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Thou art Mother, Thou art Father, 
Thou art Kinsman, Thou art Friend, 
Thou art Knowledge, Thou art Wealth, 
Thou art my all, O Lord of Lords! 


Obeisance to Krsna, Guide and 
Teacher of the world, son of Vasudeva, 
Chastiser of Kamsa and Chanura, and 
Devaki’s supreme delight. 

GLORY OF THE GITA 

The Bhagavadgita contains divine 
words emanating from the lips of God 
Himself. Its glory is iafinite, unlimited. 
None can really describe it. Even Sesa, 
the thousand-headed serpent-god, whose back 
forms the couch of God Visnu, and Siva 
and Gaņeśa, cannot fully depict this glory. 
How can a puny mortal expect to do it? 
The Epics and Puranas etc. have sung the 
glory of the Giia at many places; but if 
all those words of praise are brought 
together, even then it cannot be declared 
that the praise of the Gita has been exhausted. 
The fact is that a full description of the 
glory of the Gita is never possible. For 
how can a thing which can be fully 
described remain unlimited? It at once 
becomes finite and limited. 

As a scripture, the Gita embodies the 


supreme spiritual mystery and . it 


cotains the essence of all the four Vedas. 
Its style is so simple and elegant that after 
a little study man can easily follow the 
structure of its words; but the thought 
behind those words isso deep and abstruse 
that even a lifelong, constant study does 
not show one the end of it. Every day 
the book exhibits a new facet of thought, 
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hence the Gita remains eternally new. 
And deep reflection with reverence and 
faith will make it directly appear im- 
pregnated with deep meaning at every 
step. The virtues, glory, essential character, 
truth, mystery and ;worship of God as weli 
as the topics of Action and Knowledge 
have been discussed inthe Gita in sucha 
way that its parallel can hardly be found 
in any other book. As a scripture, the Gita 
is so incomparable that there is no word 
in it which is free from some instructive 
thought. There is not a single word in the 
Gita, which may be described as flattering. 
Whatever statements have been made in it 
are true to the very letter. Smelling 
overpraise in the words of God, the very 
embodiment of Truth, is to show disrespect 
to the divine words. 

The Gita is an epitome of all the 
scriptures. The essence of all the scriptures 
is to bs found in it. And it would be no 
exaggeration, indeed, if it is called the 
very store-house of all scriptural knowledge. 
For a mastery of the Gita may lead one 
automatically to a comprehension of the 
truths contained in the other scriptures, 


and no separate study is required to obtain — 


this knowledge. 

The Mahabharata also says: ‘adareaat 
arar’—*The Gita comprises all the scriptures.” 
( Bhisma., 44. 4). But this statement too 


is inadequate. For all the scriptares have 5 
originated from the Vedas, the Vedas were 
revealed _ throagh _ ough Brahma’s m months, and 


Brahma himself took his 
Lord’s navel. vel. In this way, way, | 
separates the scriptures í 
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But the Gita has emanated directly from 
the lips of the Lord; hence there will be 
no exaggeration if it is declared as 
superior to all the scriptures. The divine 
sage Vedavyasa himself says:— 
Tat gia miar FHA: ade: | 
mM wae ware yarafefaegat uu 
( Mahabharata, Bhismaparva, 43. 1) 


«The Gita alone should be sung, heard, 
recited, studied, taught, pondered and 
assimilated properly and well. What is the 
use of collecting other scriptures? For 
the Gita has emerged directly from the 
lotus-like lips of God Visnu Himself.” 

Through the word 


the above verse, 


‘Padmanabha’ in 
the author of the 
Mahabharata has brought out the very 
idea expressed by us. hails to say, the 
Gita has emanated from the lips of the 
same Lord from whose navel Brahma took 
His cth; and the Vedas, which are the 
source of all the scriptures, were revealed, 

through the mouths of Brahma. 
The Gita is superior sven to the 
Ganga. Im tne scriptures, liberation has 
been declared to be the reward of a bath in 
the Ganga. But he who bathes in the Ganga, 
though he can obtain liberation himself, 
does not acquire the power of liberating 
2 : others. He, however, who takes a dive 
s into the Gita not only gets liberated him- 
S 3 self, but aiso gains the power of liberating 
E others. The canga has sprung from the 
feet of the Lord, whereas the Gita has 
emanted directly from the divine lips. 
Again, while the Ganga liberates him alone 
who goes to it and takes a plunge in its 
waters, the Gita finds its way to every 
sme, and shows the way to liberation to 


individual. These are the reasons 
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why the Gita is declared as superior to 
the Ganga. 

The Gita is superior even to the 
Gayatri. Through the practice of Japa of 
the Gayatri man attains liberation, pO 
doubt. But he who practises Japa of the 
Gayatri secures liberation only for himself; 
whereas the student of the Gita liberates 
not only himself but others as well. When 
the Dispenser of Liberation, God Himself, 
becomes his own, Mukti becomes a trifling 
affair to him. It takes up its abode in 
the dust of his feet. He makes a gift of 
Mukti to anyone and everyone who asks 
for it. 

Tf we declare the Gita as greater even 
than God, there will be no exaggeration. 
The Lord Himself says :— 


daad fasta war A ara Tey | 
Qamay aa aq Tongy | 
i ( Varahapurana ) 

“J take My stand on the Gita, the 
Gita is My supreme abode. I maintain the 
three worlds on the strength of the wisdom 
contained in the Gita.” 

Apart from this, in the Gita itself the 
Lord openly declares that he wno follows 
His instructions in the shape of the Gita 
wili undoubtedly attain liberation. 


Not 
ouly this, He further says that even he 
who studies this scripture will haye 


worshipped Him through wisdom-sacrifice, 
When such is the value of a mere study 
of the Gita, what shall we say of the 
man who has moulded his life according 
to iis teachings, initiates God’s devotees into 
its secrets and disseminates and propagates 
its teachings among tiem. Referring to 
such a man, the Lord says that he is very 


dear to Him. It will be no exaggeration 
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tosay that he is dearer to God than His 
very life. The Lord subordinates Himself 
to the will of such devotees. Even in the 
case of noble souls, it is found that those 
who follow their teachings become dearer 
to them than their own life. The Gita 
constitutes the lLord’s principal mystic 
teaching. What wouder, then, that the 
followier of these teachings should be dearer 
to Him than even His tife ? 

The Gita is the very life-breath, the 
heart, and the verbal image of the Lord. 
He who has his heart, speech, body and 
all his senses and their funcions imbaed 
with the Gita is the very embodiment of 
the Gita. His very sight, touch, speech 
and thought lend supreme sanctity to others, 
to say nothing of those who follow his 
precept and example. Really speaking, no 
sacrifice, charity, austerity, pilgrimage, 
religious vow, self-restraint and fasting ete. 
stand comparison with the Giia. 

The Gita contaias words direcily 
emanating from the lips of Bhagavan Sri 
Krsna. Its compiler is Maharsi Vyasa. 
The Lord uttered parts of His discourse 
in verse, which the compiler Vyasa recorded 
exactly as they emanated from His lips. 
The pari of it uttered in prose was versi- 
fied by the compiler, and the words of 
Arjuna, Safijaya and Dhriarastra were 
similarly versified by him in his own words, 
and dividing the book of seven hundred 
verses into eighteen chapters, ne made it 
an organic part of the Mahabharata. This 
is how the book has come down to us. 

rURVPOR? OF fils GITA 

The Gita is an unfathomable ocean 
of wisdom. ln fact, an infinite store of 
knowledge lies imbedded in it. The greatest 
of savanis, who have established their 
reputation by vanquishing their rivals in 
polemics, and sages engaged in the in- 
vestigation of trath, find their words in- 
capable of explaining its secrets. For its 
fuli meaning is known to Bhagavan Sri 
Krspa alone. The next place may be 


assigned to its compiler, Vyasa, and its 
direct recipient, Arjana. The attempt, there- 
fore, on the part of a man like me to 
fathom the depth of meaning and glory 
of such a book, full of deep esoteric 
import, is like the attempt of an ordinary 
bird winging to measure the extent of the 
boundless heavens. 

The Gita isa bottomless sea containing 
endless strata of meaning. Just as a diver 
diving deep into the sea lays his hands 
on precious gems, even so, diving deeper and 
deeper into the secrets of the Gita, the seeker 
goes on discovering ever new piles of 
extraordinary gems of ideas. But the king 
of birds, Garuda, as well as the tiny 
mosquito both take their flight in the air, 
each according to his or its Capacity. In 
the same-way each and every student of 
the Gita makes something out of it accord- 
ing to his or her comprehension, 

Therefore, careful inquiry on the 
subject reveals that the Primary aim of 
the_Gita is to lead the Jiva merged in 
the ocean of worldly existence due_to 
ignorance coming down from eternity, to 
the realization of God; and with this 
object in view the Gita prescribes means 
by adopting which man can téalize God 
even while  scrapulously performing his 
worlaly duties. This wonderful ari of 
applying the spiritual trath in practical 
life has been revealed in the Gita, which 
prescribes two paths for God-Realiza- 
tion to suit the nature and qualification 
of the practicant. These two Paths are— 
(1) the Path of Knowledge or Sankhya- 
yoga,—and (2) the Path of Yoga or 
Karmayoga ( iI. > ), 

Here it may be pointed out that almost 
all the scriptures have mentioned three 
principal ways to God-Realization—( 1 ) 
Action, (2) Worship and ( 3 ) Knowled, 
How does the Gita, then, Speak of ¢ 
two Paths? Does it not recognize the c 
of Devotion ? Many students of the G 
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particular emphasis on Devotion, and the 
Lord too has brought out the special 
àglory of Devotion in the clearest terms here 
and there ( VI. 47), and declared His 
realization as easy of attainment through 
Devotion ( VHI. 14). Our reply to this 
question is that the cult of ‘Upasana’ or 
Worship dealt with in the scriptures along 
with those of Action and Knowledge is 
covered by the two Paths mentioned above. 
When a man worship God recognizing Him 
as one with him, such worship falls under 
Sankhyanistha or the Path of Knowledge; 
and when it is carried on in terms of 
diversity, it is comprised in Yoganistha or 
the Path of Action. This constitutes the 
main difference between Sankhyanistha 
and Yoganistha. Similarly, verse 24 of 
Chapter XIII speaks of God-Realization 
through the practice of meditaion alone; 
but theretoo it should be understood 
that meditation which is practised in terms 
of identity with God falls under Sankhya- 
nistha, while that which is practised in 
terms of diversity is comprised in Yoganistha. 
The popular belief that Devotion is the 
principal means to God-Realization according 
to the Gita is also correct. Devotion has 
been accorded a very high place in the 
Gita, and definite instructions have been 
given to Arjuna at several places to 
cultivate Devotion ( IX. 34; XU, 8; XVIII. 
57, 65, 66 )- Nevertheless, the Gita upholds 
only two Paths. According to it, Devotion 
forms part of the discipline of Yoga. And, 
inasmuch as Devotion involves activity, 
the above view upheld by the Gita can- 
not be pronounced to be altogether opposed 
to reason. The question how Devotion 
goes with the discipline of Yoga will be 


examined latter in the course of this 
discussion. 


= Besides, the various senses in which the 
 ¢wo words ‘Jfiana’ and ‘Karma’ have been 
used in the Gita also carry special signi- 
fi In the Gita ‘Karma’ and Karma- 


yoga, and so ‘Jina’ and Jfidnayoga too 
are not identical. According to the Gita 
action prescribed by the scriptures can be 
performed from the points of view of 
both the Path of Knowledge and the Path 
of Yoga. Even the Path of Knowledge 
is not opposed to action as such; while 
in the Path of Yoga, performance of 
action alone has been xecoguized to be the 
Sadhana or practice ( VI. 3), whereas actual 
renunciation of action is deemed to be a 
hindrance ( II. 4). In verses 47 to 51 of 
Chapter II, verse 19 of Chapter III and 
verse 42 of Chapter IV. Arjuna has been 
commanded to perform action following 
the Path of Yoga; while in II. 28 and 
V. 8,9 and 19 the Lord tells us how to 
perform action from the point of view of 
the Path of Keowledge. There is no place 
for action with an interested motive in 
either of the two Paths; on the other hand, the 
Lord declares men working with an interest- 
ed motive as of meagre intelilgence ( II. 


42-44 and 49; VII. 20-23; YX. 20-21, 
23-24 ). 
The word ‘Jaana’ too has not been 


used in the Gita in the sense of Jiiana- 
yoga (the Path of Knowledge) alone; it 
also signifies Self-Realization, which is the 
culmination of all spiritual practices— 
of the Path of Knowledge as weil 
as of the Path of Yoga,—and which 
is also called real Knowledge, or the 
Realization of Truth. Verses 21 and 25 
of Chapter IV in their latter halves speak 
of Jianayoga or the Yoga of Knowledge, 
while verses 36 to 39 of the same chapter 
refer to ‘Jfana’ or Self-Realization, which 
is the culmination of ali spiritual practices. 
in this way, at other places too the word 


should be interpreted according to the 


_ context in which it has been used. 


An attempt will now be made briefly 
to discuss such topics as the essential 
character of the Path of Knowledge and 
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the Path of Yoga, the maln points of 
difference between them, their ramifications 
and the persons qualified to follow these 
paths, and also whether the two paths are 
independent of each other or inter- 
dependent, and so on. 


ESSENTIAL CHARACTER OF THE 
TWO PATHS 


(1) All objects are illusory or 
unreal like water seen in a mirage or like 
the world of dream, so that all actions 
proceeding from the mind, senses and the 
body are nothing but the moving of 
Gunas, born of Maya (illusion ), in the 
shape of the senses etc. among Gunas in 
the shape of the various sense-objects. 
Realizing thus a follower of the Path of 
Knowledge no longer clainis the doership 
of those actions ( V. 8-9). And remaining 
constantly established in identity with the 
all-pervading Supreme Spirit or God, who 
is Truth, Consciousness and Bliss solidified, 
he ceases to recognize the existence of 
anything else than God ( XIII. 30). Such 
is the Path of Knowledge or ‘Sankhya- 
nistha’ as it is called. It is also termed 
as ‘Jiidanayoga’ or ‘Karmasannyasa’. 


(2) A follower of the Path of Yoga, 
on the other hand, regards everything as 
belonging to God. He remains equipoised 
in. success and failure and, renouncing 
attachment and the desire for fruit, performs 
all actions according to the behests of 
God (II. 47-51 ). Or, resigning himself 
to God in thought, word and deed he 
practises, with faith and reverence, constant 
Meditation on His divine form, along with 
His name, virtues and glory (VI. 47). 
This constitutes the Path of Yoga. It is 
this path which has been designated by 
various other names—e. g., Samatvayoga or 
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Buddhiyoga, i.e., the Yoga of equanimity, 
‘Tadartha Karma’ or ‘Madartha Karma’, i.e., 
working for the sake of God, and Sattvic 
Tyaga or Renunciation of the Sattvic type. i 


In the path of Yoga, Bhakti or Devotion 
dces play a part, either in a general way, 
or as the ruling principle. The path of 
Yoga as enunciated in the Gita dis not 
divorced from Devotion. Even those verses 
which do not explicitly mention Devotion 
or God (II. 47-51) do involve obedience 
to the commandments of the Lord in any 
case; and that too is conducive to God- 
Realization. In this sense Bhakti indirectly 
figures there too. 


For actually treading the Path of 
Knowledge the Lord has suggested several 
processes, the fruit of all of whichis the 
same, viz., realization of God, who is 
Truth, Consciousness and Bliss solidified. 
Although having many subordinate types, 
the Yoga of Knowledge, may be divided 
into four main types. They may be 
represented by the folowing guiding 
principles:— 


(1) All that exists is Brahma and 
Brahma alone. 


( 2) All phenomenal existence is illusory; 
in fact, nothing exists but Brahma, who is 
Truth, Consciousness and Bliss solidified. 

(3) All that appears in my own self,— 
it is I. 


(4) Whatever appears is illusory and 
transient, and has no real existence; I, the 
one eternal conscious Self, exist. z 

Among these, the practices based on 
the first two maxims have reference to 
the word ‘Tat’ in the Vedic formu 
‘Tattwamasi’? (Thou art That), while 
last two have reference to the word iI 
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(Thou). Tae principles given above may of the three Gunas, and all {activities 
be elaborated as follows:— proceeding from it, as apart from one’s 
self, perishable and transient, and totally 
(1) Whatever appears in this world negating them all, the Self alone should 
of animate and inanimate beings is Brahma; be realized as the only Existence (KIII.2 »34). 
nothing is different from God, who is es $ 
Truth, Consciousness and Bliss solidified. In order to enable the practicant to 
Whatever action we perform, the means attain the above state of miad, the Lord 
and materials of that action, and the doer has inculcated on the mind of the practicant, 
himself—all that is Brahma (IV. 24). Just through various devices and at more than 
as blocks of ice floating in an ocean are one place, the truth that the Selfis the - 
pervaded, both inside and outside, by seer, witness conscious and eternal, and 
water and water alone, and the blocks that all material, objective existence such as 
themselves are nothing but water, even the body etc.—all that appears—is transient, p 
so all animate and inanimate beings are and therefore unreal; the Self alone is real, | 
pervaded, both inside and outside, by God In order to support this very view, the 
and God alone, and it is He who exists Lord devotes verses Il to 30 of Chapter 
in the form of all those beings ( XIII. 15 ). 11 to a discussion of the eternal, pure, 
awakened, formless, changless, actionless 
(2) Negating all phenomenal existence and transcendent Self. Practicants who look 
as illusory, momentary and perishable, and upon God as’ their own self attain Self- 
realizing that the substratum of them all, Realization only when they proceed with | 
viz.. God alone, exists, and nothing besides their Sadhana regarding the soul as 
God, even the mind and intellect should possessed of these characteristics. Whatever | 
be merged into Brahma; and thus action is taking place is nothing but the 
establishing himself in identity with God, play of ihe Guņas among themselves; the 
the practicant should become one with Self has nothing to do with them ( VY. 8, 
Him through direct realization CV): 9; XIV. 19 )—it neither does anything 
(3) The whole animate and inanimate itself nor causes anything to be done. 
creation is Brahma, and that Brahma is my Realizing this they constantly and eternally 
own self; hence all this is my own self. feel supreme joy within their own self (Y. 13). 
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Following this line of thought, the Of the four practices of Jňänayoga 
practicant should look upon all animate meñtioned above, the first two are associated 
and inanimate beings as his own self. with the worship of Brahma, while the 


third and the fourth are conjoined with 
In the eyes of the practicant who carries the form of worship in which the worshipper 
os. on the above practice nothing remains but regards the deity as his own self. 
Brahma; it is in that being of his, which Here the question arises: Are the above 
in the same as Knowledge and Bliss four practices to be carried on at the 
that he now delights ( V. 24; end of abstract meditation, or during 
; XVIIL 54). the meditation itself? Or, can they be 
) Regarding all this phenomenal followed in both the states? Our reply 


, which is illusory and a product to this question is that only the process 
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délineated at the end of Section ( 4) above, 
which proceeds on the lines indicated in 
V. 9, is to be practised while dealing with 
the world; whereas that glven at the 
beginning of Section (2) and which has 
to be practised according to verse 17 of 
Chapter V is to be carried on only during 
meditation. The rest. can ordinarily be 
practised in both the states. 

In this connection the following 
extracts from the Gita attract our special 
notice;— 

(1) arga: aafafa— Whatever appears is 
the same as God’ ( VIL 19); and 


(2) aagafead a at waraaaatad:—‘He 
who, established in unity, worships Me as re- 
siding in ali beings as their self? ( VI. 31). 
One may ask here: Why have these not been 
mentioned in connection with the processes 
delineated in Section (1) above? Our reply 
to this question is that both these verses 
occur in the context of Bhakti and both 
relate to a God-realized soul; hence they 
have not been mentioned in connection 
with the first practice. Should, however, 
anyone treat these verses as bearing on 
the path of Knowledge and desire to carry 
on practice in accordance with the same, 
there can be no objection to it. 


Just as the discipline of Knowledge 
has been divided into four types as above; 
even so the discipline of Yoga may be 
classified under three main heads :—— 


(1) Karmayoga with special emphasis 
on Acticn. 


(2) Karmayoga blended with Devotion. 
(3) Karmayoga dominated by Devotion. 
(1) Karmayoga $with special emphasis 


B—B. G. 
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on Action consists in performing duties 
enjolned by the scriptures with due regard 
to one’s grade in society and stage in life, = 
completely rerowncing the desire for fruit 
and attachment in respect of all actions 
and worldly objects. In His teaching on this 
type of Karmayoga, the Lord has at some 


places insisted on the renunciation of the 
fruit alone ( V. 12; VI. 1; XII. 11; XVIII, 
11); at other piaces He has laid stress on 
the renunciation of attachment alone ON. 
19; VI. 4); while at still other places He 3 
has demanded the renunciation of the fruitas $ 
well as of attachment (IT.47, 48; XVIII. 6,9). ; 
Where stress has been laid on the renuncia- 
tion of the freit alone, renunciation of A 
attachment too should be taken as covered by 


the same; while in the context where 
renunciation of attachment alone has been 
insisted upon, renunciation of the fruit as 
well should be taken as implied in it. 
The discipline of Action is really corsum- 
mated only when both the fruit and attach- 
ment are renounced. 


( 2 ) Karmayoga blended with Devotion: 
In this discipline the striver has been 
asked to worship God through the perfor- 
mance of duties appropriate to his Varna or a 
grade in society, regarding Him as present 
in the whole universe ( XVIII. 46 ). es 


(3) Sarmayoga dominated by pie 
tlon : It is further divided into :-— fee 


(a.) Offering of actions to God, 
(b) Action for the sake of 


practised in two w 
known as ‘com 
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attachment and the desire for fruit in respect 
of all actions; he believes that everything 
belongs to God, that he too is God’s, and 
whatever acts are performed by him are also 
His, and that it is God who is getting 
everything done by him as the showman 
Sets things done by his puppet. And 
with this belief he performs duties prescribed 
in the Szstras according to His behests 
and for His pleasure alone ( HI. 30; XII. 6; 
XVII. 57, 66). 

Besides this, an act done with some 
other motive in the first instance may at 
a later stage be offered to God; it may be 
Offered in the middle even during the 
process of its performance; it may be 
Offered as soon as it is completed; or its 
fruit alone may be offered. All there are 
sO many forms of offering one’s actions 
to God, even though they represent only 
its initial stage. It is through the continued 
practice of these preliminary stages that 
the stage of ‘complete surrender’ as referred 
to above is ultimately reached. 


‘Action for the sake of God? is also 


of two kinds :— 

Duties enjoined by the scriptures, which 
are performed according to the behests of 
God, with the object of God-Realization 
or attainment of Divine Love, or for the 
sake of God’s pleasure, and even so offering 
worship to the Lord’s images etc. and 
other acts of worship such asthe practice 
of adoration and meditation etc.,——-which 
are performed for the sake of God alone 
and which are even externally connected with 


referred to in the Gita 
fatkarma’ and ‘Madartha- 
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That which has been spoken of as 
exclusive Devotion or the Yoga of Devo- 
tion (VIII. 14, 22; IX. 13, 14, 22, 30, 34; x, S; 
XII. 10; XIV. 26) is also included in the 
two types of action represented by the 
words ‘Bhagavadarpana’ ( action offered to 
God ) and ‘Bhagavadartha’ ( action for the 
sake of God). The fruit of all these iş 
the same,—viz., God-Realization, 

The next question is, “Is the Path of 
Yoga an independent means to God-Realiza- 
tion, or does it contribute to God-Realiza- 
tion as an auxiliary to the Path of 
Knowledge ?? Our reply to this question 
is that the Gita subscribes to both these 
views. In other words, the Gita holds the 
Path of Yogato be both an independent 
means to God-Realization or Liberation, and 
as subsidiary to the Pain of Knowledge. 
If the striver so desires, he can, without 
the help of the discipline of Knowledge, 
attain the highest perfection directly 
through the practice of Karmayoga; or, 
obtaining access to the Path of Knowledge 
through Karmayoga, he can realize God by 
treading the Path of Knowledge. Which of 
the two courses he should adopt depends on 
his predilection or predisposition, That 
the Path of Yoga is an independent means 
has been clearly affirmed by the Lord in 
V. 4 and 5, as well as in XIII. 24. That 
he who works for God alone, fixing his 
mind on Him, realizes Him through His 
grace, has also been declared by the Lord 
at several places ( VIII. 7; XI, 54, 55; 
XII. 6-8 ). 

Even so disinterested action and worship 
both can also play their part as subsidiary 
to the Path of Knowledge ( V. 6; XIV. 
26 ). But, as Jfianayoga is characterized by 
a form of worship in which the worshipper 
looks on God as his own self, the Path 
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of Knowledge cannot be auxiliary to 
Bhaktiyoga, or the path of Yoga, in which 
the ‘worshipper views God as distinct from 
him. It is quite another thing if a follower 
of the path of Knowledge later on finds 
his inclination or Opinion changed and, 
giving up this path takes to the path of 
Yoga, and then realizes God through this 
later path. 


Here it may be asked: What is the 
Process followed by those who, having 
taken to Karmayoga or the Path of Yoga 
in the beginning, realize God later on 
through the practice of Sankhyayoga or 
the Yoga of Knowledge ? The process 
followed by such strivers may be referred 
to by the term ‘Tyaga’ or renunciation 
and divided into the following seven 
stages:— 

(1) TOTAL RENUNCIATION OF 

PROHIBITED ACTS 


This consists in wholly abstaining, in 
thought, word and deed, from vile deeds 
prohibited by the scriptures, such as thiev- 


ing, adultery, lying, duplicity, chicanery, 


coercion, violence, taking forbidden food, 
indulgence in frivolities, etc. This is the 
first stage of Renunciation. 

(2) RENUNCIATION OF ACTIONS 

MOTIVATED BY DESIRE 

This means ceasing to perform, with 
a selfish motive, sacrifices, charity, penance, 
worship and other actions motivated by 
desire, which are generally performed with 
a view to obtaining agreeable object, such 
as wife, progeny and wealth etc., or with 
the object of securing freedom from some 
ailment or ridding oneself of other 
calamities. Whis is the second Stage of 
Renunciation. 
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If by chance one is confronted with 
a duty, secular or sacred, which is out- 
wardly motivated by desire, but the 
omission of which is calculated to cause 
pain to anyone or interferes with the 
time-honoured institutions of Action and 
Worship, there is no objection to one's 
performing it disinterestedly, and only for 
the good of the world. Thereby he will 
not be deemed to have performed an act 
motivated by desire. 

(3) COMPLETE RENUNCIATION 

OF THIRST FOR WORLDLY 
OBJECTS 

This consists in giving up the thirst 
for enhancing one’s honour, fame, social À 
prestige, and the number of one’s Wives, 
progeny and whatever other objects of a 
transient nature have fallen to one’s 
lot, regarding them as an obstacle to God- 
Realization. This is the third Stage of 
Renunciation. 
(4) RENUNCIATION OF THE PRACTICE 
OF TAKING SERVICE FROM OTHERS 

WITH A SELFISH MOTIVE 

Asking for money or bodily service 
from another for one’s own gratification, 
and accepting articles or bodily service 
offered without one’s asking for the same, 
and seeking to attain one’s selfish end 
through anyone by any means whatsoever— 
all this is included in taking service from 
another with a selfish motive. Renunciation 
of all these is the fourth stage of 
Renunciation. 

If mon-acceptance of physical service 


` from another, or of refreshments etc. offered 


by another, where one is entitled to receive — 
such service or offer, causes any pain to 
anyone, or in any way hinders the ed ca- 


¥ 


tion of the people, accepting se vico 


Ss 


= gee 


on such an occasion in an unselfish spirit, 
and only for the pleasure of those offering 
it, would not be blameworthy. For, non- 
acceptance of service offered by one’s own 
wife, son or servant, or of refreshments 
etc. offered by friends and relatives etc. 
is likely to cause them pain and may prove 
harmfal, so far as propriety of social 
= conduct is concerned. 

(35 ) ABSOLUTE RENUNCIATION OF 

SLOTH AND THE DESIRE FOR 

FRUIT IN RESPEC? OF ALL 

ONE’S DUTIES 


Devotiton to God, whorship of gods, 
service of one’s parents and other elders, 
performance of sacrifices, charity and penance, 
earning one’s livelihood appropriate to 
one’s grade in society and stage in life 
and bodily functions such as taking of 
food and drink and so on--all these 
constitute one’s duty; and giving up sloth 
andevery form of desire in respect of 
these is the fifth stage of Renunciation. 

(6) TOTAL RENUNCIATION OF THE 
_ SENSE OF MEUM AND ATTACHMENT 
WITH REGARD {%O ALL WORLDLY 

OBJECTS AND ACTIVITIES 


E All worldly objects like wealth, house, 


etc., all near and dear ones 


honour, fame, prestige etc. are 
nd perishable, and should be 
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the body itself. 
Renunciation. 


This is the sixth type of 


Men who have reached this sixth Stage 
of Renunciation develop aversion for all 
objects of the world; and God, who is the 
supreme embodiment of Love, becomes the 
only object of their attachment. Therefore, 
hearing and telling and mentally dwelling 
on the stories of spotless divine Love, 
which reveal His virtues, glory and mystery, 
and practising consiant adoration and 
meditation, and pondering the hidden 
meaning of the scriptures while living in 
a secluded place are their only favourite 
pursuits. They do not like to live in the 
midst of sensual men orto waste even a 
moment of their valuable time in mirth, 
laxury, carelessness, vilification of others, 
sensuous enjoyments and idle talk etc. And 
they perform all their duties in a disinterested 
way only for God’s sake, dwelling all 
the time on His Name aad Form. 

The above six stages of Renunciation 
constitute the practice of Karmayoga, 
Through the continued practice of this 
discipline the practicant realizes the truth 
about God by His grace, and thereby attains 
the imperishable supreme state ( XVIII. 56 ). 


Should, however, anyone seek to realize 
God through Sankhyayoga or the Path of 
Knowledge, he shouid, after practising the 
above six forms of Renunciation, tread the 
Path of Knowledge on the lines of the 
following seventh stage :— 


(7) COMPLETE RENUNCIATION OF 
LATENT DESIRE AND SELF-]DENTI- 
FICATION WITH REGARD TO 
THE WORLD, ONE’S OWN 
BODY AND ALL ACTIONS 


j Being products of Maya, all object 
o of the world are wholly HEHE d 
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God alone, who is Truth, Consclousness 
and Bliss solidified, is equally present 
everywhere with this conviction one shonld 
erase from one’s mind all thoughts of 
worldly objects, including the body, and 
every form of activity even in the form 
of impressions. And completely renounc- 
ing self-identification with the body, one 
should totally disclaim doership with regard 
to all actions performed by the mind, 
speech and body, and get firmly and 
constantly established in identity with God. 
This is the seventh stage of Renunciation. 


Through such practice the practicant 
easily and immediately succeeds in realiz- 
ing God (Vi 25). But the striver 
who adopts the practice of Sankhyayoga 


from the very beginning, without going 


through the discipline of Karmayoga as 
outlined in the foregoing paragraphs, 
attains God with difficulty. 


araraed agarat S:aategaarra: 1 (V. 6) 


Here the question arises: Is it possible 
for a striver to practise both the dis- 
ciplines simultaneously ? If not, why not? 
Our reply to this question is that the two 
disciplines of Sankhyayoga and Karmayoga 
cannot be followed by the same striver 
at one and the same time. For, during 
the process of his Sadhana, the Karma- 
yogi recogaizes action, the fruit of action, 
God and his own self as distinct entities 
and, renouncing the fruit of action and 
attachment, performs all his duties for the 
sake of God, or as an offering to God 
(IIL. 30; V. 10; XI. 55; XII. 10; XVIII. 
~6-57). The Sankhyayogi, on the other 
hand, disclaims the doership with regard 
to all actions performed by his mind, 
senses and body, regarding them as nothing 
but the moving of the Gunas,—which 


< 


are the products of May4,—among them- i 
selves, or that of the senses among their 
objects, and remains established in identity. 
with the all-pervadiag Divinity, who is 
Truth, Consciousness and Bliss solidified 
( Iil. 28; V. 13; XUI. 29; XIV. 19-20; 
XVIII. 49—55). The Karmayogi regards 
himself as the doer of actions (V. 11); 
the Sankhyayogi does not (V.8,9). The 
Karmayogi offers his actions to God ( IX. 
27-28 ); the Sankhyayogi does not recognize 
actions, performed by the mind and senses 
Without any sense of doership, 


as actions 
at all ( XVIII. 17). The Karmayogi views 
God as apart from him (XII. 10 ); 
the Sankhyayogi : 


looks on Him as ever 
identical with him (XVIIL. 20). The Karma- 


yogi recognizes the existence of Prakrti 
and all objects evolved from Prakrti 
( XVII. 61); the Sankhyayogt refases to 
recognize the existence of anything other 
than Brahma ( XIII. 30), The Karmayogi 
recognizes the existence of Karma and its 
fruit; the Sankhyayogi, on the other hand, 
neither recogaizes the existence of any 
action or its fruit as apart from Brahma, 
nor claims to have any connection with 
such action. Thus the process of Sadhana 
as well as the views of the two types of 
strivers are poles asunder, Under the 
circumstances, it is not possible for the 
same individual to follow the two dis- 
ciplines at one and the same time, Just 
as a person, intending to travel from 
India to New York in America, would  _ 
reach America if he continues to travel 
along the correct route either purel 


eastward or purely westward, even 
though the disciplines of Sankhya 
Karmayoga proceed on altogether 
lines, a practicant who resolt 
either will speedily reach t 
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QUALFICATION FOR THE TWO PATHS 

The question now remains: Who are 
qualified for the practice of Sankhyayoga 
and Karmayoga as taught by the Gita ? 
Are they open to all irrespective of class, 
creed or nationality? Or only persons 
belonging to & particular Varna or grade 
in society, a particular Agrama or stage in 
life and a particular community are eligible 
for their practice? Our reply to this 
question is that, although the method of 
spiritual Giscipline as enunciated by the 
Gita is wholly Indian in character, and 
has been followed by the Rsis or seers of 
Vedic Mantras, nevertheless on a careful 
reflection oD the teaching of the Gita it 
can be safely asserted that the spiritual 
disciplines taught in ue Gita can be 
practised by all human beings. This gospel 
of Bhagavan Sri Krsna, the Teacher of 
the whole world that He is, is intended 
for all mankind—and not for any particular 
class OF order. This constitutes a dis- 
tinctive feature of the Gita. The Lord 
has made this point abundantly clear in 
the course of His teaching by using words 
like <‘Manaval’ (a human being ), ‘Narah’ 
( man } ‘Dehabhrt? (an embodied soul ), 
epeh? ( on¢ possessed of a body) etc. 
at several places. While enunciating the 
fundamental practice of Sankhyayoga, the 
Lord throws it open to all humanity by 

; the word ‘Deh? in that context 
n ). Similarly, the Lord declares in 
Snes terms that any human being 
can attain perfection aby worshipping 
the all-pervading Divinity through the 
performance of duties alloted to him 
yy the scriptures ( XVIII, 49). Even so 
t regard to Devotion, the Lord 
es women the, Sadras, (members of 
Ab g class) and even those of 


vile birth as qualified to practise it ( ix, 
32). And wherever else the Lord teaches 
any particular discipline, He never restricts 
its practice to men belonging to a 
particular Varna, ASrama or community alone. 

Nevertheless, it should be remembered 
that all actions suited to all 


individuals. That is why the Lord lays 
great emphasis on Varna-Dharma or the 
division of duties according to different 
Varnas or castes. Only those actions that 
have been prescribed for a particular Varna 
or grade in society constitute the duty of 
that Varna, and not those prescribed for 
any other Varna It is by this principle 
that one’s should be governed. 
Every man can perform duties 
allotted to him by such Yarnadharma ( or 
the code of conduct prescribed for the 
different Varnas or castes) according to 
his qualifications and taste. Apart from the 
duties prescribed for one’s Varna or grade 
in society, duties prescribed for the whole 
of humanity, such as right conduct and 
devotion etc., can be practised by all. 

Some people hold the view that only 
those belonging to the order of Sannydsa, 
and members of no other Aérama or 
order are eligible for the practice of Sankhya- 
yoga. This tco does not appear to be 
supported by reason. In verse 18 of 
Chapter IJ, the Lord commands Arjuna to 
fight even from the point of view of 
Sankhya. If He recognized Sannyasis alone 
as qualified for the practice of Sankhyayoga, 
He could never have commanded Arjuna 
to fight from the said point of view. 
For the order of Sannyasa shuts out all 
action, much more terrible deeds like 
fighting. Moreover, Arjuna was no Sannyasi 
or recluse either. And the Lord has even 
advised him to approach men of spiritual 


are not 


action 
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insight, and seek 
them ( IV. 34 ). 
Apart from this, in verse 4 of Chapter 
III, the Lord declares that perfection in 
Sankhyayoga cannot be attained merely by 
refraining from action. If the Lord regarded 
Sannyasis alone as qualified for the practice 
of Sankhyayoga, He would have declared 
renunciation of actions as indispensable for 
the same, rather than make the above 
statement. Not only this, in verses 7—11 of 
Chapter XIII, where He has enumerated 
various means of attaining wisdom, renuncia- 
tion of attachment for and identification 
With son, wife, home etc. has also been 
mentioned as one such means—‘aafmeafasrg: 


qaar. 


enlightenment from 


The question of giving up attachment 
for and identification with one’s wife, 
children, wealth, home etc. arises only 
where there is connection with them. In 
the order of Sannydsa, there is no connec- 
tion with wife, children and so on; such 
being the case, if Sannyāsīs alone were 
qualified to practise Jfidnayoga, it was 
needless to mention renunciation of attach- 
ment for and identification with them as a 


means of attaining wisdom; for the question 
of renouncing them does not arise in the 
case of a Sannyasi. 

Again, in Chapter XVIII, where Arjuna 
make a direct inquiry about the nature of 
Sannyasa and Tyaga, the Lord discusses in 
verses 13 to 40 the subject of Sankhyayoga or 
the Path of Knowledge in place of Sannyasa, 
and nowhere mentions the order of Sannyasa, 
the Lord implied the order of Sannydsa 
by the word ‘Sannyasa’, or if He regarded 
Sannydsis alone as qualified to practise 
Sankhyayoga, He would have certainly 
mentioned this in clear terms on that 


occasion. All this definitely proves that the 
practice of Sankhyayoga is equally open 
to the Sannydsi as wellas to the house- 
holder. Of course, it is true that for 
the practice of Sankhyayoga the order of 
Sapnyasa affords greater facilities, and in 
this sense the mode of life of a recluse 
may certainly be declared as better suited 
for the practice of Sinkhyayoga than that 
of a householder. 

In the practice of Karmayoga action 
is predominant and one is specially enjoined 
to perform the duty prescribed for one’s 
grade in society ( III. 8; XVIII. 45-46 ); on 
the hand, renunciation of action has 
been declared as a hindrance in this path 
(iil. 4). Therefore, in the order of Sannyasa, 
one cannot practise Karmayoga which lays 
special emphasis on Action; for in that 
order there is actual renunciation both of 
material objects and actions such as sacrifice 
and charity etc. Practice of devotion to 
God, however, can be carried on in all 
Agramas. Hence the practice of Karmayoga — 
dominated by Devotion is possible in all 
Agramas. 

There are people who labour under 
a misconception that the Gita is useful 
only for hermits and recluses, and is of 
no use to householders. That is why people 
generaliy keep their boys aloof from the 
Gita under the obsession that a study of z 
this book may lead them to renounce their 
household. But the above facts belie their _ 
apprehension. They fail to percelve that it 
was due to the supremely esoteric teachin 
the Gita that Arjana,—who had, und 
spell of delusion shrunk from hi 
a Ksatriya and made up his: 
on alms—remained a househe 
life and continued to perfe 


trary result in the case cf our boys ? 
Not only that; the Deliverer of the Gita, 
Bhagavan $+; Krsna Himself. so long as 
He remained on earth as an Avatār (a 
direct manifestation of the Deity), 
 gemained constantly enga ged in action — 
protecied the virtuous, redeemed the wicked 
by putting an end to their earthly existence 
and established the kingdom of righteous- 
earth. He even went the length 
of saying that if He did not scrupulously 
engage in action, people would follow His 
ways and give UP and their duty; and thus 
He would be responsible for creating 
confusion in society (IIT. 23.24). This does 
mean either that the Gita is not meant 
$ for recluses. The Gita is intended for men 
a belonging to all Varnas and Agramas. All 
can undertake spiritual practice accordirg 
; to the prisciples of either Sankhya or Yoga, 
ey for whichever they may be qualified, 

k performing actions pertaining to their 
respective Varna or Asrama. 


ness on 


not 


5 


DEVOTION IN THE GITA 

a 

: The paths of Devotion, Knowledge and 
Action_—all these have been discussed at 
a. Strivers following any 
obtain sufficient material 
Arjuna, 
a devotee of the Lord; there- 
wing light on the various 
personal instructions are 
for his own guidance, 
ly exhorts him to follow 
special emphasis 


XII. 85. 


en 


SOD ae 
irged to acti 
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In IV. 34 the Lord directs Arjuna to 
approach the enlighiered and seek enlighten- 
ment from them, and that too in order 
to show him the method of attaining Self- 
Realization and by way of cautioning him. 
The Lord did not really mean to direct 
Arjuna to any enlightened soul to seek 
wisčom, nor did Arjuna actually seek 
wisdom anywhere according to the process 
mentioned in that verse. A reference to 
the beginning and end of the Gita also 
the conclusion that the 
Gita lies in ‘Self- 


leads one to 
culmination of the 


surrender’. True, the teaching of the 
Gita ectually commences from the verse 
‘NAAM AAT ete.—“You grieve over 


those who should not be grieved for” 
(II. 11); but the seed of this teaching is 
contained in Arjuna’s statement in verse 
Il. 7 piaga NTE: etc., in which the 
word ‘Prapannam’ (having taken refuge ) 
reveals his spirit of self-surrender. That 
is why it is with a call to surrender that 
the Lord concludes His teaching with the 
words ‘aqqaiq qfreasy’—‘Resigning all duties 
to Me’ etc. 


There isnot a single chapter in the 
Gita, in which there is no reference to 
Devotion at one place or another. By 
way of illustration the reader is referred 
to verse 61 of Chapter II, verse 30 of 
Chapter III, verse 11 of Chapter IV, verse 
29 of Chapter V, verse 47 of Chapter VI, 
verse 14 of Chapter VII, verse 14 of 
Chapter VIII, verse 34 of Chapter IX, 
verse 9 of Chapter X, verse 51 of 
Chapter XI, verse 2 of Chapter XII, verse 


10 of Chapter XIII, verse 26 of Chapter A 


XIV, verse 19 of Chapter XV, verse 1 of | 
Char ter XVI (where the compound word 
nayogavyavasthitih’ refers to the practi 
tation on God), verse 
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Chapter XVII, and verse 66 of Chapter 
XVIII. Inthis way each and every chapter 
of the Gita contains a reference to 
Devotion. Chapter VII to XII, in particular, 
contain copious references to Bhakti; that 


is why these six chapiers have been 
recognized as dealing primarily with 
Bhakti. For the sake of illustration, only 
one verse from sach chapter has been 
cited above. 

Even so references to Knowledge too 
may be found in several chapters. By 
way of illustration the reader is referred 
to versə 29 of Chapter II, verse 28 
of Chapter Ul, verse 24 of Chapter 


IV, verse 13 of Chapter V, verse 29 of 
Chapter VI, verse 13 of Chapter VII, 
verse A 5 of ee IX, verse 3 of 


Chapier XU, verse 34 of Chapter XII, 
verse 19 of Gas ier XIV and verse 49 
of Chapter XVIII, Of all other chapters, 
Chapters I, V, XII and XVII ia particular 
contain mumerous verses dealing with the 
subject of Knowledge. 


Even as the Gita fully reveals the 
truth about Devotion and Knowledge, so 
it unfold the secret of Action as 
39 to 53 of Chapter II, 
verses 4 to 35 of Chapter III, verses 13 
to 32 of Chapter IV, verses 2 to 7 of 
Chapter V, and verses 1 to4 of Chapter 
VI fully unravel the secret of Action. Of 
these, again, verse 47 of Chapter II and 
verses 16 to i8 of Chapter IV throw 
particalar light on the subject of Action. 
Apart from these the topic of Action has 
been dealt with in other chapters too. 

For dearth of space, more references 
are not being given here. All this shows 
that the Gita does not only confine itself 
to a discussion of Devotion alone but 


C-B. G, 


does 
well. Verses 


. different strivers according to the 


throws ample light on all the tee 
subjects of Knowledge, Action and Devotio s 5 
GOD AS QUALIFIED AND ABSOLUTE, 
AND HIS WORSHIP 

It has been stated above that Siemens $ 
we worship God as apart from ourselves, 
or as our own self, the fruit of both is 
the same. How is it true? For, to him 
who worships God as other than himself, 
the Lord reveals His divine form; and 
when the worshipper leaves his body, he 
ascends to the Lord’s own supreme Abode. 
He who worships God as his own self, on 
the other hand, becomes one with Brahma 
or the absolute. There is no change of Ee 
place for him. Our reply to this question K 
is ghat what we have stated is true, 
and the objection raised above is also to 
the point. How the two facts can be 
reconciled, is being shown below. 


The form of God-Realization varies in 
every individual case according to the — 
sentiment and faith of the worshipper 
during the period of his spiritual discipline. 
Those who worship Him in terms o 
identity, i. e. as their own self, 
Him in terms of identity; while to tho 


worshipper. God is realized difere 


tive conviction g 


ahai in terms of ines 
constitute the worship of 
is both absolute and qu 
and without form, ' 
and Phryn not. : 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri - 


18 


formless, He is possessed of attributes 
though devoid of form (VII. 9). To 
those who view Him as almighty, all- 
supportixg, all-pervading, all-surpassing, I. e., 
adorned with all excellent virtues, He is 
endowed with all noble virtues (XV. 15, 
17, 19 }.* To those who 
embracing everything, He 
( YLL. 7-12; IX. 16-19). 

recognize Him as possessi 
attributes both, 
(IV. 8; IX. 26). 


hola Him as 
embraces all 
To those who 


cd 
He reveals Himself as s 


What has been stated above: is, no 
doubt, true; but this does not solve the 


basic, point raised. by: the’ questioner, which 
stands es it The question was 
this: When God is realized differently by 


is. just 


different: individuels, = how can the frit 
of the various disciplines be called one? 


Our reply to this question is that the 
realization of God by the practicant 
corresponds in the first instance with his 


own concepiicn abeut God or with his senti- 
ment in respect of Him. The realization 
of His true nature, that follows sexi, is 
beyond the range of speech; words fail to 
describe what it is Uke. The ultimate 
fruit of ali forms of worship in one and 
the same,‘ no matter whether .He 
worshipped in terms of identity or in 
those of diversity. In order to make this 
very jpoint clear the Lord says that those 
who worship God in terms of identity 
realize the Lord Himself ( XII. 4; XIV. 
19; XVIII. 55), and he who worships 
Him in terms of diversity becomes one 


is 


%* The verses referred to above mention only 
4 _the excellent virtues of God. Hence the word 
~ ‘Apohana’ in XY. 15 has been interpreted by us, 


not in the senses of effacement of memory and 


wisdom, but as that of doubt and misapperehension. 
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with Brahma or the absolute ( XIV. 26), 


secures lasting peace (1X31), realizes 
Brahma (VII. 29), attains the 


imperishable Abode ( XVUi. 56 ), and so on 
and so forth. Itisin order to impress upon 
the mind of Arjuna the identity of fruit of 
boih forms of woiship—that cariied on in 
practised in 


of identity and that 


terms of diversity—that the Lora expresses 
truth in various ways, both 


indirectly. 


T SEE A 
The goal to be 


v and 
the truth to be 


of worshippers,—th 


> 
the types 


Him in terms of identity amd those whe 
worship 5 of diversity, —is one 
and the same; it has been mentioned 
in some places as ‘supreme peace’ anc the 


62), as the Supreme 


Aboce and as 
‘Amrta’ (supreme Bliss) at 
(XII. 12). Again, it has been referred 
to at some places as the ‘supreme state’ 
(VOI. 13), and at still others as ‘highest 
perfection’ ( XVIII. 45). It has been spoken 
of at one place as ‘the imperishable supreme 
Siate (XV. 5), as ‘Brahma who is all 
peace? at another (V. 24) and as 
‘everlasting peace consisting of supreme 
Blis? ( VI. 15) at still another. Beiden 
these, many more words haye Deen uces 
in the Gita to denote ihat ultimate 
fruit. But nothing can be said about it 
beyond the assertion that it is the fruit 
of all disciplines. Tt transce as spear 
He alone who has attained that object 
but he too cannot describe ii. 


still another 


knows it; 
He can only hint at it by the use of the 
above or similar other words, even as we 
help a friend to pick out the new moon 
by pointing to a bough which appears to 
touch it. (This is what is known as the 
$akhachandra-nyaya’ in Sanskrit. ) Hence 
the only reasonable conclusion is that the 
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supreme Reality which is the ‘fruit? of all 
spiritual practices in one. 

This reality of God is transcendent 
in character, a supreme mystery, and 
the secret of all secrets. He alone who 
has realized it knows it. Bat even this 
assertion is made only with the object of 
pointing to that Reality. Considered logically, 
however, even this statement is wide of 
the mark, 

EQUANIMITY IN THE GITA 

Equanimity is the dominant note of the 
Gita. The test of God-Realization lies in 
the attainment of equanimity. In all the 
three paths of Knowledge, Action and 
Devotion, cultivation of equanimity has 
been declared as essential even as part of 
the discipline to be followed; and equanimity 
has been pointed 


out as a distinguishing 
mark of 


those who have realized God 
through any of the three paths, Divorced 
from equammiiy, even Spiritual practice is 
Geien, much more Realization, tie who 
toss equanimity cannot be called a 
realized soul. The use of the compound 
word ‘Samadupkhasuknem’ ( balanced in joy 
and sorrow) in Ii. 15 denotes‘that of 
those who tread ihe Paih of Knowledge 
only he who is possessed of equanimity 
is eligible for immortality or liberation. 
The iatter haif of Ll. 48, which declares 
Yoga to consist in equanimity—ang ai 
seqq’—enjoins the follower of the Path of 
Action io maintain his balance of mind 
while performing his duties. And in 
verse 20 of Chapter XII, the Lord expects 
even a practicant treading the Path of 
Devotion to practise equanimity. Even so 
equanimity finds a prominent place 
among the marks of a Gundatiia or a 


realized Jtianayogi ( XIV. 24-25). Again,a 
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realized Karmayogi has been declared as 
equipoised ( VI. 7-9) and equanimity has 
also been included among the marks of a 
realized devotee ( XII. 18-19 ). 

Ia order to enable Arjuna to grasp 
the truth of this virtue easily and thoroughly, 
the Lord explains in tho Gita in different 
ways the conception of equanimity with 
reference to all living beings, actions, 
abstract ideas and objects. For example— 

EVEN-MINDEDNESS TOWARDS MEN 
IN GENERAL 

“He who looks upon well-wishers and 
neutrals as well as mediators, friends and 
foes, relatives and objects of hatred, the 
virtuous and the sinfal, with the same 
eye, stands supreme.” ( VI. 9 ) 

EVEN-MINDEDNESS TOWARDS MEN 
AND ANIMALS 

“The wise look with the same eye on $ 
a Brahman sadowed with learning and 2 
culture, a cow, an elephanti, a dog and 
a pariah too.” ( V. 18 ) 


EVEN-MINDEDNESS TOWARDS ALL 
BEINGS 
“Arjuna, he who iooks on all as one, 
on wie analogy of his owa self, and — 
looks upon the joy and sorrow of all 
With a similar eye,—such a yogi is deemed 
the highest of all” ( VI. 32) pike See 


At some places, the Lord men 
equanimity with reference to men, 
objects and abstract idvas toge 
example— ox 

“He who is alike to frien 


PAR eine nema aie Bl 


a 
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In the above passage, ‘frisnd’ and 
‘foe’ stand for men; ‘honour aad ‘ignominy’ 
represent treatment by others, which is 
an acilon; ‘heat? aud scold’ refer to objects; 
while ‘joy’ and ‘sorrow’ are abstract ideas. 

“He who is eyer established in the 
Self takes sorrow and joy alike, regars a 
clod of earth, a stone and a piece of 
gold as equal in value, is possessed of 
wisdom, receives the pleasant as well as 
the unpleasant in the same spint, and 
views censure and praise alike.” ( XLV. 24) 

In the above passage as well, ‘sorrow’ 
and ‘joy’ are abstract ideas; ‘clod of 
earph,’ ‘stone’ and ‘gold’ represent objects; 
‘censure’ and ‘praise? typify atiion by 
others; while ‘pleasant? and ‘unpleasant 


refer to ail the four, viz, beings, ideas, 
Objects and actions. 


In this way he who looks on all 
with the same eye, who, though entertain- 
ing the feelings of ‘I’ and ‘mine’ only in 
name in his dealings with the world, is 
even-minded towards all, who sees unity 
in the whole worlds;s—such a man is 
possessed of equanimity and he alone is 
an advocate of equality in the real sense 


of the term. 


There is a world of difference between 
the cult of equanimity preached by the 
Gia and the doctrine of the so called equality 
preached by modern socialism. Modern 
socialism is aiti-theisiic in its outlook, 
whereas the cult of equanimity preached 
by the Gita sees God everywhere and in 
everything. Ose uproots Religion, while the 
other uphoids Religion at every step; ore 


js violent in its conception, while the other 


establishes the principle of non-violence; 


‘one is based on self-interest, while the other 


has no room for selfishness. One, though 


abolishiag all distinctions in the matter of 
interdining and social intercourse eic., 
maintains disunion in spiri i 


though maintaining TAT 
the matter of interdining and social inter- 
course according to the bounds prescril 

in the Sastras, does not admit any « 
in spirit and exhorts us to 
Supreme Spirit as 


Oo 
wo 
k 
q 
È 
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goal of one is mammon-worship, while 


of the other is God-Realization, In one there 


is identification with one’s party and 
disrespect for others; while in the other 
there is complete of pride, and 
respect for all which comes f a sense 


of the immanence of God. In one 


is emphasis on exierna! behaviour, while i 


the other it is the spirit which matters; 
in one it is which 
is of primary in the 


hat counts; 
lerance for 
others’ wealth and others’? views, in the 
other there is 


in one there is want of 


for all; one is 


dominated by snd prejudice, 


while the other prescribes conduct which is 


free from partiality and prejudices. 

DESTINY OF JIVAS AFTER DEATH 

The Gra mentions three grades of 
Gestinies, viz, high, middiing and low, 
corresponding to the qualilics and aciions 
of the Jivas. The destiny of those who 
perform dutjes and worship prescribed in 
the Sastras from ihe points of view of 
Karmayoga and Sankhyayoga has been 
described in verse 24 of Chapier VIII. 
Of these, again, the desiiny of those who 
fall from yoga has been mentioned in 
verses 40 to 45 of Chapter VI. There it is 
stated that casting off their mortal coil they 
ascend to heaven and other worlds and, 
having enjoyed the pleasures of those 
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celestial regions for a pretty long period, 
are reborn in the house of wealthy people of 
pious conduct. Or, without being temporarily 
transferred to heaven they are directly 
reborn in a yogr’s family and, driven once 
more to the practice of yoga by the impulse 
of their previous Sadhana, attain the 
supreme goal. 

The destiny of those who perform 
the prescribed duties or worship with an 
interested motive has been described in 
verses 20 and 21 of Chapter IX; there it 
has bssan shown how those who perform 
sacrifices etc. prescribed in the Vedas with a 
desire to attain heaven ascend to that 
region, and how, on the stock of their 
merit being exhausted, they are hurled back 
to the mortal plane. The route and the 
process of their ascent to heaven have 
been delineated in the commentary on verse 
25 of Chapter VIII above. 

Verses 14, 15 and 18 of Chapter XIV 
briefly describe in a general way the 
destiny of all mea. When a man gives up 
the ghost during the preponderance of the 
quality of Sattva, he attains to the higher 
worlds; dying when Rajas isin the ascendant, 
one is born among men; and he who 
expires during ihe predominance of Tamas 
is born in the species of birds, beasts, insects, 
moths and trees etc. Even so a man establi- 
shed in Sattva ascends after death to the 
higher regions; men of a Rajasic disposition 
who are established in Rajas remain in the 
world of mortals; and men of a Tamasic 
temperament who are established in Tamas 
descend in the scale of spiritual evolution, 
i, e., are cast into hell or born in sab-human 
species. In verses 19 to 20 of Chapter XVI the 
Lord says, with reference to Tamasic men 
of a demoniac disposition, that He repeatedly 


throws them into demoniac wombs, i. €, — 
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the species of low-born creatures like dogs 
and swine etc. and subsequent to this they 
are cast into terrible hells. Similarly, in 
other places too the Gita speaks of men 
attaining good or evil destiny according to 
their qualities and actions. The destiny of 
liberated souls has been described at length 
at many piaces in the shape of the goal 
of the Paths of Knowledge and Action. 
SOME SPECIAL FEATURES OF THE GiTA 

(1) MEANS OF TESTING THE 

PREDOMINANCE OF GUNAS 

The Gita has laid down certain definite 

standards of judging whether a particular 
object, idea or action belongs to the Sattvic, 
Rajasic or Tamasic type. They are as 
follows :— 


¥ 


(1) An idea or action which is untainted 
with selfishness, which is free from attach- 
ment and the sense of ‘mine’, and which — 
is conducive to God-Realization, should be 
regarded as Sattvic. 

(2) An idea or action which is tainted 
with greed, selfishness, and attachment, and 
which yields momentary pleasure and 
ultimately leads to sorrow, should be regarded 
as Rajasic. 5: ; 

(3) An idea or action which is character- 
ized by violence, infatuation and obstinate = 
error, and which leads to sortow nd Eee 
ignorance, should be regarded as Tamas: ; 

Thus pointing out the distin 
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to blessedness, it lays emphasis OD the 
spirit or one’s mental attitude. In the marks of 
a stable-minded yogi, a devotee and a Gunatila 
(one who has transcended the three Gunas ) 
givenjat the end of Chapters ll, XU and 
XIV respectively, it is the spirit that has 
been emphasized (II. 55-71; XII. 13-19; 
XIV.22-25). In Chapters Il and XI ¥, Arjuna’s 
question has particular reference to conduct, 
but the Lord's reply lays emphasis on the 
spirit. In the eyes of the Gita, most ordinary 
pursris such as fighting, trade, agriculture 
and menial service etc., done ins disinterested 
spirit, are superior to the noblest acts like 
sacrifice, charity, penance, public-service and 
worship etc. done with an interested motive, 
inasmuch as the former are conductive to 
liberation ( Il. 40, 49; XII. 12; XVIU. 46 ). 
In Chapter LY too, which enunciates various 
practices in the form of so many sacrifices 
( IV. 24-32), liberation has been shown to 
depend primarily on the spirit of the 
sacrilicer. 
GITA AND THE VEJAS 

The Gita shows great regard for the 
Vedas. By declaring Himself as worthy of 
being knowa by the Vedas, as the author 
of the Vedanta and the knower of the 
Vedas, the Lord enhances their glory to 
a great extent ( XV. 15). While speaking 
of the Peepul tree in the shape of crea- 
tion, the Lord says that he alone who 
knows “this tree with its roots in essence 
really knows the truth of the Vedas.” 
(XV. 1.) The Lord shows thereby that 
the intention of the Vedas is to reveal 
the true character of the world together 
with its cause, viz. God. The Lord says 
that He simply reiterates what the Vedas 
have stated by the analytical process, 
Thus citing the Vedas as authority in 
support of His utterances, the Lord has 


exalted the Yedas tothe skies, By declaring 
the three Vedas—Rk, Yajus and Sama—as 
His own selves He has accorded them a 
still greater honour. The Lord states that 
the Vedas have proceeded from Him 
(HI. i5; XVII. 23). He further says that 
various means to God-Reallzation hava been 
taught in the Vedas (IV. 32). Thereby 
He clearly indicates as it were that the 
Vedas do not merely enunciate practices 
which bring enjoymentin the world—as 
some unthinking men hold, but that they 
set forth, not ose or two, but numerous 
ways 10 God-Reatization. While referring 
to His Reality as the God”, 
the Lord says that knowers of the 
Vedas term It as ‘Aksara’ or the syllable 
OM (Vill. 11). By this statement too 
the Lord conveys the same idea, viz, that 
the Vedasdo not merely speak of the 
transient enjoyments of this world and of 
heaven, which are the goal of men who are 
motivated by desire, but that they discuss 
at length the imperishabie Reality of God 
as well. This makes it clear thai ihe Lord 


«Supreme 


has shown exceptional esteem and regard 
for the Vedas. 

This raises the question: Why, then, 
did the Lord speak slightingly of the 
Vedas at several places? For example, He 
has spoken of men obsessed by desire and 
devoted to the letter of the Vedas as 
unwise (Il. 42). Again, declaring the 
Vedas as dealing with the evolutes of the 
three Gunas in the form of worldly enjoy- 
ments, as well as with the means of 
attaining such enjoyments, He has advised 
Arjuna to remain unattached to them 
(1L 45). And referring to men who are 
motivated by the desire and devoted to the 
ritual enjoined by the three Vedas, the 


Lord says that they repeatedly come an 
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go, and do not escape from the whirligig 
of birth and death (IX. 21). What are 
we to understand from the above ? 

Our reply to the above question is 
that, although the observations of the Lord 
referred to above appear to decry the 
Vedas, really speaking they do not. Tne 
Gita values absolute desirelessness on the 
part of a doer or a worshipper much 
more than an interested spirit, and has 
declared the former as indispensable for 
God-Realization. Hence it is with a vlew 
to declaring selfish motive with regard 
to one’s actions or worship as lower than 
absolute dssi:elessness and as conducive to 
momentary sense-enjoyments, that the 
Lord has off and on proved it to be of 
no consequence; but He has nowhere 
denounced such spirit just as He has denounced 
prohibited acts. Even where He speaks of 
one’s transcending the fruiis held out by the 
Vedas, He only refers to the fruits of 
actions performed with an interested 
Thus it is clear that nowhere in 
the Gita does the Lord decry ihe Vedas; 
on the other hand, He has only extolled 
them every now and then. 


motive. 


GITA AND THE SCHOOLS OF SANKHYA 
AND YOGA 

Some people hold the view that whatever 
the word ‘Sankhya’ occurs in the Gita it 
stands for the Sankhya system of philosophy 
founded by Maharsi Kapila; but this does 
not appear to be areasonable view. In 
three consecutive verses ( Verses 19, 20 and 
21) of Chapter XIII, and elsewhere too, 
ihe Gita uses the words ‘Prakrti and 
‘Parusa’ together, and these are the two 
Principal words of the Sankhya terminology; 
this has led people to conclude that the 
Gita unholds the 


doctrine of Sankhya ~ XVII, 20). $ 


taught by Kapila. Similarly, some people 
interpret the word ‘Yoga’ too as referring 
to the school of philosophy of that name 
founded by Maharsi Patanjali. At the 
beginning of Chapter V, and at many other 
Places too, the words ‘Sankhya’ and “Yoga? 
have been used together; this has also 
contributed to the assumption that the 
words ‘Sankhya’ and ‘Yoga’ respectively 
Stand for the philosophical systems of those 
names atiributed to sages Kapila and 
Patefijali. But the view does not appear 
to be supported by reason. The ‘Sankhya’ 
referred to in the Gita is not the same 
as the Sankhya system of philosophy 
associated with the name of Kapila, nor 
is the ‘Yoga’ spoken of in the Gita the 
same as the Yoga of Patafijali. This will 
- be clear from the following :— 

( 1 ) The Sankhya system of philosophy 
refuses to recognize God as conceived by 5 
the Gita. 

( 2 ) Although the word ‘Prakrti? occurs 
at several places in the Gita, thereis a 
world of difference between ‘Prakrti? as 
conceived by the Gita and the ‘Prakrti’ of 
Sankhya. According to the Sankhya 
philosophy as taught by Kapila, ‘Prakrti? 
denotes a state of equilibrium of the three ; 
Gunas. But the ‘Prakrti of the Gita is Ex 
the cause of the three Gunas, which are cs 
its evolutes ( XIV. 5), Sankhya recognizes — 
Prakrti as without beginning and eternal; 
the Gita does hold it to be without 


recognizes only one Par 


a (4) The Gita's conception of ‘Mukti’ 
also widely differs from ‘Mukti? as taught 
by the Sankhya system. According to the 
latter, Mukti or liberation consists in the 
final cessation of sorrow. In the ‘Mukti 
of the Gita, however, there is not only 
final cessation of sorrow but in addition 
to it there is realization of God; who is 
an embodiment of supreme Bliss (VI. <1-22). 

(5) Besides the above doctrinal 
Gifferences, the Yoga system of Patafijali 
defines ‘Yoga’ as the cessation of the fanctions 
of the mind. The Gita however, uses the 
word ‘Yoga’ in different senses according 
to the context in which it occurs ( vide 
commentary to Il. 53 ). 

Thus there is a great difference between 
the teachings of the Gita, on the one 
hand, ana the ieachings of the Sankhya 
and Yoga schools of philosophy, on the other. 


APOLOGY FOR THE PRESENT 
COMMENTARY 
For many years past some friends have 
pressed me, and tried to prevail upon me, 
write a detailed commentary on the 


men, as well as by savants possessing deep 
into the Sasiras. They are all 
f respectful consideration, and 
to bring to light the secrets 
ding to their own respective 
But most of them are in 
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contain a detailed exposition of the teachings 
of the Gita. With this end in view, and 
believing that the writer himself would be 
benefited the most by such an undertaking, 
the work was taken in hand. But experienc: 
showed that the task was far more difficult 
than it appeared to be in the beginning. 

I am conscious of the fact that from 
the points of view both of ability and 
qualification, this attempt on my part will 
be regarded as nothing short of a daring 
act. By caste I am 4 Vaigya, and in 
point of learning and wisdom too I 
find myself wholly unequal to the under- 
taking. Thus I am altogether unqualified 
to write: a commentary on a universally 
respected scripture like the Gita. As 
regards the meaning of the Gita, far 
from claiming a full understanding of the 
teachings of the Lord, it would be too 
presumptuous on my partto say that I 
have understood even a hundredth part of 
their import. And having grasped their 
meaning even to a small degree it is all 
the more difficult to translate them Into 
practice. Those alone who are specially 
favoured by the Lord can undertake to do 
so. Practice in life of all those teachings 
in their entirety is indeed a far cry; even 
they are really blessed, who have moulded 
their lives according to a stray verse of 
the Gita dealing with spiritual practico; 
and I bow crores of times at thelr sacred 
feet. Such persons alone possess the 
requisite qualification even to interpret the 
Gita. 


Thus, from all points of view, the 


present attempt on my part is a daring 
enterprise and sheer childishness. Neverth 
less, it has provided me an oppoxtunit 
devote some thought to the meanin 


_ the Gita, to reflect on the divine tea iba 5 
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of the Lord and to discuss spiritual topics; 
and these moments of my life have been 
spent in the best way possible, for which I 
consider myself blessed. This has no doubt 
contributed to advance my knowledge of 
the Gita and has also served to correct 
many errors; nonetheless, it may be safely 
presumed that I have erred at every step 
in the course of this undertaking. For 
whether I have understood even a hundredth 
part of the teaching of the Gita cannot 
be definitely seid. The real import of the 
Gita is known in its entirety only to the 
Lord Himscif, ané to a certain extent to 
Arjuna, for whom the Gita was intended. 
Or, even those who have actually realized 
God, and have fully actualized in life 
the grace of God, may partially know it. 
What more can I say on this subject? 1, 
for my part, am deeply obliged and indebted 
to all those revered souls who have written 
glosses and commentaries on the Gita; for 
in shaping the present commentary, I have 
taken great help from a number of those 
glosses and commentaries. Therefore, with 
a heart full of gratitude, I offer, again 
and again, my humble salutation to those 


adorable souls. 


With regard to this commentary, of 
course, 1 can unhesitatingly say that it is 
full of imperfections. Far from correctly 
interpreting the intention of the Lord, I 
may have misconsirued it myself at several 


places, and in many places I may have 
represented the very reverse of what the 


Lord intended to say. For all these errors, 
I apologize with folded hands both to 
the merciful Lord and to all lovers of 
the Gita. Whatever I have written, 


I hava written according to my own 
pcor lights; and Į hope men of learning 
and wisdom will pardon me for the 
childishness I have exhibited through this 
indication of my poor understanding. In 
the present commentary, I have neither 
referred to the views of any Acharya or 
commentator, nor criticized any. But while 
stating my own point of view, I msy have 
said something which may conflict with the 
views of any, for which I seek forgiveness 
from all. It has not been my object to enter 
into controversy, or compare one point of 
view with another. 

As far asvossible, care has been taken 
to avoid inconsistency between what has 
gone before and what follows; but inasmuch 
as the commentary has assumed unwielay 
proportions, itis vot unlikely that mistakes 
of this type may have escaped notice. I 
humbly hope that the generous reader will 
kindly rectify all such errors and inform 
me about the same. ` 


x 
t 


In writing this commentary, I received 
invaluable help from several revered person- 
ages, friends and relatives. Modern 
etiquette demands that í should mention 
them all by name. But if I proceed to do sc, 

I would b> hurting their feelings in the — 
first instance; and secondly my relations — ae 
withyhem are of such and an intimate nature 
that any praise offered to them is as good 
as self-praise. Therefore, without mentioni go 

any of them by name, I consider it enou ; 
to say that but for their ungrudglng CO: 
operation the commentary would not 
have seen the light of the day 


N me 
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A General Survey of the Gita ( By Syt. Jayadayal @oyandka ) 


Srimad Bhagavadgita 


Chapter I 


Title and Summary of the Chapter and Link of the Story. 

Dhrtarastra’s question to Safijaya about the affairs of the battle at 
Kuruksetra; Safijaya begins to narrate the events on the battle-field. 
Duryodhana approaches Dronacharya and requests him to survey the 
hostile army. 

A short account of the principal warriors on the Pandaya side, such as 
Satyaki, Virata, Drupada, Dhrsțaketu, Chekitāna. Kāšśirāja, Purujit, 
Kuntibhoja, Saibya, Yudhamanyn, Uttamauja, Abhimanyu, etc., and 
aiso of those on the Kaurava side, such as Dronacharya, Bhisma, Karna, 
Krpacharya, ASwatthama, Vikarna, Bhurigrava, etc. 

Duryodhana praises his own army in comparison to the opposite army 
and requests that all should protect Bhisma. An account of blowing of 
couches by the warriors on both sides. 

At Arjana’s request Sri Krsna places his chariot between the two 
armies: Arjuna surveys the warriors drawn up for battle. 

Seeing all his relations arrayed on the battle-field, Arjuna, throngh 
apprehension of their destruction, is filled with deep sorrow. He 
recounts the evil consequences of destraction of the race and family 
traditions, and of an iniermixture of castes etc.; overwhelmed with 
despondency he lays aside his bow and arrows. 

Meaning of the Colophon at the end of each chapter. 


Chapter IT 


Title and Summary of the Chapter and Link of the Story. 

Arjuna declines to fight even on the exhortation of Sri Krsna. In a 
state of perplexity he prays to the Lord for instructions and guidance; 
proclaiming his decision not to fight he keeps quiet. 

Discussing the knowledge of the soul, the Lord encourages Arjuna 
to fight from the point of view of Sankhyayoga. i 
The Lord exhorts Arjuna to fight by demonstrating to him the 
advantage and propriety of engaging in a righteous war according to 
the code of honour prescribed for a Kgatrlya, and concludes the 
discussion on Sankhyayoga. 


Describing the superiority of selfless action and the inferiority of 
self-interested action, the Lord urges Arjuna on to Karmayoga. 
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The various senses in which the terms ‘yoga’ and ‘yogi’ have been 
used in the Gita, 

At Arjuna’s request the Lord discusses the characteristics of a man 
possessed of a stable mind, the means of attaining stability of mind 
and its fruit. 


Chapter ITT 


Title and Summary of the Chapter and Link of the Chapter. 


At Arjuna’s request the Lord enunciates the iwo disciplines of 


Sankhyayoga and Karmayoga and exhorts him to perform his duties. 

The Lord brings out the importance of performing actions for the 
sake of sacrifice; and after explaining the wheel of creation emphasizes 
the necessity of performing one’s duties. 

Even though the enlightened soul has no obligation to discharge, 
the Lord shows the necessity for action on the part of the wise and 
even on the part of God Himself, in the interest of the world 
order: the marks of the wise and the unwise; and the Lord’s 
exhortation for the performance of actions without attraciion and 
aversion. 


In response to Arjuna’s question, the Lord describes the nature and 
seat of desire and advises him to kill it. 


Chapter IV 
Title and Summary of the Chapter and Link of the Chapter. 
Discussion about the manifestation of the Lord and the creation of 
the four orders of society by Him; secret of action and the glory of 
enlightened souls. 
Different forms of sacrifices described. 
The glory of Knowledge described. 


Chapter V 

Title and Summary of the Chapter and Link of the Chapter. 
In answer tothe question of Arjuna, Sri Krşņa differentiates between 
Sankhyayoga and Karmayoga, and describes the marks and glory of 
the Sankhyayogi and Karmayogi. 

Discussion about the Sankhyayogi and Sankhyayoga. 

Description of Dhyanayoga ( Meditation ) for the practicants of both 
Sankhyayoga and Karmayoga, and the attainment of Supreme Peace 
through realization of the Lord as the sole enjoyer of all 


the supreme Lord of all the worlds and the disinterested 
all beings. 


sacrifices, 
friend of 


Chapter VI 
Title and Summary of the Chapter and Link of the Chapter. 
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128 -137 


137—162 


163—174 


175—176 


177—205 
205—221 
221 --235 
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237—250 
250—266 


267—212 


273—214 
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30. 
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A tribute to the Karmayogi; marks of the man who has climbed to 
the height of yoga; exhorlation for redeeming the self and the marks 
of ihe God-realized soul, 


Description of Dhyanayoga with its fruit. 
(Meditation on Sri Sankara, Sri Visnu, Sri Rama, and Sri Krsna; 
291-293 ). 
(Stealing of calves and the cowherd boys by Brahma; the glory of 
the Copis of Vraja; Šrī Krsna reveals to Yagoda the whole creation 
within His mouth and a similar vision granted to KakabhuSundi by 
$ri Rama within His own belly, etc. 311—314 ) 
In response to the questions of Arjuna the Lord discusses the subject 
of wind-conirol and the destiny of him who has fallen from yoga. 
Greatness of the yogi; exhortation for becoming a yogi; and 
supremacy of the yogi mentally united with the Lord. 

Chapter VII 
A reference to the divison of the Gita into three groups of six 
chapters each. 
Title and Summary of the Chapter and Link of the Discourse. 
Eulogy of Jaana and Vijfiana, i.e., Knowledge of the absolute Brahma 
and manifest Divinity, and rarity of true Knowledge about the reality 
of God; a description of the Apara (lower) and Para (higher) 
Prakrtis of God and the evolution of all beings from the aforesaid 
two Prakrtis; a reference to God being the supreme cause of all and 
a description of His integral being. 
Condemnation of mea possessing a demoniac disposition and eulogy 
of devotees of God of all kinds; a reference to the worship of ali 
deities. 
( Short notes on Dhruva, Draupadi, Uddhava and Prahlada 350—353 ) 
The cause of failure to realize the glory of God and a iribate to 
those who have come to know Him in His entirety. 

Chapter VIII 
Title and Summary of the Chapter and Link of the Discourse. 
In response to Arjuna’s query the Lord discusses the nature of 
Brahma, Adhyatma, Karma, Adhibhuta, Adhidaiva and AGhiyajiia, 
and the destiny of man after death. 
The final destiny of the yogis who contemplate on the formless 
Divinity with attributes, and of those who adore the formless and 
atiribateless Brahma. 
The glory of Devotion to God and a description of the cosmic day 
and night, as well as of the supreme Abode which is attained by all 
types of worshippers along with the means of attaining It in the 
shape of Devotion. 
The Bright and Dark Paths described. 
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Chapter IX 


Title and Summary of the Chapter and Link of the Discourse. 
A dissertation on Jfiana and Vijfana i. e., Knowledges of the absolute 
Brahma and the manifest Divinity, the glory of the divine power and 
the evolution of the universe. 
Condemnation of those who think low of the Lord for want of 
knowledge of His greatness; the glory of Devotion; a description of 
His integral being along with Its glory and the destiny of those who 
aspire for heaven. 
The glory of single-minded Devotion. 
(Short life-sketches of Vidura, Sudama, Draupadi, the Lord of 
elephants, Sabari and Rantideva 436—4 14 J; 
( the story of Bilvamangala 450—453 ): 
(Short notes on Guha, the chief of the Nisddas, the Yajfiapatnis, 
Samadhi Vaisya and Safijaya 454—457 ); 
( The stories of Sutiksna and the royal sage Ambarisa 458—460 ) 
Chapter X 
Title and Summary of the Chapier and Link of the Discourse. 
A reference to the glory and yogic power of the Lord and the reward 
of knowing them. 
(Short notes on Marichi, Angira, Atri, Pulastya, Pulaha, Kratu and 
Vasistha 469 - 471 ) 
Bhakti discussed with its reward and glory. 
Arjuna offers his praises to the Lord and requesis Him to describe 
His glory and Yogic power. 
( Short notes on Devarsi Narada, Asita, Devala and Vedavyase 480-481 ) 
The Lord recounts His manifestations and power of yoga. 
( Short notes on Kubera, Brhaspati and Bhrgu 490—492 ): 
( Note on Yama 497 ); 
( Note on the Ganga 499-500 ); 
(Story of the discomfitare of the celetials at the hands of Brahma 
appearing as a Yaksa 595-506 ); 
(Note on Sukracharya 507 ) 
Chapter XI 
Title and Summary of the Chapter and Link of the Discourse. 
Arjuna requests the Lord to reveal His Cosmic Body. 
The Lord describes His Cosmic Body and confers the divine eye on 
Arjuna. 
The Cosmic body of the Lord described by Sanjaya. 
Arjuna beholds the Cosmic Body and offers his praises to It. 
The Lord describes His glory and encourages Arjuna to fight. 
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Arjuna extols the Lord and requests Him to show His fourearmed 


form. 


The Lord glorifies His Cosmic Body and reveals His four- 


: armed form 
and human form successively. 


The Lord extols His four-armed form and speaks of exclusive devo- 
tlon to Himself, 


Chapter XII 


Title and ‘ ummary of the Chapter and Link of the Discourse. 

In response to Axjuna’s query the Lord pronounces His verdict on 

the relative importance of the worshippers of God with form and of 

those who adore God without form, and discusses the various practices 
God-Reniization. 7 


The marks of devotee who have realized God. 


A reference io advanced devotees of God who are yet on the way 
to Ged-Reallzation. 


Chapter XIII 


Title and Summary of the Chapter and Link of the Discourse. 

Ksetra and Ksetrajfia as well as Kuowledge and the Object of 
Knowledge discussed. 

Prakrti and Puarusa discussed along with Knowledge. 

( The Four Equipmenis and Sixfold Riches 611-612) 


Chapter XIV 
Title and Summary of the Chapter and Link of the Discourse. 
Glory of Knowledge and the emanation of creation from the union of 
Prakrti and Purusa ( Matter and Spirit ) 
The Three Gunas or modes of Prakrti, viz, Sattva, Rajas and Tamas, 
presented in diverse ways. 
( Ten factors:conducive to the growth of the Gunas 629 ) 


Means of rising above the three Gunas; marks of a man who has 
transcended the three Gunas; and the greatness of God. 


Chapter XV 


Title and Summary of the Chapter and Link of the Discourse, 

The Tree of Creation; means to God-Realization; and the Supreme 
Abode of God. 

The Jivatma or embodied soul. 

The glory and essential charater of God and the three categorles— 
Ksara, Aksara and Purusottama. 


-Chapter XVI 


Title and Summary of the Chapter and Link of the Giscourse. 
Godly and demoniac properties and their respective fruits, 
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men possessing a demoniac disposition and their downward 
ia AE of ieoa storna 


a of food, sacrifices, austerity and charity according to the 
predominance of the three Gunes. 
The use of the sacred appellations OM, TAT and SAT explained. 


Chapter VU 


nature of Tyaga determined by the Lord ia responses to Arjuna’s 


contributory to actions according to the Sankhya point of view. 
ci tion of Jnana, Karma, ae Buddhi, Dhrti and Sukha according 


of the four orders of society and their reward. 
of Viswamitra and Vasistha 756-757; story of Bhisma 


of Knowledge. 
companied with Bhakti; glory of Self-surrencer and the 
na for surrender. 


6716—65 


685— 688 


689 


690—696 
696—710 
710 -714 


715-716 


717—728 
728—735 


733—754 


734-772 


772—-T78 


118—793 


793—803 
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The Bhagavad-Gita 


Chapter I 


The present chapter is the Introduction to the great teachings delivered to 
the entire world by God Himself in the form of the Gua making Arjuna the 
immediate cause for its delivery. After a recital of the principal 


warriors on both sides, it mainly describes Arjuna’s dejection, 


Title of the 
Chapter 


dejection. helps one’s spiritual advancement by inducing aversion to worldly 
enjoyments if one comes in touch with an advanced Soul. That is why the 
chapter has been given the title of “The Yoga of Dejection of Arjuna”. 


In the first verse of this chapter Dhrtarastra interrogates Safijaya about 
the details of the war. Thereupon Safijaya describes in the second verse how, 
approaching Dronacharya, Duryodhana starts his conversation. In 
Summary of the the third verse Duryodhana invites Dronacharya to observe the 
See mighty army of the Pandavas and devotes verses 4 to 6 to a recital 
of the names of the prominent warriors on the Pandava side. In the seventh, 
asking Dronacharya to know carefully the main warriors and generals of his 
own army, he gives in verses 8 and 9 the names of some of them and describes 
their heroism and skill in warfare. In the tenth verse declaring his own army 
as unconquerable, and that of the Pandavas as comparatively weaker, in the 
eleventh he requests all his warriors to guard Bhisma on all sides. The twelfth 3 
verse speaks of Bhişma blowing his conch and the thirteenth describes the noise HA à 
produced by the sudden blaring forth of conches, kettle-drums, drums and € 
trumpets, etc. in the Kaurava army. Fourteenth to eighteenth verses speak of 
Bhagavan Sri Krsna, Arjuna, Bhima, Yudhisthira, Nakula, Sahadeva and all 
other distinguished warriors of the Pandava army blowing their respective 
conches and verse 19 tells us of the terrible sound echoing through heaven and $ 
earth and rending the heart of Duryodhana and his followers. ; Seeing the sone : 
of Dhrtarāştra arrayed for battle Arjuna requests Sri Krsna, in verses 20 and 
21, to place the chariot between the two armies, and in verses 22 and 23 he say 
that the chariot should be kept there till he has carefully observed and scann 
the warriors assembled for the fight. Verses 24 and 25 describe how placin Í 
chariot between the two armies, as desired by Arjuna, Sri Krsna BEN | 
latter to behold the warriors assembled for the fight. Then, up to verse 30 t 
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F is a description, first by Sañjaya and then by Arjuna himself, of the latter’ 
perplexity and grief at the sight of his relations in battle-array. 
Arjuna pointsiout the evil consequences of war and verses 32 and 33 are devoted 
to his reasons for not coveting either victory or the pleasures attending sovere- 
ignty. In verses 34 and 35 Arjuna mentions his close relationship with the 
warriors, viz, their being his teachers, uncles, etc., and declares that he did not 
want to kill them, though he might be killed by them, or even for the sovereignty 
of the three worlds. Saying so, he proceeds in verses 36 and 37 to say that even 
though Duryodhana and his brothers were desperadoes, their killing would 
result only in sin and happiness could never be expected from it. In verses 38 
and 39 he points out why the Pandavas should desist from the sin of destruction 

4 of their own race and enmity towards friends, and devotes verses 40 to 44 to a 
detailed enumeration of the evils resulting from the destruction of a family and 
its traditions. In verses 45 and 46 Arjuna says that the preparation for war 
with a view to killing his own relations due to lust for throne and enjoyment 
was nothing but preparation for the commission ofa great sin, and expressing 
regret for it he declared that it was better that the sons of Dhrtardstra should 
kill him. The chapter is concluded with verse 47, wherein Safijaya describes 
how having determined not to fight, and agitated by grief, Arjuna laid down 
his arms, and sank into his chariot. 


s 
In verse 31 


The pomp and wealth of the Pandavas displayed during the performance of 
the Rajastiya sacrifice aroused deep jealousy in the mind of Duryodhana, who in 
: combination with Sakuni, etc. invited Yudhisthira toa game of dice, 
Bae in which Yudhisthira was fraudulently defeated and deprived of all his 
wealth and possessions. Finally, it was settled that Yudhisthira and 
the other Pandavas, together with Draupadi, should repair to the forest and live 
there in exile for twelve years; after this for one year they were to remain 
incognito, untraced by the Kauravas. All these thirteen years the kingdom was to 
be ruled by Duryodhana, and if the Pindavas remained undetected during the 
= Stipulated period of one year’s incognito existence, the kingdom was to be returned 
to them after the conclusion of thirteen years. Having successfully concluded their 
exile of thirteen years according to these terms when the Pandavas at last asked 
r the return of their kingdom, Duryodhana gave a flat refusal. The learned 
aged family priest of Drupada was sent to Duryodhana’s court to negotiate in 
of the Pandavas, but Duryodhana remained adamant. Thereafter both the 
egan to prepare themselves for war. Duryodhana went to Dwaraka to 
Bhagavan Sri Krsna to join him as an ally, Arjuna also reached there 
ry same day. They both found Sri Krsna resting on a couch in His palace. 
ing that Sri Krsna was asleep, Duryodhana went in and occupied a nice 
fortai seat placed at the head of the couch, while Arjuna remained 
feet of Sri Krsna joining both his palms in a posture of 
ment ort Krsna opened His eyes He saw Arjuna standing 
4 i 
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before Him, and then, when He turned His head, He could observe Duryodhana seated 
on the chair at the head of the couch. Bhagavan Sri Krsna welcomed both of 
them, and asked for the reasons of their visit, In reply Duryodhana said “Your 
love and affection for me as well as Arjuna are quite balanced, and both of us are 
your relations; but I was the first to approach you. The code of honour among 
honourable men demands that help should be rendered to the first seeker of help, 
You are the greatest and most honourable person in the world today; therefore, 
you should render help to me alone? The Lord said, “I agree that you 
were the first to come here; but My eyes fell on Arjuna first. Therefore, I shall 
help both of you. According to the law of the scripture, the privilege of first 
choice should be given to the younger in age, therefore Arjuna’s desire should be 
satisfied first. My help will be available in this war in two ways. One 
side will have My most powerful Nartiyani-Sena, and on the other, 1 shall 
remain Myself, single-handed, bound by the vow of not participating in 
battle, and not taking up arms, Now, Arjuna, as righteousness dictates, I 
give you the first chance to express your desire; please take from out of those 
two whatever you prefer? Arjuna thereupon chose Bhagavan Sri Krsna, the 
slayer of foes, and a manifestation of Narayana Himself, as his helper. Duryodhana, 
for his part, took the powerful Navayani-Sena as his share, and returned to 
Hastinapur very much delighted at heart. 

Then, Bhagavan Sri Krsna asked Arjuna why when Sri Krsna would not 
participate in battle as a warrior, Arjuna gave up preference for the Nārīyanī- 
Sent and took Sri Krşņa on his side Arjuna replied, “Lord ! You are capable 
of destroying all those forces single-handed; why should I, in that case, care for 
the army ? Besides, I have for a long time cherished the desire in my heart 
that You should act as my Charioteer. Kindly fulfil that desire of mine during. 
this great war.’ The Lord, who is ever the most devoted lover of His devotees, 
accepted with pleasure this role of driving the horses of Arjuna’s chariot, as 
desired by Arjuna. That is how Bhagavan Sri Krsna became the charioteer of 
Arjuna, and at the commencement of the battle of Kuruksetra delivered to Arjuna 
the divine teachings as incorporated in_the-Gita. 

On the return of Duryodhana and Arjuna from Dwaraka, when the armies 
on both sides had assembled, Bhagavan Sri Krsna Himself went to Hastinapur 
as the emissarry of the Pandavas, and tried to prevail upon Duryodhana to 
prevent the war; but Duryodhana declared in clear and explicit terms, “So long 
as I am alive, the Pandavas can never expect to have the kingdom. I am not 
prepared to give them even as much land as can be covered by the point of a 
needle”? ( Mahabhtirata, Udyoga-Parva, Chap. 127, verses 22 to 25 ). It is only then 
that according to the advice of their mother, Kunti, and under the inspiration of 
Bhagavan Sri Krsna, the Pandavas finally decided to involve themselves in war, 
considering their cause to be righteous, and establish by force of arms ther 
rightful claim to the kingdom. om 
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When both the sides had thoroughly prepared to start the battle, the sage 
Vedavyasa approached Dhrtardstra and said, “If you want to see this terrible 
carnage with your own eyes, I can make you a gift of transcendent vision.” But 
Dhriarastra replied: “O chief of Brahmarsis, I have no desire to see with my 
own eyes this slaughter of my own family, but I should like to hear all 
the details of the battle’ Thereupon the great sage Vedavyāsa conferred the gift 
of divine vision on Saiijaya ( Dhriarisira’s trusty counsellor ) and said to 
Dhriarastra, “Sanjaya will describe to you all the incidents of the war. Whatever 
happens in the course of this war, he will directly see, hear and otherwise come 
to know, Whether an incident takes place before his eyes or behi.d his back, 
during the daytime or at night, privately or in public, and whether it is reduced 
to actual action or appears only as a thought, it will not remain hidden from 
his view. He will come to know every thing exactly as it happens. No weapon 
will touch his body, nor will he feel any the least exhaustion, 


“What is taking place is inevitable; there is no power on earth capable of 
arresting the course of this catastrophe, It will end in the triumph of righteousness 
and virtue”? 


On Maharsi Vedanyitsa’s departure from the royal court, Saitjaya in answer to 
Dhytarastra’s query described to him the location of the different Dwipas ( divisions ) 
of the terrestrial world in the course of which he gave a geographical description 
of Bhitratavarsa ( India ) as well. In the meanwhile, the Struggle between the 
Kauravas and Pandavas started and continued for ten days, when the great 
Bhisma was thrown down from his chariot and lay on his bed of arrows. At 
this point Sanjaya, again, goes to Dhrtardstra and suddenly announces to him the 
fall of Bhisma in battle ( Bhisma-Parva, Chap. 13). Terribly moved at the sad 
news, Dhriardstra requested Sanjaya to describe to him all the incidents of the 
conflict. Thereupon Sanjaya gave a detailed description of the formation of the 
two rival armies. Then, Dhrtardstra again asked Saitjaya to recite to him in 
greater detail all the incidents that had taken place from the beginning of the 
battle tll then. Here commences the first chapter of the Gita. It constitutes the 
twenty-fifth chapter of Bhisma-Parva of the Mahabharata. It starts with Dhrtarastra’s 
interrogation to Sanjaya in the following terms:— 


galg salt 


ey TAAI Feat Gadd gyi: | 
E aaa osa fasta GAA? Il 
) Janz: Dhrtarāştra, the blind king of Hastinapur; sara said; da O 
= Safijaya; Aaa Seta on the sacred soil of Kuruksetra; @azat: gathered; ggzaa: 
eager to fight; aimat: my own children; aand; 4a indeed; mesai; the children 
of Pandu; fa what; agàa did. 
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Dhrtarastra said: Safijaya, gathered on the saéred soil of Kurukgetra, 
eager to fight, what did my children and the children of Pandu do? 


Chapter 83 of Vanaparva, and chapter 53 
of §alyaparva, of the Mahabharata, contain 
detailed disquisitions on the sacredness of 
Kuruksetra. It has been described as 
bounded by the river Saraswati in the 
north, and the river Drsadvati in the 
south. It is said that the ength and 
breadth of the area were five Yojanas 
each, corresponding 10 forty miles on 
each side. The present geographical 
position of the place is south of Ambala 
in the East Punjab, and north of Delhi. A 
small town, named Kuruksetra, is eyen 
now situated at the place. There js 
another name, Samantapatichaka, by 
which the locality is designated. The 
Satapatha-Brahmana and other sacred books 
mention it as the place where celestials 
like Agni, Indra and Branma performed 
their austerities. King Kuru “also per- 
formed severe austerities at this very 
place. Those who die here go to the 
higher regions after death. For these 
and similar other reasons ‘Kuruk;etra? 
is called a Dharma-Ksetra, or Punya- 
Ksetra, a ‘holy tract’. 


By the word ‘Mamakah’ ( my children ) 
Dhrtarastra refers to his hundred 
sons and all the warriors on his side. 
And by the word ‘Pandavah’ (the 


In answer to Dhytartistra’s query, Sanjaya says:— 


aaa sara 
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awa: STE sara said; aqrat that time; ust ce a 


ac a 


children of Pāņdu), he means the five 


Pandava brothers, Yudhisthira and “ee 
others, and all the warriors on their side. ee 
The interrogation in the verse shows =a 


Dhrtaragira’s_ desire to know in detail 5 
the account of the terrible fight which $ 
had raged forten days previous to this, — ond 
how the assembled fighters started the E 
battle, who was matched with whom in j 
the fighting array, and who was killed 7 
by whom, on what date and by what ai 


means, etc. 


Dhrtarastra haying already heard the 
news of the great Bhigma’s fall in battle, 
the imterrogauon cannot mean that he 
had remained wholly ignorant of the 
battle, and therefore wanted 10 know 
whether the sanctity of the ‘holy land’ 
or Kuruksetra had reformed the mind of 
his sons, inducing them to make peace 
with the Pandavas by conceding to the 
latter their right to their kingdom, or 
Whether the rignteous King Yudnisphira 
himself, being intluenced by the holiness 
of the tract, had waiked out of the 
fight, or whether both the armies h 
tili then, remained arrayed in battle - 
their respective positions, and no fight ; 
had yet taken place, or, if there | 
been a fight, what was its result, etc, 


alla 
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GAVA 


Safijaya refers io Duryodhana as 
‘Raja’, or King. The following may be 
the reasons for it:— 

(a) Duryodhana was an eminent hero 
and a great statesman and was actually 
running the whole Government. 


(b)It is the nature of saints to 
show respect to all, and Sañjaya was a 
man of saintly character. 

(c) An epithet of respect applied 
to the son would bring pleasure to 
Dhrtarastra’s heart. 


The Pandava army had been arrayed 
in such a peculiar manner that its very 
sight startled Duryodhana, and in an 
anxious mood he hastened himself to in- 
form Dronacharya about it. His idea was 
that after an examination of the forma- 
tion of the Pandava army, the great 
Teacher of Military Science, Drona, would 
advise Bhisma, the Chief Commander, to 
form a  battle-array which would be 
better and more impregnable than that 
of the Pandava army. 


Though the grand old man Bhisma 
was the Chief Commander of the 


GITA 


Kaurava army, the position which Gurt 
Dronacharya held in that army was 
also very high and responsible. In an 
army the position allotted to a commander 
must be maintained by him; he cannot 
quit his position without throwing the 
army into disorder. Therefore, though 
exercising the authority of the King, 
Duryodhana considered it beiter to go to 
Dronacharya himself, rather than summon 
the Acharya to him and thus remove him 
from his allotted place in the army. 
Over and above this, Dronacharya was 
old in age and advanced in knowledge, 
and being the Teacher of the Kurus was 
worthy of respect and honour. Again, 
Duryodhana had to use the Acharya as 
aninstrument for serving his own selfish 
end, for this as well it was desirable to 
secure the goodwill of the Acharya by 
proper exhibition of honour. From the 
spiritual point of view, it is one’s duty 
to show humility and respect to one’s 
conduct towards every other being; nay, 
in politics as well, a shrewd and 
clever man in order to get his purpose 
served shows respect to others. From all 
these points of view, it was but meet 
and proper for Duryodhana to go to 
Dronacharya himself, 


Approaching Dronacharya, what Duryodhana said is stated below:— 


watt WSFA R AAT | 


set gagan aa 


AAN RAT 3 N 


arar master; qa aai Rà aqqgan by your talented pupil Dhrstadyumna 
( son of Drudapa ); get arrayed for battle, qmggarmrq of the sons of Pandu; 
wary yonder; azda mighty; a44 army; qa behold. 


Behold, Master, the mighty army of the sons of Pandu arrayed for 
battle by your talented pupil, Dhrstadyumna, son of Drupada. (8) 


As a diplomat, Duryodhana was 
exceptionally clever. In order to excite 
Dronacharya by rousing his  revengeful 
spirit’ against Dhrstadyamna and ire 
against the Pandavas, he referred to 


Dhrstadyumna as Drupada’s son and 
“your talented ¢pupil’. By these words 
he reminded Drona of Drupada’s ugly 
behaviour towards him in the ‘long 
past, and then of his getting Dhrstadyumna 
as his son by the performance of 4 
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the unholy motive of kill- 
ing Drona. By implication, he also said 
that Dhrstadyumna was so clever and 
the Acharya so simple that though born 
to kill him, he had obtained from him 
instruction in the science and art of 
archery. And, then, how skilful and 
dexterous he was to array his army in 
such a way as to baffle his opponents ! 
It was such a person whom the Pandavas 
had made their Supreme Commander, It 
was now for the Acharya to consider 
what should be his duty. 

The Kaurava army consisted of eleyen 


sacrifice with 


Having thus pointed to the array 


7 


Aksathinis,* and the Pan 


dava army only 
of seven. 


Though numerically smaller, 
the Paindava army appeared very huge 
because of its adoption of the military 
array known as ‘Vajravyūha’. Besides, 
a smaller army might be more powerful 
than a larger, if its organization was 
better and more efficient than that of 
the larger army. That is why calling 
the army of the Pandayas <a mighty 
army’ Duryodhana attempted to draw 
the Acharya’s attention to it, and 
appealed to him to devise some means of 
getting the better of it. 


of the 


Pandava army, 
in three verses the names of the principal warriors on 


Duryodhana 
now proceeds to mention 


the Pandava side:— 


a UT ada utagjaaar ger | 


4 


A 


gga ea gaa HTA: NB I 
yetgafeaa: after dita 
gears ra ag Ta: 114 II 
r. DN c 
gaa Aaa saa AAA El 


Ma Aa wd Ta AIRAN GN 


aa (There are) in this army; agatat: wielding mighty bows; gf¥ in military 
prowess; aaigaaar: equal to Bhima and Arjuna; au: heroes ( such as ); gga: a 
name of Satyaki; = and; fawz Virata; 4 and; agna: the warrior chief; gra: 
Drupada; a23: Dhrstaketu; Aara: Chekitana; a and; ataara valiant; afters: the 
King of Kasi (the modern Varanasi); a and; gef%q Purujit (lit., the conqueror 
of many); Pasta: Kuntibhoja; 4 and; segna: the best of men; a7: Saibya; = and; 
Rma: mighty; garg: Yudhamanyu; a and; dda valiant; saatan: Uttamauja; (lit., 
one who possesses supreme strength); atag: the son of Subhadra, Abhimanyu; 
4 and; gtaar: the (five) sons of Draupadi; aï all (of them); wa indeed; ngran: 
warrior chiefs. ; 


There are in this army heroes wielding mighty bows and. equal in 
military prowess to Bhimz and Arjuna,—Satyaki and Virata and the Maharathi 
( warrior chief ) Drupada; Dhrstaketu, Chekitana and the valiant King of 


XA mixed unit of army composed of 21,870 chariots, as many elephants, 65,610 horse, and 
1,095,350 foot. k 
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Kasi, and Purujit, Kuntibhoja, and Saibya, the best of men, and mighty 
Yudhamanyu, and valiant Uttamanja, Abhimanyu, the son of Subhadra, and 
the five sons of Draupadi,—all of them Maharathis ( warrior chiefs ). ( 4, 5, 6 ) 


The term Yudhi in verse 4 cannot 
be interpreted as the substantive of 
‘Atra’, as some are prone to take it; for 
the battle had not actually commenced 


till then. Besides, the Pandava army 
having been referred to in the 
immediately preceding verse, the term 
‘Atra? naturally refers to it, and 


no substantive is thus required to go 
with it. By connecting the word, Yudhi’ 
with ‘Bhimarjunasamah’, it has been 
indicated that the famous warriors whose 
names follow equalled Bhima and 
Arjuna merely in prowess and 
proficiency in the art of warfare. 


The history and career of the warriors 
whose names appear in these verses are 
given below :— 


Yuyudhana was the other name of 
Satyaki, who was Arjuna’s disciple ( vide 
Mahabharata, Udyoga-Parva, chapter 81, 
verses 5-8). He was the son of Sini, a 
Yadava Chief ( Mahabharata, Drona-Parya, 
Chapter 114, verses 17-19). He was very 
much attached to Bhagavan Sri Krsna 
and was a powerful warrior and an 
-‘Atirathi’, who could fight any number 
of warriors single-handed. Having 
survived the Mahabharata War, he met 
with his death in the internecine feud 
that followed among the Yadavas. There 
was another Yadava warrior bearing 
the name of Yuyudhana, who is 
mentioned in Mahabharata Udyoga-Parya, 
Chapter 152, verse 6. 


_ Virata was the name of the virtuous 
king of the Matsyas. The Pandavas 
lived their life of one year’s incognito 
existence under’ him. His daughter, 
‘Uttara, was given in marriage to Arjuna’s 


2 3 son, Abhimanyu. Virata and his three 


sons, Uttara, Sweta and Sankha, were 
= killed.in the Mahabharata War. 


Drupada was the son of King Prsat 
of the Pafichdlas. King Prsat and Sage 
Bharadwaja were great friends; there- 
fore, Drupada passed a certain period of 
his early days in the hermitage of Sage 
Bharadwaja, where an intimacy was 
formed between him and Drona, the son 
of Sage Bharadwaja. On the demise of 
Prsat, when Drupada had become king of 
the Pafichalas, Drona went to see him on 
a certain occasion, and addressed him 
as a friend. But this was resented by 
Drupada, and Drona came away wounded 
at heart. Imparting the knowledge of 
archery both to the Kauravas and the 
Pandavas, Drona realized the preceptor’s 
fee by having Drupada vanquished in 
battle by Arjuna in repayment of the 
insult he had suffered at Drupada’s 
hands, and appropriated half of the 
latter’s kingdom. Vanquished in battle, 
Drupada re-established his friendship 
with Drona only as a matter of show, 
nursing a grievance against him in the 
core of his heart. With the help of a 
couple of Brahmarsis, named Yaja and 
Upayaja, he performed a sacrifice with 
the motive of obtaining a son who would 
kill Drona. From the altar of that 
sacrifice sprang up both Dhrsiadyumna 
and Krsna. It was this Krsna who later 
on became known in history by the 
names of Draupadi and Yajfiasen7, and 
whom the Pandavas married after win- 
ning her hand in an open trial of skillin 
archery. King Drupada owas a great 
Ksatriya hero and was counted as a 
Maharatht. In the Mahabharata War he 
was killed by Drona in an open fight 
( Maha., Drona., Ch. 136 ). 

Dhrstaketu was the son of Sigupala, 
King of Chedi. He met his death at the 
handsof Drona in the Mahabharata War 
( Maha., Drona., 125 ). 

Chekitana wasa Yadava hero belonging 
to the clan of Vrsnis (Maha., Bhisma.,84. 20), 
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a Maharathi as a fighter and possessed 
of great prowess. He was one of the 
seven commanders of the seven Aksauhinis 
of the Pandaya army ( Mahā., Udyoga., 151 ) 
He met his death at the hands of 
Duryodhana in the Mahabharata War 
( Maha., Salya., 12 IK 


The King of Kast was also a great 
hero and a Maharathi. His name cannot 
be clearly made out. In the Udyoga-Parva, 


chapter 171, his names are given as 
Senavindu and Krodhahanta. But in the 
Karna-Parva, chapter 6, where his death 


is related, his name 
as Abhibha. Purujit and Kuntibhoja 
were both brothers of Kunti, and 
maternal uncles of Yudhisthira and his 
brothers. Both of them met their end at 


has been mentioned 


the hands of Dronacharya in the Maha- - 


bharata War ( Maha., Karna., 6. 22, 28 de 


Saibya was the father-in-law of the 
righteous King Yudhisthira. His daughter 
Devika was given in marriage to 
Yudhisthira ( Adi-Parva, 95 ). He was not 
only a hero and a powerful fighter, but 


was also great as a man of character. 
That is why he has been called «the 
best of men”. 

Yudhamanyu and  Uttamauja were 


two brothers, who were princes of the 
Pafichala territory ( Maha., Drona., 130 ). 
In the formation of the battle array they 
were posted to guard the wheels of 
Arjuna’s chariot ( Maha., Bh:sma., 15—19 de 
They were both great fighters and heroes 
possessed of immense strength, therefore 


the two attributes ‘mighty? and ‘valiant? 
have been. added to their names. 
They both met their death at the hands 


of Aswatthama while asleep at night 


( Maha., Sauptika., 8. 34, 37 ). 


Abhimanyu was Arjuna’s- son, born 
of Subhadra, who was Sri Krsna’s sister. 
He was married to Uttara, the daughter of 


- Sauptika., 8 ). 


i yee alae 


Virata, King of the Matsyas. Abhimanya 
received his training in archery from his 
father Arjuna, as well as from Sri Krsna’s aa 
eldest son Pradyumna, and was a i 
fighter of uncommon merit. Ona parti- ag 
cular day in the course of ¥ 
Mahabharata War Dronacharya had 5 
adopted the military formation of ‘Se 
Chakravyaha, ‘Array of the Wheel’, of 
such exceptional strength that even the = 
foremost Pandava warriors like 3 
Yudhisthira, Bhima, Nakula, Sahadeva, eS 
Virata, Drupada and Dhrstadyumna failed 
to enter it, being worsted by Jayadratha, 
who kept the gate. Arjuna was engaged 
in fighting elsewhere. On that day the 
young hero Abhimanyu broke into that . 


the 


E ES 


military formation of the Kaurava army y 
single-handed and gave an exhibition ws 
of his exceptional military prowess by S 
killing innumerable fighters on the side % 
of the enemy. But Droņa, Krpāchārya, Se 
Karna, Aéswatthama, Brhadbala and 
Krtavarma—these six Maharathis of the 

Kaurava army, in contravention of the 


rules of war, surrounded the young hero, 
Abhimanyu, who even in that state 
despatched, single-handed, many a 
fighter to his doom. In the end he was 
struck on the head with a club by 
Duhsasana’s son, and this caused his 
death ( Maha., Drona., 49. ). King Pariksit — 
was the son of Abhimanyu. é 
The names of the five sons 
Draupadi were Prativindhya, Srutasoma, 
Srutakarma, Satanika and Srutasena, y 
were descended from the loins 
Yudhisthira, Bhimasena, Arjuna, N 
and Sahadeya respectively ( Mahā., 
221. 80-84). They were killed 
Aśwatthāmā at dead of night / 


A great hero 
versed in the scripture: 
of arms, and capable o 
thousand bowmen battli: 
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_ the fighters whose names have been cited Over and above them, there were other 
by Duryodhana in these verses can be found Maharathis in the Pāņdava army, whose 
in the Mahabharata, Udyoga-Parva, chapters names appear in the above chapters of the 
169-172. There also they have been descri- Mahābhārata. The term “Sarve” in yerse 6 
bed as either Atirathis or Maharathis. should be interpreted to include them all, 


After citing the names of the chief fighters in the Pandava army, Duryodhana 
now proceeds to request Acharya Drona to know the principal warriors in his 
own army. 


am g ARE a afaaia Raan 
A : € aif 
Wat! AH GAT GAMA ALA Nea 
fasta O best of Brahmans ( lit., the twicc-born*); #=51@% on our side; 
à who ( are ); Rer: ( the ) principal ( warriors ); aw ła% of my army; amai 
generals; 413 them; g also; Rata know; à daria for your information; aa them; 
adifa I mention ( below ). 


O best of Brahmans, know them also who are the principal warriors | 

on our side,—the generals of my army. For your information, I mention i 
them below :— (7) l 
The term ‘Tu’ in the text has been strength, intellect, courage, prowess, i 

used in the sense of ‘also’. Applying it energy and knowledge of arms. The i 

= after ‘Asmakam’ (on our side), Duryodhana verb ‘Nibodha’ brings out that there was | 
intends to say that not only in the no paucity of such heroes and fighters of | 
Pandaya army, but in his own army also, exceptional merit in hisown army, and i 
there were many great heroes and fighters. he was citing the names of only a i 
The word ‘Visistah’ has been used to selected few among them for the special | 


z point out those who were supreme in his knowledge of the Acharya, who was 
army in point of heroism, steadiness, being requested to hear them. 


_ Now, in two verses, Duryodhana proceeds to mention the names of the principal 
> warriors on his side, and praise them and other heroes of his army. 


war wera mia A ANANTA: | 
be aaa aa dase T c UI 


‘wary yourself; a and; sea: Bhisma; = and; æo: Karna; a and; afatasa: 


and Bhisma and Karna and Krpa, ever is were victorious in 
so Aswatthama, Vikarna and Bhiiriérava (the son of 


aqagq T ) is counted as a second birth among the high-class 7 
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Acharya Drona 
Bharadwaja’s son. From Maharsi Agni- 
veSya and Šrī Parasurama he obtained 
knowledge of all forms of arms and 
missiles with their secrets, A thorough 
master of Vedas and Vedangas ( sciences 
helpful in the study of the Vedas )* and 
a great ascetic, he was an exceptionally 
bold Atiraths, possessed of very deep 


was Maharsi 


knowledge and experience of archery, 
and the use of other forms of Weapons, 
and unrivalled skill in warfare. He was 


fully aware of the 


use of Brahmastra, 
Agneyastra 


and other wonderful weapons 


of war. Whenever he joined a battle 
with all his strength, he was unconquer- 
able. He was married to Krpi, the 
daughter of Maharsi Saradvan, and 
Aswatthama was the fruit of this 
wedlock. He was a friend of King 
Drupada in his early days. On one 


occasion when approaching King Drupada 
he addressed the latter as his dear friend. 
Drupada, intoxicated with power, rudely 
hurled the reply to his face, “A powerful 
king like me can never be the friend 
ofa poor beggar like you.” This rebuke 
of King Drupada went deep into his 
heart; thereafter going to Hastinapur, he 
began to live under the shelter of his 
brother-in-law Krpacharya. There he 
came in touch with Bhisma, who appointed 
him as the teacher of the Kaurava and 
Pandava princes. On the conclusion of 
the training of these princes, Drona asked 
his pupils to pay him the preceptor’s fee by 
bringing Drupada before him as a prisoner 
of war. His favourite pupil Arjuna 
succeeded in carrying out the behest of his 
teacher by vanquishing Drupada in battle, 
and brought him as a prisoner with all 
the ministers of his Court. Without 
inflicting any physical injury on him 
Drona released Drupada from his bondage, 
but deprived him of his territory lying 
north of the river Bhagiratht, which he 
appropriated for himself. Iin the 
Maha bharata War, Drona carried on a 


Eps They are, 1. Vyakarana ( Grammar ),» 2. Chha 
4, Siksa ( Phonetics ), 5. Kalps ( the science of rituals ), and 


Ss 
il 


fearful fight as the Commander-in-chief 
of the Kaurava forces for fiye days; but — 
in the end hearing a false report about 
the death of his son he renounced his 
arms, and seated in the posture of Yoga 7 
entered into deep meditation on God. as 
When his life-force left the mortal 
frame, his bright soul illumined the E 
entire region of the sky with a brilliant = 
light. At this stage Dhrstadyumna struck ee 
him with a sharp sword, which separated s 
his head from the trunk. E 

In the foregoing verse, beginning it F. 
with the word “Yourself”, Duryodhana = 
first cited the name of Drona among the 
‘heroes on his side, so that Drona might 
be highly pleased with him and enter on 
the fight with all the strength and energy 
at his . command. Moreover, as his 
teacher, Drona was worthy of the honour 
for Duryodhana, and it was reasonable 
from this point of view also to count 
him first among his warriors. 

Bhisma was the eldest son of King 
Santanu. He was born of Bhagirathi 
(the spirit of the river Ganga ). He 
was an incarnation of the ninth Vasu, a 
celestial named ‘Dyu’ ( Maha., Santi., 50, 
26). His original name was Devayrata. 
While in the prime of youth, he took the à 
vow of life-long celibacy and renunciation 
of all claim to the throne in order — 
to facilitate his father’s marriage with 
Satyavati, in answer to the demand of — 
Satyavati’s foster-father. Owing to the 
terrible nature of this vow, he beca : 
famous on earth as Bhisma (the terrible), 
For the sake of his father’s happ. 
he wholly abandoned without the 
hesitation the happiness of posse 
wife and a kingdom, which are o 
of great temptation to the gen 
men in this world. Extremely 
at this uncommon sacrifice of Is, 
father Santanu gave him tl 
even Death would be po 
him without ; 
celibate, the v 


energy, and a master of the scriptures 
and of the ‘science of warfare, Bhisma 
was a great soul, possessed of infinite 
knowledge and heroism of the highest 


order and a strength of resolve unsur- 
passed in its firmness. All the great 
virtues like valour, renunciation, endur- 


Et 
$ 
K-a 


: ance, forgiveness, compassion, tranqui- 
lity, sell-control, truthfulness, non- 
violence, contentment, equanimity, 


strength, righteousness, majestic bearing, 
humility,  larce-heartedness, popularity, 
straight-forwardness in speech, courage, 
continence, indifference to worldly 
attachments, Knowledge, wisdom, devo- 
tion to parents, knowledge of the 


scriptures and devotion to the preceptor, 
etc. were found fully developed in him. 
Above all, his life was fully saturated 
with the spirit of devotion to God. He 
possessed full knowledge of the divinity 
of Bhagavan Sri Krsna, and was an 
exclusive lover and faithful devotee of 
È the Lord. In the Mahābhārata War, he 
i had no equal in the field of battle. He 
made a promise to Duryodhana that 
=o though he would refrain from killing the 
K five Pandavas, he would in course of the 
fight slaughter with his own hand ten 
thousand warriors every day ( Mahā., 
Udyoga., 156. 21). Holding the position of 
the Chief Commander of the Kaurava 
army, he carried on a fearful fight for 
ten days. Thereafter, lying on his bed 
of arrows he enlightened all by deliver- 
ing to them his inexhaustible store of 
knowledge, and, when the sun started 


onits northern course, gave up the body 
of his own free will. 


Karna was a son of Kunti, the mother 
of the Pandavas, begotten of the Sun-god 


when Kunt? was a young maiden. Putting 
him into a box, Kuntt had thrown him 
oe into the river; but fortunately this did 
not cause his death, and carried by the 
current of the river the box finally 
Be reached Hastinapur. There picked up by 
oe Adhiratha, a Sata (charioteer ) by caste, 
= the child was taken to his home 
; and was nursed and brought up by Radha, 
the wife of Adhiratha, and began to be 
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recognized as their own child, Born with 
a natural gold armour and ear-rings, he 
was given the name of ‘Vasusena’, Karna 
received his training in arms from 
Dronacharya and Parasurama, and became 
a proficient and experienced master 
of the scriptures and of the science of 
arms. He was a match for Arjuna in the 
knowledge of arms and as a fighter in 
the field. Duryodhana crowned him as 
King of the Angas (territory correspond- 
ing to modern Bhagalpur in Bihar). A 
bosom friend of Duryodhana, he devoted 
himselfi body and soul to the constant 
thought of Duryodhana’s welfare. His 
devotion to Duryodhana was so deep and 
great that even though approached by 
mother Kuntz and Bhagavan Sri Krsna 
Himself, he refused to give up the cause 
of Duryodhana and join the Pandavas 
during the fight at Kuruksetra. His 
charities were incomparable. A regular 
worshipper of the Sun-god, he used to 
give away with great pleasure whatever 
was asked of him, by whosoever it may 
be, at the time of his worship. One day, 
in Arjuna’s interest, Indra, the King of 
celestials, assumed the form of a Brahman 
and begged him to make a gift of the 
natural armour and ear-rings attached to 
his body. With great delight, that very 
moment, Karna tore his armour and ear- 
rings from the body and gave them away. 
In exchange for them, Indra gave him a 
missile, which was infallible in its effect 
when hurled against a fighter, and with 
the help of which Karna killed 
Bhimasena’s son, Ghatotkacha, during 
the War. After Dronacharya’s death, 
assuming the charge of the Kaurava army 
for two days as Chief Commander, he 
met his death in a fight with Arjuna. 

Krpacharya is the son of Maharsi 
éaradvan of the family of Sage Gotama. 
He is an experienced master of the science 
of archery. He had a sister named Krpi. 
Having been brought up by King Santanu 
out of pity (Krpa), he got the name 
of Krpa, and his sister got the name of 
Krpi. A proficient scholar of the Vedas, 
he isa virtuous soul possessed of many 
good qualities and rectitude of conduct. 


o 
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Before thé advent of 
used to impart instruction in the science 
of archery to the Kaurava, Pandava and 
Yadava warriors. He remained alive even 
after the death ofall the Kauravyas, and 
It was he who imparted the knowledge 
of arms to King Pariksit. He is a great 
hero and a great expert in vanquishing 
an enemy; therefore the attribute of 
‘Samitifijayah? (ever victorious in battle ) 
has been affixed to his name in the verse. 
He is said to be still alive. 


Dronacharya, he 


Aśwatthāmā is the son of Acharya 
Drona. A great expert in military 
science, and a great fighter and hero, he 
is counted as a Maharathi?. He also 
received his training in arms under his 
father Dronacharya. He too is believed 
to be alive still. 


Vikarna was one of the hundred sons 
of Dhrtarasira. He was an extremely 
virtuous soul, a great hero and a 
Maharathi. At the time of her persecution 
in the Kauraya Court when Draupadi 
asked the assembled people whether she 
had been actually lost to the Pandavas 


et FT Asa: UM Aa rea: 
x 
aa 


aAA TE UT: 


q aud; az other; aa for me; awsfaa: who have staked ( their ) liv 
aga: Many; aU: (there are) herocs; aaaasaw: equipped with various weapo 
and missiles; a4 ( and are ) all; gafaaret: skilled in warfare. 


as a stake in the gamble, 


except Vidura 
there appeard none to 


ing terms, upholding both justice and — 
righteousness, that it was a great 
injustice not to answer Draupadi?s 


question. He also said that in his opinion 
Draupadi had not been won by the 
Kauravas as a stake in the game 
( Mahabharata, Sabha-Parva. 63. 18—25 Ja 


Bnūriśravā, the son of Somadatta, 
was the grandson of King Santanu’s elder 
brother, Bahlika. He too was a virtuous 
soul, an expert in the art of warfare, a x 
He a 


great hero and a  Maharathi. | 
performed many sacrifices giving away 
huge riches as sacriñcial fees. He met am 


his death at the hands of Satyaki in the 
Mahābhārata War. ; 
The two indeclinables ‘Tatha’ and 
‘Eva’ used at the end of the verse, show 
that equally with Krpacharya, © 
Aswatthama, Vikarna and Bhurisraya too : 
were ‘ever victorious in battle. hes 


IZAR: Il N 


“And there are many other heroes, equipped with various weapons an 


missiles, who have staked their lives for me, all skilled in warfare. 


The names of Salya, Bahlika, Bhaga- 
datta, Krtavarma, Jayadratha and other 
Maharathis do not appear in any verse 
going before; therefore pointing to them 
allin a general way in the present verse, 
Duryodhana intends to show that the 
names of heroes taken by him did not 
exhaust the list’ of the heroes on his side, 
but that besides them there were many 
Other fighters who stood on his side, well- 


missiles like arrows, 
etc., Who were |] 
experts in the art 
ready to sacrifice 
wanted to assure 
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| 

f @ ae p FA . e e ~ | 
After praising the prowess of the great warriors on his side Duryodhana now i 
proceeds to compare the two armies, and declares hisown army as more powerful | 


than, and superior to, that of the Pandavas. ! 

waa aa ad daR | 4 

: wad AA as MARET o N | 
= Asafa fully protected by Bhisma; sear of ours; aq this; 484 army; | 


amaiga (is ) unconquerable; 3 while; atafae&ax guarded in every way by | 
Bhima; zasis of theirs; 344 that; asa army; Tiss ( is ) easy to conquer. l 


ag “This army of ours, fully protected by Bhisma, is unconquerable; 


while that army of theirs, guarded in every way by Bhima, is easy to 
conquer. (10) 
By declaring his army as protected by Therefore, in his opinion there was 


Bhisma and unconquerable, Duryodhana no cause to fear defeat in the War. 
proyes the superiority of his forces. The Similarly, in the Bfisma-Parva, where 
point he made was that the army collected Duryodhana, again, gives a description 
by him was full of many renowned of his army to Dronacharya, he merely 
Generals or Maharathis, and it was under Tepeats the above verse of the Gita 
the protection of Bhisma, the greatest ( Bhisma-Parva, 51.6). In the verse which 
living hero and fighter of the worid, who precedes it, he goes so far as to say, 4 
had frustrated even the great Parasurama <All of you Mahārathīs possess the i 
in battle. From the numerical point of power to kill the Pandavas with their 

yiew as well, his army comprised four entire army single-handed; it should | 
Aksauhinis more than the Pandava army. cause no wonder, then, if you kill them 
Jt was not possible, therefore, for any- with your combined efforts.’ f 


ody to vanquish such an army, which 
yossessed more power than what was From all these facts it is clear that J 
ui ed for the purpose of vanquishing the term <‘Aparyapta’ in the above verse q 
davas. In the Mahabharata, Udyoga- is used by Duryodhana to bring out | 


ya chapter 55, Duryodhana similarly the strength and greatness of his army. 
; a description of his army to Wherever these verses have been uttered, 
arastra, Where also- he mentions as in the places referred to above, their 
ll those Maharathis by name, imention is to give encouragement to the 
jeclaring that the great Bhisma was warriors on his side. The propriety of 
ector shows its invincibility. this interpretation is proved by the 
e clearly says, “O King, I find context in which the verse is uttered 
of fighters in the ranks of by Duryodhana in every case. 


of fighters in our ranks By declaring the Pandava army as 
these qualities and of guarded by Bhima and ‘Paryapta’ (easy 
E eA to conquer), Duryodhana attempted to 


2 -qeni area 1 | quia SETHI faantqd 1 
grea: 1 mgg wh ag ag fg deat: 
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Prove it to be a weaker 
army. The point he sought to make clear 
Was that whereas Bhisma was the 
Protector of the Kaurava army, there 
stood on the other side Bhima, who though 
Possessed of a strong body, could not 
stand comparison with Bhisma as a fighter. 
So far as mastery of the art of warfare, 


and vulnerable 


Thus declaring his army, protected 
now proceeds to exhort all his Generals, 
Jrom every direction, 


way q aig 


Maaa waa: ad 


a and ( therefore ); af 
positions; #aftaar: stationed; a3 all; 
Bhisma; ga in Particular; afiereg P 


“Therefore, stationed in your res 


The great warrior Bhisma Possessed 
the power to protect himself : Duryodhana 
too knew this fact full well. But Bhisma 
had made 


an announcement that 
Drupada’s son Sikhandi had taken birth 
as a female child and subsequently 


become a male through sex-transforma- 
tion; but because he was born as a female, 
Bhisma still regarded him as 


a female, 
and would not face him in battle 


according 
to the canons of chivalry followed 
by a Ksatriya fighter. That is why 


on a previous occasion also while reviewing 
the army, Duryodhana had cautioned 
Duhsasana and all other warriors by explai- 
ning this danger in detail (Mahia.,Bhisma 15. 
14—20). Similarly, on the present occasion 


After the above account of how Duryodhana praised the prinicipal w 
army, and more particularly his Chief Commander Bhisma, 
describe the subsequent events on the field of battle :— 


Ta HIR eo Hage: 


_ Ske: the grand old man o 
(their) grand-uncle ( Bh 


rasa 
T 
se 


bean att 


by Bhisma, 


g 874g on all fronts; ay 
ga indeed; waza: 
rotect on all sides. 


pective positions on all fronts, do you all 
guard Bhisma in particular on all sides.” 


knowledge of arms and 
Power of intellect were co 
was quite incomparable; 
was, if anything, an indifferent ar er, 
and a man of dull intellect. Therefore, 
according to Duryodhana, the Pāņdava 
army was ‘Paryapta’—limited in power, — 
and easy to be conquered by the Kaurayas, 


as unconquerable, Duryodhana 
Droniacharya, to guard Bhisma 


scripture 
neerned, B 
whereas 1 


including 


ins 


FATT Aaa: 


m 


eeu 


mma in ( your ) respective 


Ci) 
impelled by that lurking fearin his mind, ; 
Duryodhana exhorts all the principal S 
generals in his army to maintain, with 
their utmost strength, their is 
Positions in the battle-array, i 
exceptional care and Precaution — 
ikhandi might not get a loophole _ 
come in front of Bhisma in 
course of the battle. They should 
alert to drive away Sikhandr by 
of arms, the moment he made any sucl 
attempt. If Bhisma could be savec 
from Sikhand3, there was noth 
for the Kauravas to fear; for 
quite easy for Bhisma to 
single-handed all the Maharat 
Pandava army. 


(NEN 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


16 BHAGAVAD-GITA 


. . ` . N . . . . 
bringing; sà: terribly; Renaa like a lion; faa roaring; THA ( his ) conch; 


aeat blew. 


The grand old man of the Kaurava race, their glorious erand-uncle 
Bhisma, cheering up Duryodhana, roared terribly like a lion and blew his 


conch. 


Next to Bahlika, Bhisma was the 
oldest member of the Kauraya race. He 
had the same degree of relationship 
with the Kauravas and the Pandavas, 
and being the grand-uncle of both the 
branches, he was an object of reverence 
to both; that is why Sanjaya called him 
‘the grand old man’ ofthe Kauravas, and 
grand-uncle. Though much advanced in 
age, he excelled even the foremost 
younger herces in energy, strength, fit- 
ness and heroism; therefore, he has been 
described as ‘glorious’. The grand old 
warrior noticed Duryodhana standing 


(12) 


near Dronacharya, some what startled and 
anxious at the sight of the Pandava 
further noticed that suppres- 
sing his anxiety, Duryodhana had been 
praising the Kaurava army in order to 
encourage the fighters and had been 
exhorting Drona and the other Maharathis 
io protect Bhisma. Intending, therefore, 
to assure Duryodhana of his own great 
prowess, and delight Duryodhana’s heart, 
and to proclaim, as Chief Commander, 
the commencement of the fight, Bhysma 
gave a loud roar like a lion, and blew 
his conch with great force. 


array. He 


aa: aga wa QUART: | 
aaea A gge || RR ll 


aa: then; ag: conches; = and; àd: kettledrums; = and; aangal: 
tabors, drums and trumpets, J881 44 all at once; avazeaea blared forth; @ 2e%: 
(and ) the noise; ge: tumultuous; #Aad was. 


Then conches, kettledrums, tabors, drums and trumpets suddenly blared 


forth and the noise was tumultuous. 


When roaring like a lion and blowing 
his conch, Bhisma announced the 
commencement of the battle, all the 
regions were flooded with hope and en- 
couragement, and suddenly in all sections 
of the army conches, trumpets and other 


(13) 


instruments of martial music, belonging to 
the different commanders, were sounded. 
The sounding of these instruments at one 
and the same time produced terrible 
noise that echoed and re-echoed through 
the entire region of the sky. 


Dhrtarastra’s query was: “After asssembling for the fight, what did his own 
children and the children of Pandu do?” In answer to this, Sanjaya described up to 
this point the doings of the fighters on Dhrtarastra’s side. And now, in five verses, he 
proceeds to describe the doings of the Pandavas :— 


qa: AAAF wefa aA EN | 
aa: moea feat ag AFA: 1 4g UI 
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aa: then; A3: gà: gra weft aà ina glorious chariot drawn by white 
horses; Raat seated; aaa: Sri Krsna; (lit, Lord of Laksmi, the Goddess of 
Prosperity ); = and; usa: the ( celebrated ) son of Pandu, Arjuna; qa also; 
fat ag ( their ) celestial conches; sztag: blew. 


Then, seated in a glorious chariot drawn by white horses, Sri Krsna as 
well as Arjuna blew their celestial couches. ( 14 ) 


Arjuna’s chariot was very large and 
excellent in every way. Covered all’ over 
with a plate of gold, it looked 
exceptionally bright and beautiful, and 
was very strong in build. Flags decorated 
it on all sides with small tinkling bells 
attached to them. The wheels attached 
to it were large and strong. A high flag 
containing the emblems of the moon and 
stars littered like lightning, and Sri 
Hanuman was posted on it. With regard 
to this flag Safijaya’s report to 
Duryodhana was that in height as well 
as in length it covered the distance of a 
Yojana (8miles). Its colour was as 
variegated as the rainbow in a cloud. 
Though so large and widely extended, it 
was very light, and could not be held 
up by any obstruction. It passed easily 
through clusters of trees without ever 
being touched by them. 

There were four celestial horses 
attached to this chariot, all white, very 
beautiful,  well-decorated, well-trained, 
strong and nimble. These were taken 
from the hundred celestial horses 
received as a gift from the Gandharva 


qai 


king Chitraratha. The peculiarity about 
these horses was that any number of 
them might be killed in action, and yet 
their total number would ever remain 
hundred and could not be reduced. 
Moreover, they could go anywhere on 
this earth and in heaven. This was also 
true of the chariot ( Maha., Udyoga., 56), 
which wasa gift made to Arjuna by the 
Fire-god as a mark of pleasure after the 
burning of the Khandava forest ( Maha., 
Ādi., 225 ). Seated on this glorious 
chariot, when Bhagavan Sri Krsna and 
the great warrior Arjuna heard the 
tumultuous noise produced by the blow- 
ing of conches and sounding of drums 
and other instruments of martial music 
by the fighters of the Kauraya army 
including the great Bhisma, they too in 
order to announce the commencement of 
the fight, blew their respective conches. 
The conches belonging to Bhagavan Sri 
Krsna and Arjuna were no ordinary 
conches; they were of an extraordinary 
type, brilliant to look at and most 
uncommon in character. This is why they 
have been called ‘celestial conches?. 


zn saad ada: | 


qug ami Heras AATA THT 1) eS Ul 


enda: Sri Krsna; Taaa ( His ) Conch named Pafichajanya; was: 
Arjuna; aqua ( his ) conch Devadatta; stamani of terrible deeds; gatau Bhima 
( the second son of Pandu ); agtagy (his) mighty conch; qitsq known as 


Paundra; zeal blew. 


Sri Krsna blew His Conch named Pajichajanya; Arjuna, his own called 
Devadatta; while Bhima of terrible deeds blew his mighty conch Paundra. (15) 


3 B.G. 
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‘Hrsika’ means a sense, and the from Indra, the King of Heaven, when 
Lord (Controller or Propeller) of the Arjuna went there to fight the 
senses is called ‘HrsikeSa**. The term Nivatakavachas and other demons ( Maha., 


also denotes a repository of joy, happi- 
ness and power accompanied with 
amenities of life; The Lord is not only 
the controller of the senses, but a 
repository of joy, happiness and power 
accompanied with amenities of life. 
Therefore one of the names of Bhagavsn 
Sri Krsna is ‘Hrstkesa. Having killed 
a demon, Pafichajana by name, who 
possessed the form of a conch, Bhagavan 
Sri Krsna took him for His Conch. That 
is why His Conch got the name of 
‘Pafichajanya’ ( Harivamsa If. xxxiii. 17 ). 
x x x 

At the time of the Rājasūya sacrifice, 
Arjuna conquered a large number of 
Kingdoms and brought untold riches to 
the Pandava capital; that is how he got 
the epithet of ‘Dhanafijaya’. And he 
obtained the conch named <Deyadatta’ 


Vana., 174, 5). The sound of this conch 
was so loud and terrible that it used to 
terrify the soldiers in the enemy’s ranks. 

x x x 


The second Pandava, Bhima, was a 
man possessing exceptional physical 
strength. His deeds used to be so terrible 


inspired terror in the heart of 
or heard of, them. 


that they 
those who either saw, 


That is how he came to be known as 
‘Bhima, of terrible deeds’, He was a 
great eater, and possessed extraordinary 


power to digest a large quantity of food; 
that is how he got the name of ‘Vrkodara’ 
(having the appetite of a wolf). He 


possessed a conch of very large size, 
whose sound  reverberated to a long 
distance; hence it has been called a 


‘mighty conch’. 


serait ust g gA | 


qo: qaaa 


N A LS 


gaa AgI tl EI 


Sga: ( the eldest ) son of Kunti ( aunt of Sri Krsna ); ust king; gfafee: 
Yudhisthira ( lit., steadfast in battle ); aacfa ( his ) conch known by the 
name of Anantavijaya; ag: Nakula ( the fourth son of Pandu ); = and; azz: 
Sahadeva ( the fifth son of Pandu ); gatsaftrgeysi ( their ) conches Sughosa and 


Manipuspaka ( respectively ). 


King Yudhisthira, son of Kunti, blew his conch Anantavijaya; while 


Nakula and Sahadeva blew theirs, known as Sughosa 


respectively. 

Of the five sons of Pandu, Yudhisthira, 
Bhima and Arjuna were born of 
his first wife Kunt7, and Nakula and 
Sahadeya, of Madri, the second wife. In 
the present verse, the names of Nakula 
and Sahadeva also appear; and in order 
to show that Yudhisthira, Nakula and 
Sahadeya were not children of the same 
mother, Yudhisthira has been referred to 
in the verse as the ‘son of Kunti’. Though 
at the time of the War Yudhisthira 


ee ee a SY eee 
* gitari ag AA oat wary gna feet eY zag tara 11 (Harivamsa 279.46) 


and Mainpuspaka 

( 16 ) 
possessed no kingdom, he had conquered 
all the kings at the time of the Rājasūya 
sacrifice, and assumed the position of the 
Emperor. Moreover, Safijaya believed 
that after the War he would again 
assume sovereignty. Even at the time 
when Sanjaya spoke these words, all the 
marks of a king were present in 
Yudhisthira’s body. These were the 
reasons why Safijaya added the title of 
‘King’ to Yudhisthira’s name. 


i atiq garg genaai 1 ( Mahabharata, Udyoga, 70.9 ) 
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ARTA Taste: Ravel + AETA: | > 
gaara] Puea araka: | Vo I 
Ti aaa ada: Prete | . 
Maa Hels! WAL Seo: TAFIA U 8S I ý 


oy 


fan 


aand; aeisara: ( the ) excellent archer; #17: (the) King of Kasi 
modern Varanasi ); 4 and; agūea: ( the ) great car-warrior; frans $ z 
aud; asair: Dhrsiadyumna; faz: King Virãja; a and; aqufa: invincible; aterfe: 
Satyaki, īa: King Drupada; a as well as; Ztq2at: the five sons of Draupadi. 
a atid; agag: mighty-armed; amz: ( the ) son of Subhadra, Abhimanyu; aaa: 
all of these and from all sides; gfatqt O lord of the earth; 34% Jas severall: 
agra ( their respective ) conches; qq: blew. . : 


And the excellent archer, the King of Kasi, and Sikhandi the Maharat 
( great car-warrior }, Dhrstadyumna and Virata; and invincible Satyaki, Drupada 
as well as the five sons of Draupadi, and the mighty-armed Abhimanyu, sor 
of Subhadrā, all of them, O lord of the earth, severally blew their respect: 
conches from all sides. (17-1 


Sikhandi and Dhrstadyumna both were Coming to live with her husband 
sons of King Drupada. Sikhandi was the daughter of Hiranyavarma discovered tl 
elder, and Dhrstadyumna the younger Sikhandi was a woman, and sad at - 
brother. In the beginning, King Drupada sent word to her father to that effe 
had no issue; he, therefore, resorted to King Hiranyayarma got so enraged a 
the worship of Bhagavan Siva with the news that he immediately declared — 
motive of obtaining a successor. When on King Drupada, and made a resol 
Lord Siva pleased with his worship asked avenge the wrong by taking Dr 
Drupada to take a boon, King Drupada life. Desiring to avoid the figh 
submitted his prayer fora child. Bhagavan Drupada took recourse to the w 
Siva said he would get a daughter; but the Deity. And Sikhandi, for _ 
Drupada replied that he sought a son, and terribly cast down at the 
F not adaughter. Thereupon Bhagayan Siva turn of events, quietly left 

said that the girl would subsequently be determined to put an end 

transformed into a son. As the result of life in the forest. There he 

this boon, a daughter was bornto King to meet a Yaksa, S 
E- Drupada in course of time; but possessed name, possessed of 
; as he was of full faith in the words of power, who out lof = 
Bhagavan Siva, he announced it as the manhood to Sikhandi for | 
birth of a son. The qucen also took period, accepting for l 
precaution to suppress the truth about  feminity i 
the child’s sex. The daughter was 
given a boy’s name ‘Sikhandy’, and, 
dressed as a boy, was given all the 
requisite education and  traini of 

ce. In due time; 

was ma 


a 
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Sthanakarna remained a woman all his 
life; therefore Sikhandi had not to return 
his manhood, and remained a manfor the 
rest of his life. Bhisma was aware of 
this history of Sikhandz, and, therefore, 
always refused to strike him as an 
adversary, Sikhandi was a great hero and 
fighter, and a Maharathz among warriors. 
Placing him in front as a screen, Arjuna 
struck at Bhisma on the last day of 
Bhisma’s fight, and put an end to the 


career of that old warrior. The othèt 
heroes mentioned in these two verses have 
already been introduced to the reader. 
aF SE ae 
By the use of the word ‘Sarvagah? in 
this yerse, Sañjaya intends to convey 
that besides Sri Krsna, the five Pandavas, 
the King of Kast and other heroes whose 
names are mentioned in the above 
verses, the other Rathis, Mahiarathis and 
Atirathis in the Pandaya army also blew 
their respective conches. 


Having told how following the lead of Bhagavan Sri Krsna and Arjuna, 
all heroes and warriors of the P&udava army blew their conches Srom their respective 
positions, Sanjaya now proceeds to show the effect produced by that sound :— 


a at aust seas sara | 
wa Gaal Fa Gael AJIRA l R I 


sand; @: that; age: terrible: ts: sound; ax: heaven; = and; aada 
carth; ga as weil; srgțgaq echoing through; wezma of the sons of 
Dhrtarastra and those who sided with them; gza1i% ( the ) hearts; sazaa rent. 


And the terrible sound, echoin 


hearts of Dhrtarastra’s sons. 


When the conches of all the heroes 
in the Pandava army were sounded all at 
atime, the sound produced by them was 
so voluminous, loud, deep and dreadful 
that it filled all the regions of 
heaven and earth. Widely spreading over 
those regions, it produced echoes, which 


g through heaven and earth, rent the 


(19) 


resounded throughout the earth and sky 
and caused sucha terror and fright in the 
sons of Dhrtarāş;ra and the other fighters 
on their side that they felt a sudden 
oppression in their hearts as if they 
had been rent asunder. 


After describing how the sound of conches blown by the Pandavas oppressed 


the hearts of the Kaurava heroes, Sait Lf. 
quote the words which Arjuna, full of enthu 


ya proceeds in the next four verses to 
stasm, addreesed to Bhagavan Syi Kyrsna:— 


IA SIRAI AUZA ETAS: | 


IA Tardy 
zarest azt 


agaga TST: || Ro || 
Ura HEITA | 


EN ~ AOAN 5 
UMMA i STAT ASEA |? 1 


adaa O lord of the earth; ax now; Aaa: an epithet of Arjuna ( lit. 
-one who has a monkey seated on his banner ); qsa: ( the celebrated ) son o 
Pandu, Arjuna; sqafeaag arrayed (against him); aatueztg the sons of Dhrtarastra; 
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ggr becing aeraeaia saa when missiles were ready to be hurled; aq: 
bow; saša taking up; aqr then; ettearz to Sri Krsna; za ( the ) e 
words; are addressed; aga O Krsna!; & my; wa chariot; asà in then 
saat: aaa: of the two armies; atqa place. 


: Now, O lord of the earth, seeing your sons arrayed against him, and when 

j missiles were ready to be mad Arjuna, son of Pandu, took up his bow and — 

i then addressed the following words to Sri Krsna; “Krsna, place my chani t 

i between the two armies. 

j 

; In accordance with his promise to Sañjaya is pointing out to Kias 
: Bhimasena ( Maha., Vana., 151. 17-18) the Dhrtarastra that God Himself, the 
| great hero Hanuman always occupied Knower of all hearts, was acting as 
| the huge flag of Arjuna, and from time Arjuna’s charioteer. Was it, therefore, 

| to time, during the war, used to give not the height of ignorance and folly — 

4 loud and dreadful roars ( Maha., Bhisma., to expect victory in that fight in 

| 52.18). Sañjaya employs the attribute which Lord Himself was helping the 
; ‘Kapidhwaja’ for Arjuna, in this verse, other side ? i 

| to remind Dhrtarastra of this fact. 

l ‘Achyuta? means one who is n 

i Obeserving that Duryodhana and his vanquished, or who never suffers a fal 

| brothers, and all other Kaurava warriors, The word also means he who | 

in their full battle-uniform, were com- remains established in his self, an 

i pletely ready with their weapons to never dissociated from his POr ! 

l start the battle, the heroic sentiment glory. Addressing Sri 4 

4 was awakened in Arjuna’s mind as well, name, Arjuna reveals his I 

4 and he immediately took up the Gandiva about the glory and reality of Sri K 

j bow in his hand. This is what Sañjaya In other words, Arjuna means to 

; tries to convey by verse 20. that though engaged in the servile ; 

= Referring, again, to Bhagavan Sri of driving his chariot, He is ne 


Krsna as ‘Hrsikesa’ in verse 21 above, and for ever, God Himself. seh 


qadatadase ARIARI | 
SHIT Ue Agora WAJ ll 22 II 


ama (and ) till; aza I; agama aafaa drawn up for ba 
( adversaries ); fata have carefully observed; aftaq magai in 
with whom; aat agera_I have to engage. 


“And keep it there till I have carefully obse: 
for battle, and have seen with whom I have to Gre: 


ee says to ee Sr Kema 


armies it ‘should be pl 
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battle in their battie-dress. The object of other side with whom he would bè 
his making this request was to know required personally to come to grips in 
definitely who were the heroes on the that dreadful business of War. 


akeas Ff WASA sara: 
auza ë gjeje RaRa: 1 a3 


A 
g In (this) war; ¢3¢: maage of evi-minded Duryodhana ( son of 
Dhrtarasira ); RaRa: well-wishers; 4 gẹ whosoever; aa here, on this side; 
amat: have assembled; ateata ready to fight, aga I; waa shall scan ( them ). 


“I shall scan the well-wishers in this war of evil-minded Duryodhana, 
whoever have assembled on this side and are ready for the fight.” (23) 


It had been definitely stipulated that minded Duryodhana were well-known 
on the completion of thirteen years’ throughout the world, those kings had 
exile, the kingdom of the Pandavas assembled io uphold his cause and help 
would be returned to them. These him in the fight. It proved that their 
thirteen years the kingdom had remained mind and intellect had become as 
under the control of the Kaurayas only vitiated as that of Duryodhana. That is 
as a trust; but Duryodhana, with the why they had gathered together to lend 
evil intent of wrongfully appropriating their support openly to his wrongs, and 
the kingdom, denied this condition give him encouragement by the show of 
altogether. From the beginning of his their pomp and power. Thus trying to 
career up till then Duryodhana had advance Duryodhana’s interest they were, 
practiced many forms of persecution in reality, doing him an injury. Arjuna, 
against the Pandavas, but this last therefore, wanted to see with his own 
wrong action on his part became wholly eyes who those fighters were, who 
intolerable. Remembering this evil intent regarding them to be great heroes in 
of Duryodhana, Arjuna speaks of him in fight and eager 10 participate in it had 
the verse as ‘evil-minded?, taken their stand on the battle-field. 

There was the spirit of challenge in 

Arjuna’s desire to scan the well- Arjuna’s mind when he expressed this 
wishers of Duryodhana seems to indicate desire, and he wanted to teach them à 
the thought that even though the lesson that it did not pay to take side 
wrongs and cruelties perpetrated by evil- with wrong and unrighteousness, 


Sanjaya now proceeds to describe in two verses what Bhagaviin Sri Krsna 
did on hearing the above request of Arjuna, ai 


aaa Sart 
aga «Seat MERRI MTA | 
eae waa TTAR NRY I 
Aaga: wast a AT | 

A an 
STA WT TAT MAA FEAR RY II 
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fis ah. 


waa_thus; zw: addressed; gùẸzr: Sri 
aya in the middle; #cazinaqaa: 


earafacat having placed; 


The word ‘Gudaka’ means ‘sleep’ and 
a conqueror of sleep is called ‘Gudakesa’. 
Arjuna had conquered his sleep; that is, 
he could carry on life’s activities without 
taking rest in the form of sleep, and never 
felt oppressed by sleep. He was never 
overcome by lethargy. By mentioning him 
as ‘Gudakega’, Safijaya’s intention was 
to point out to Dhrtarasyra that he could 
never expect his sons to overcome Arjuna, 
who was always so alert and circumspect. 

By saying, “behold these Kauravas 
assembled here”, Bhagavan Šrī Krsna in- 
timated that, in accordance with Arjuna’s 
request that the chariot should be placed 
between the two armies and kept there 


tüll he had carefully observed all the 
warriors, He had brought the chariot 
between the two armies and had 


placed it atsuch a point that from there 
Arjuna could haye a clear view of all 
the warriors. The chariot had been 
brought to a standstill, and Arjuna could 
observe the fighters as long as he liked. 


The word ‘Kauravas? in the sentence 
«behold these Kauravas”, has a special 
significance. By this Bhagavan Sri Krsna 


being described by Sanjaya. 
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ara O Dhrtaras‘ra ( lit., a descendant of Bharata ); gaia by Arj 
Krsna; 

in front of Bhisma and Drona; a a 
aana sifas ( in front ) of all the kings; waaa the magnificent cha 
aft thus; sata said; ara O (celebrated ) son of Prtha, 
l Arjuna; andar assembled; gaiq these; gea, Kauravas; a37 behold. Š 


Sañjaya said: O king, thus addressed by Arjuna, Sri Krsna placed the 


magnificent chariot between the two armies in front of Bhīşma, Droņa and 
all the kings and said, “Arjuna, behold these Kauravas assembled here.” - (24-25 ) 


Hearing the above words of Bhagavan Sri Krsna what 


aaa): daal: of the two arm 


NA 


intended to say that the fighters in that 
army were mostly members of Arjuna’s 3 
own family, and his own kith and kin. 
It was an invitation to Arjuna to see 
those near and dear ones drawn up for 


battle. This covert suggestion from the < 
Lord brought to light Arjuna’s deep 
identification with, and attachment to, 
his own family, which had up til 


now remained concealed within his he 
These words, as -it were, acted as 
seed from which sprung the faint hearted- 
ness of Arjuna caused by compassion, 
the source of which was affection for 
blood relations. It appears that in order 
to scatter His blessings to the wor 
using Arjuna as His instrament, the Lor 
through the use of these words ¢ 


from the direct lips © God. 
sweet and nectarean stream of ' 
the form of the divine Gita 
sanctified the three worlds, 
and will continue, for an 
of time, to uplift the souls of | 
number of beings. 


Sp arate a | 


stationed; fara (his ) 


well-wishers as well. 


Hearing the above direction of the 
Lord, Arjuna lifted his eyes, and, look- 
ing up and down, scanned all his rela- 
3 tions stationed in the two armies. There 

za he observed posted in both the ranks, 


uncles like Bhiarisrava, and grand- 
uncles and great-grand-uncles, like 
Bhisma, Somadatta and Bahlika. There 
teachers like Dronacharya and 

harya. Purujit, Kuntibhoja and 
(Madri’s brother) etc. were 


Yudhisthira, Karna, etc. 


in the two ar mies ə 


£ 


Saal 


8). 


e and a half verses 


+ 
e 


ee TL THT a FAT 
qaa Aafaa | 
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ay now; wa: Arjuna; 3a there; saat: aff Saat: in both the armies; Ruma 
uncles; amz, grand-uncles (and even great grand- 
“uncles ); amata teachers; atgstq maternal uncles; Way, brothers ( and cousins ); 
gama sons ( and nephews ); Qanq grand-nephews; aut even so; aca friends; JUT 
 fathers-in-law; 3 and; gez: well-wishers; ga as well; agaaa saw. 


: À Now Arjuna saw stationed there in both the armies his uncles, grand-uncles 
= and teachers, even great grand-uncles, maternal uncles, brothers and cousins, 
= sons and nephews, and grand-nephews, even so friends, fathers-in-law and 


( 26, & first half of 27 ) 


his cousins. Abhimanyu, Prativindhya, 
Ghaçotkacha and Laksmana etc, were his 
sons, or sons of his brothers and cousins. 
The sons of Laksmaņa, etc. were 
telated to him as grand-nephews. 
Besides, there were many friends and 
playmates of early youth. Drupada, 
Saibya, etc, were fathers-in-law. 
There were also many well-wishers in 
both the ranks, who came to participate 
in the fight only with the object of doing 
good to their respective sides, without 
any selfish motive. 


Sañjaya now describes what Arjuna did after thus observing the warriors 


AAPL FTAA ATA | RY I 


ua present; aq those; aaiq all; a743, relations; amga seeing; @: 
of Kunti, Arjuna; wat qat with deep compassion; 


e g all those relations present there, Arjuna was filled with deep 
and uttered these words in sadness. (Second half of 27 and 


brothers like Dhrstadyumna, Sikhandi 
and Suratha, etc., and sisters husbands 
like Jayadratha, etc., and other fighters 
related to him in other ways, who are 


all referred to by Safijaya in this verse, 


he says “all relations present z 
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When: Arjuna saw all those near influence Arjuna forgot his own inherent 
and dear ones arrayed for battle, and nature, the manliness of a Ksatriya: that 
thought that all of them would meet is why he has been referred to as “filled 
their inevitable doom in the impending with compassion”. 
holocaust, his heart gave way and he 
was suddenly overtaken by a sentiment 
which was the reverse of what a fighter The word “Idam”, meaning ‘these 
should possess, a sneaky cowardliness words’, used in this verse, referes to all 
born of excessive fellow-feeling and the words uttered by Arjuna in verses 


tenderness. This is mentioned in Safijaya’s 
words as ‘deep compassion.” Under its 


beginning with the next and ending with 
verse 46 of this chapter. 


In the next two and a half verses, Arjuna himself describes to what a miserable 


state he had been reduced by his excessively soft feelings for his relations :— 


ast Sart 


Ns 
zg 

A A 
aided Ha 
aga ait a 


asi FN FIG BAwTeTAT I Re I 
ma ad a RA | 
qma MAX RS UI 


am O Krsna; agafaaa arrayed; gagga longing for battle; gaa sasam these 
kinsmen; ¢g1 at the sight of; aa my; ata limbs; ataia give way; a and; gan 
( my ) mouth; Raak is parching; = nay; # aé® ( runs ) through my body; aay: 
a shiver; a and; ùazş: horripilation; stad takes place. 


Arjuna said : Krsna, at the sight of these kinsmen arrayed for battle my 
limbs give way, and my mouth is parching; nay, a shiver runs through my body 


and hair stands upright. 


By the above words, Arjuna intends 
to show that the effect of indiscriminate 
slaughter of the fighters in the great War 
would be extremely terrible for both 
sides. He knew it as a matter of fact that 
the warriors present before his eyes, young 
and old, —dear uncles, cousins, relations 


( 2nd half of 28 and 29 ) 


and friends,—all would walk into the 
jaws of death. The realization of this 
fact, all at once, produced such a gripe in 
his heart,—such a deep fright and ignition 
in the mind,—that they produced their re- 
action on the body in the form of trembl- 
ing of limbs, and hair standing upright. 


mogi dad samaria TRITA | 
aa giang aa A A Aa: Ul Ro Ul 


aaua from (my ) hand; mesan the bow Gandiva; aaa slips; = and; 
aa (my) skin, ga too; wqad burns all over; = and; ® my; wa: mind; 


4, B.G. 


CC-O. In Public Domain. UP State Museum, Hazratganj. Lucknow 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


26 BHAGAVAD-GITA 


sala reels; gz as it were; @ and ( hence ); aaniga to stand; a arf I am not 
( even ) able. 


The bow, Gandiva,* slips from my hand and my skin too burns allover; 
my brain is whirling, as it were, and I can stand no longer. ( 30 ) 


It was an extremely deplorable and his hand. The thought of the dreadful 
grievous state to which Arjuna was effect of the war had made his mind 
reduced by the softness of heart caused almost like a boiling cauldron, as the 
by his compassion. Describing it, he effect of which his very skin was 


himself said that his limbs had become burning; the mental agony had made 
numb and wholly devoid of power; far his mind so restless that he could not 
from being able to string his bow, fix it on anything even for a moment, 
Gandiva and wield it, he could not even his head was reeling, and he felt as 


hold it in his hand, and it seemed to if he would fall senseless to the 
him to be actually dropping out of ground. 


Describing his state of dejection in the above words, Arjuna now proceeds to give 
his reasons against the War :— 


fla a nA Prada Faa | 
NS N 
T a SJR ear ASAE |} 32 N 


+ and; $ra O Krsna ( lit., the Supreme Deity ); fafaa the omens ( also ); 
faaarii adverse: qgarfir I see; 1 @ nor; wea in battle, asan my kith and kin; gat 
in killing; sa: ( any ) good; agazatfà I see. 


And, Keśava, I sce such omens of evil, nor do Isee any good in killing my 
kinsmen in battle. (al) 


Omens portend either good or evil. inauspicious omens gave an indication to 
The word ‘Nimittani’? in the present verse Arjuna’s mind that the result of this War 


Tefers to such omens. An untimely would not be happy. That is why he 
eclipse, shaking of the earth and pointed out that, in his 
Shooting of stars in the sky—all these appeared better not to engage i 


The Gandiva bow possessed by Arjuna wasa celestial weapon. It was of the size of a 

( Vide Maha., Udyoea.. 161 1. Arjuna himself, disguised as the eunuch Brhannala, z 
Prince Uttara in the following terms:—<‘This is the world-renowned bow of Arju 
with gold, is the best of all weapons and possesses the power of a hundred thou 
bow that Arjuna has conquered gods and men. This wonderful, variegated, 
bow was adored for a long time by gods, demons and Gandharvas ( celestial musicians 
bow was kept for a thousand years by Brahmi, for 503 years by Prajapati, 

years by the moon-god and for a hundred years by Varuna ( the god of waters 
at the instance of the Fire-god who was pleased with him for his having offere 


Opinion, it 
n that fight. 


alm tree 
Save a description of it to 
na. It is plated ¿all over 
sand weapons. It is With this 
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When Arjuna said that he did not 
see any good in killing his kith and 
kin in battle, he meant that no form 
of good could be expected from such 


continue to corrode the mind. Secondly, 
in their absence life would be quite 
miserable. And, thirdly, sin would accrue 
from such killing. Thus it was beneficial 


killing of near relations jand friends. neither from the point of view of thi: 
For, firstly, doing to death of relations world, nor from that of the next. 
by violence was bound to lead to Therefore, Arjuna held that it was not 
repentence, which would ever after at all advisable to start the War. 


In the above verse, Arjuna said that there was no possibility of any form of good 
resulting from the killing of. kith and kin in battle. Now, he proceeds to re-emphasize 
that idea in another form :— 


a area fii aon a aust gals T | 
fe ai usta mes FH Ais fda aT I 3R I 


asm O Krsna; fasaa victory; a not; erga I covet; a 4 nor; uaa kingdom; 
(a ) anor; gerft pleasures; Mfaeq O Krsna ( lit, Protector of cows ); a: to us; 
usta fea of what use ( is ) kingdom; atà: fea of what use ( are ) luxuries, sifa 
at or even life. 


Krsna, I do not covet victory, nor kingdom nor pleasures. Govinda, of 
what use will kingdom, or luxuries, or even life be to us ! ( 32 ) 


= Drawing a faithful picture of the as in the next nothing but mental agony 
state of his mind, Arjuna said that and torture. Then, what for should he 
victory, ;kingdom and earthly pleasures fight, why should he put them to death? 
which he would gain by killing those What should he do with a kingdom and 
near and dear ones were not at all pleasures obtained by such dreadful 
wanted by him. He clearly visualized means? He put it as his definite opinion 
that the slaughter of those relations that after killing them, life would be of 
would bring him in this world as well no use to him whatsoever. 


Arjuna now gives his reasons for not coveting a kingdom and other pleasures 
obtained by wading through the blood of his kith and kin :— 


aaa visa at ust wT: Bart + | 
azsa Je soiree Tats = 1) 33 Ul 
aaa: fiat: garata a ATAR: | 
AGS AGU: War: Are arate tl 3 Ul 


àma a for whose sake; usan, ( the ) throne, kingdom; a: aaan (is) 

coveted by us; ata: luxuries, 4 and; gutfa pleasures; q gA those very persons, 

( viz, ); amat: teachers; mau uncles; gat: sons and nephews; 4 and; aw@ even so; 
2 
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amz: grand-uncles ( and great grand-uncles ); wgst: maternal uncles; arsar: 

fathers-in-law; Jat: grand-nephews; 3a1e1: brothers-in-law ( wife’s brothers ); as 
and; azafeaa: other relations; mma ( their ) lives; a and; sat riches; arat 
risking; g3 on the battle-field; aaféaat: stand arrayed ( here ). 


Those very persons for whose sake we covet the throne, luxuries and 
pleasures,—teachers, uncles, sons and nephews and even so grand-uncles and 
great grand-uncles, maternal uncles, fathers-in-law, grand-nephews, brothers-in- 
law and other relations,—are here arrayed on the battle-field risking their 
lives and wealth. ( 33, 34 ) 


Here Arjuna says that rulership of a start the War. 

kingdom and all the pleasures and Relations like teachers, grand-uncles 
enjoyments which follow in the wake of and uncles etc. had already been mention- 
the possession of such authority, were ed in a previous verse. Here, referring to 
not necessary for his own use at all. two other relations, viz., ‘wife’s brothers’ 
He knew it well that such pleasures were like Dhrstadyumna, Sikhandi and Suratha 
neither permanent, nor the possessions etc., and ‘other relations’ like Jayadratha 
themselves everlasting. If he had craved etc., Arjuna wanted to say that in this 
for a kingdom, it was only for those world people exert to gain wealth and 
brothers, friends and relations; but now objects of enjoyment for the sake of their 
he observed that they had all assembled relations only, who were the centres of 
on the battle-field ready to sacrifice their their affection. When all such relations 
lives. Of what use would be the kingdom, would be killed in battle, what purpose 
luxuries and pleasures, if they all would be served by kingship, and other 
departed from the earth by mutual objects of enjoyment? Such a kingdom, 
slaughter? Therefore, from any point of and such pleasures, would be nothing but 
view whatsoever it was undesirable to sources of extreme misery and distress. 


Showing.the relation in which he stood to the heroes assembled in the two armies 
Arjuna now expresses his unwillingness to kill them for any reason whatsoever :— 


wia gaes asà agaza | 
aft Jeaus S: fe | Helse 1 3411 


agaaa O Krsna ( lit., the slayer of demon Madhu ); "a: aff even though 
they should slay me; wary them; a#tausteq aff Fat: even for the sovereignty 


of the three worlds; a to kill; a not; gssai I want; agi for ( this ) earth; 
faq 3 how, then ( shall I kill them ). 


O Slayer of Madhu, I do not want to kill them, though they should slay 
me, even for the throne of the three worlds; how much the less for earthly 


lordship ! ( 35 ) 
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By using the words ‘Ghnatah’ and 
‘Api’ in the above verse, Arjuna indicates 
that apart from the fighters on his own 
side, who would in no case act in 
opposition to him, even those of his 
relations who were posted in the opposite 
ranks, would very likely give up their 
desire to kill him when he would desist 
from the fight. For they came to oppose 


At this point, it might be asked why he did not want to kill them, 
for the sovereignty of the three worlds. In reply to ths Arjuna says 
that nothing would be gained by slaying those near relations; on the other 
He thus re-emphasizes the standpoint already 


sin would accrue from it. 
by him in the previous verse :— 


Rea iuga: et R: RTRT | 


ATTA AA TEA 


sarda O Krsna (lit., one who is invoked by all men ); maugta the so 
of Dhrtarastra; faga slaying; a: to us; æl what; sifa: joy; ‘ala can be; ara 
desperadoes ( though they are ); garg, them; eat killing; taa_sin; 44 only, - 


us; ara will take hold of. 


Krsna, how can we hope to be happy slaying the sons of Dhrt 
killing these desperadoes sin will surely take hold of us. 


Arjuna here saya that the slaughter of 
Dhrtaras(ra’s_ sons and their associates in 
the opposite army would bring no good, 
either in this world or in the next; when 
thus it would failto bring about what was 
desired; it could never bring delight or joy 
in any shape or form. Therefore, he did 
not want to kill them from any point of view. 

Lord Manu says in clear terms, in 
his famous Code ( VIII. 350-51 ):—“An 
attacking desperado must be killed without 
hesitation. No sin accrues to a slayer, 
when he slays a desperado.” * 


As for a desperado, the Vasistha-Smrth 
defines him in the following words — 


Ill. “C 


him in battle only with the m 
When refraining from fight, 
himself give up all claim to the 
there would remain no cause fi 
any fighter in the rival army tho hi 


making an attempt on Arjuna’s 
Arjuna for his part would not kill him, 


taken 


gama: Ut 38 Ul 


following six forms of crime are cla 
desperadoes:—setting fire to a 
administration of poison; — 
attack with weapon in ha. 
wealth; dispossessing a 
his land; abduction of a woma 

In Duryodhana and hi 
these marks of desper 
in their entirety. By 
house made of lac, 


SS EEE ee a aa 
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the open Court they had subjected her to effect: “He who destroys his own race and 
a barbarous form of ignominy, and family is the greatest sinner.’’* 

Jayadratha had even tried to abduct her. Regarding this injunction to be of 
Under these circumstances, the idea of much greater weight, and stronger, than a 
sin accruing from killing Duryodhana common injunction, Arjuna gave 


and his friends ought not to have cowed expression to these ideas. He goes on 
Arjuna’s mind. But there is a statement upholding, and elucidating, this stand- 
in another Smrti text to the following point upto the very end of this chapter. 


Showing so far that the slaughter of one’s kith and kin was harmful from 
every point of view, Arjuna now pronounces iis definite opinion on the subject :— 


aaa aA es MAS VAAL | 
wad R wat gat Ghee: TA ATH l 3e I 


asma therefore; arma O Krsna; saaa our relations; mauga the sons 
of Dhrtarasira; e-ga_ to kill; a75_ we; a sgt: ought not; fe for; tasqa_our own 
kinsmen; gat killing; eaa_how; gfaa: happy; sata can we be. 


Therefore, Krsna, it does not behove us to kill our relations, the sons of 
Dhrtarastra. For how can we be happy after killing our own kinsmen ? (37) 


By using the word ‘Tasmat? ( there- it would be altogether unbecoming on the 
fore ) at the beginning of the verse, part of the Pandavas to kill Duryodhana 
Arjuna meant to say that looking to the and other relations in the Kaurava army. 
sad mental and physical plight to which He held that there was not the 
he had been reduced and the reasons put slightest possibility of the Pandavas 
forward by him against entering upon the obtaining any form of happiness, in this 
War, and because, again, of the other world or the next, by killing these near 
thoughts which were surging within his ones. Therefore, he said he did not 
mind, he was definitely of opinion that want to fight. 


At this point it may be urged that the blame for the destruction of the race 
and family attached equally to both the parties. Considering this, if Duryodhana 
did not think of retiring from the struggle, why should Arjuna, for his part, bestow 
so much thought on this aspect of the problem ? Arjuna gives his reply to his question 
in the following two verses :— 


SEN N 


aaa ä a qaa RAIZaA aa: | 
gogai Qİ AA I WAFA scl 
eat a ganenfa: MARIA | 
gazi AT AARSE UI 38 UI 
sara O Krsna; ale if; aft even; Sratveatae: having ( their ) minds blinded 
by greed; zà these ( people ); geaaeaH_ resulting from the destruction of one’s 


* q ua Tite A: gag FOTIA | 
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own race; Aaa _evil; a and; Radè (involved) in treason to (one’s) friends; qasa. 
the sin; + not; tfa perceive; gaaasan_resulting from the destruction of one’s 
own race; aqa_the evil, miyala: clearly seeing; asni: by us; asam ad from 
this crime; frafagy_turning away; aam, why; 7 not, daa_ should be thought of. 


Even if these people, with minds blinded by ereed; perceive no evil in 
destroying their own race and no sin in treason to friends, why should not we, 
O Krsna, who see clearly the sin accruing from the destruction of one’s family, 
think of turning away from this crime ? ( 38, 39 ) 


Here Arjuna means to say that such upon relations and friends as enemies 


action on the part of Duryodhana and and fight with them for mutual 
his friends was no doubt most slaughter. Arjuna and his brothers, 
reprehensible, but it was not unnatural however, were not blinded by greed; 


for them; for their inordinate greed they could clearly see what evil and 
had wholly destroyed their power of disaster would ensue from the destruc- 
discrimination between good and eyil. tion of the family and race. Therefore, 
Therefore, they could not see the great knowingly, and with their eyes wide 
evil and disaster that would inevitably open, why should they be guilty of such 
follow the destruction of all members an outrageous sin! They should, therefore, 
of the race, nor could they realize what considering the evil nature of the 
a dreadful sin it was to look act, withdraw themselves from the fight. 


Arjuna now proceeds to show what evils follow the destruction of the race :— 


sea wield goya: AAAA: | 
ay oa gë gFeaqsatshagd ll ve ll 


gmat with the destruction ofa family; aaraat: age-long; geant: family 
traditions; ngafa disappear; Sa and’ wa aë virtue having been lost; 47. entire; 
qsa the family; aa vice; afraafa takes hold of. 
nN 


Age-long family traditions disappear with the destruction ofa family; and 
virtue having been lost, vice takes hold of the entire race. ( 40 ) 


Every good family is a repertorium when the older members possessing 
of many good and beneficial customs and knowledge of these customs and tradi- 
usages, which are handed down from tions have disappeared from the scene, it 
generation to generation, and help to is but natural for the remnant of 
maintain the high standard of conduct of straggling women and children to lose 
the family and prevent its men and this knowledge, and thus those traditions 
women from going astray. These beneficial disappear and get lost. : . : 
and uplifting customs and usages are There are five incentives, which 


known in one word as «family traditions”. compel man to keep to the path of 


Through the destruction of the family, virtue and avoid sin. These are: fear of 
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God, command of the scriptures, fear of individual with the family and society, 
violation of the family traditions, State The society and family which 
laws, fear of physical injury of pecuniary lose these beneficial .customs and 
loss. Among these, God, though absolutely traditions become as unruly and 
real, and command of the scriptures, though wayward as a restive steed without 
representing Truth, depend on man’s the control of a bridle. A self-willed 
faith, and are not direct or perce- man will not tolerate any law, 


ptible incentives. State laws govern however uplifting it may be. When 
only the subjects of the State; but the members of a society or family 
those who wield power generally do throw off every form of restraint, 
not respect them. Fear of physical sin extends its sway over that society 
injury or pecuniary loss affects only or family as a matter of course. This 
individuals, in the majority of cases. is what is meant by “sin takes hold 
Family traditions alone link up the of the entire family”. 


Arjuna now proceeds to show what happens after the entire family has thus 
come under the sway of sin :— 


wana seca Jefa: | 
aly Sey ais) rad aT: Y? 


am O Krsna; avatfaaare with the preponderance of vice; efaa: the 
women of the family; sgeaf-a become corrupt; #iy getg (and) with the corruption 
of women; awia O Krsna (lit., a descendant of the Vrsni); anaat intermixture 
of castes; sIa@ ensues. 


With the preponderance of vice, Krsna, the women of the family become 
corrupt; and with the corruption of women, O descendant of Vrsni, there ensues 
an intermixture of castes. (41) 


With the disappearance of family tradi- hostile to them. In that state, the sacred 
tions as men and women lose all forms of law of conjugal fidelity, which is the 
restraint, their activities, in most cases, very root and foundation of the social 
begin to be tainted by vice; the result is code, loses its hold on society. That 
that sin becomes predominant, and spreads ideal being lost, women of the purest 
itself over the whole society. Moral values families get corrupt and tainted with the 
begin to be treated as outworn formulas vice of adultery. They have sensual 
and lose their import in the eyes of men commerce with men of different castes. 
and women. Far from observing the The caste of the mother being different 
rules of morality and restraint, they even from that of the father, the offspring of 
do not care to know them, and make such a union is of mixed blood. Thus the 
fan of those who volunteer to acquaint purity of the race maintained from gene- 
them with such rules of conduct, or turn ration to generation, gets totally lost. 


Arjuna now shows the mischief caused by the intermixture of castes :— 


GH ACHAT geama gea T) 
qea A ast gara: 2R I 
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dat admixture of blood; satar of the destroyers of their race; a and; 
para of the race ( itself ); qeta ( makes ) for damnation; qa surely; gatasias- 
fat: deprived of the offerings of rice and water (Sraddha and Tarpana ); 4% 
of their race; fat: the manes; fè also; safa fall. 


Admixture of blood damns the destroyers. of the race as well as the race 
itself. Deprived of the offerings of rice and water (Sraddha, Tarpana, ctc., ), 
the manes of their race also fall. ( 42 ) 


Offering of lumps of rice to the manes the destroyers. of the race virtue being 
at the time of the Sraddha ceremony lost, the offspring that appear as the 
and feeding of Brahmans, etc. for the result of admixture of blood, being the 
satisfaction of the manes are collectively products of vice and under the sway 
known as ‘Pindakriya’; and the offering of vice, do not, in the first place, know 


of water to the manes during the Tarpana anything about these rites and even if 
ceremony is known as ‘Udakakriya’. instructed by anybody fail to perform 
Their aggregate is called ‘Pinclodaka- them due to lack of faith; and if any of 
kriya’,, In popular language, they them perchance performs them, they 


are known as the performance of being disqualified by the - rules of 
ériddha and Tarpana. People who are scriptures, their offerings do not reach 
conversant with, and have faith in, the manes at all. Thus deprived of the 
scriptural. injunctions and traditional offerings of rice and water from their 
customs perform these ceremonies with descendants, the manes of the race suffer 
due reverence. But in the families of a fall from the world of the manes. 


Arjuna now points out what harm is caused by the evils which bring about 
an intermixture of castes:— 


RAA: gatai NESCIS l 
sama aA: Hevea MAM: Ul 83 Ml 


audetene: bringing about an intermixture of castes; ua: AA: through 
these evils; pamar of the killers of kinsmen; mzaa: age-long; saat: caste- 
traditions; 4 and; gesal: family customs; saa get extinct. 


Through these evils bringing about an intermixture of castes, the age-long 
caste-traditions and family customs of the killers of kinsmen get extinct. (43) 


The evils which bring about an feminine chastity and indulgence in 
intermixture of castes may be adultery, etc. due to preponderance 
enumerated as follows :—( 1 ) Destruction of vice. 


of the race; (2) Destruction of family Codes of right conduct handed down 
traditions through destruction of the race; from generation to generation are called 
(3 )  Preponderance of vice; and (4) ‘age-long family traditions’. The 


Fall of women from the high ideal of Varņa-Dharma as taught by the Vedas 


5 B. G. 
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is implied by the word ‘Jatidharma’, 


It lays down duties for the diverse 
castes and orders of society. When 
healthy family customs disappear 


through the death of the older 
members of the family, who are the 
custodians of those customs, and there js 
an aggravation of the evils leading to an 


intermixture of castes, the  Varna- 


Dharma also dies a natural death, 
For, it cannot abide in offspring 
produced by the union of Parents 


belonging io diverse castes, That is how 


through the evils which bring about an 
intermixture of castes, both caste- 
traditions (Jātidharmas ) and family 


customs ( Kuladharmas X coming down 


from antiquity, get extinct. 


The mischief caused by the extinction of Jamily customs is now shown :— 


SAAR TA 


ams Rai ara 


agami aada | 
WaAIag_yaa vet 


saa O Kysna; Samgam agma of men who have lost thcir family 
traditions; ‘af¥aaq for an indefinite period of time; a jn hell; ata: residence; 
waft is assured; eft SO; 4398 a we have heard. 
`a 


Krsna, we hear that men who have lost their family traditions dwell in 


hell for an indefinite period of time. 


In this verse Arjuna says that those 
“who have lost their family traditions, and 
are merged wholly in vice, fall into hells 
like Kumbhipaka and Raurava etc., as the 
result of their sins, and suffer there the 


Showing thus for the frei evil and harm 
race, Arjuna now expresses regret for the preparations 


on the War :— 


Sal aa agag 


Igsagasiad 


agt Oh; aa what a pity; 447% we ( 


(at) 
tortures of hell for an indefinite length 
of time. This view has been handed 


down to him by his family-traditions, 
Therefore, in his opinion, no one should 
make an attempt to destroy his race, 


that follow the destruction of a 
he has made for carrying 


ee saat TAF | 


ag ASIZA: L ¥4 |] 


though possessed. of intelligence ); Aer 


WM a great sin; J4 on committing; =zafeat: have set our mind; aq in that; 


agavaa due to lust for throne and enjoyment; 


on killing; saa: are intent. 


The indeclinable particle ‘Aho’ 
indicates wonder, and the particle ‘Bata? 
Is expressive of great sorrow. Using both 


aT Our own kinsmen; EJH 


these in the above verse, Arjuna wants 
to show that the Pandavas being regarded 
by the whole world as virtuous and 


2 
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posséssed of intelligence, it was in no lust for throné and enjoyment as the 
wise proper for them to be involved in motive of this great sin, Arjuna shows 
an act of sin. But it was a matter for here that it would be a great blunder 


extreme regret that even they had decided on their part to engage in war with 
to commit this dreadful sin. Referring to that motive. 


After expressing regret as set forth above, Arjuna now sets forth his 
decision :— 


aR aaa WAIT: | 
iss N . 
MAUS Wl gaga gaat WAT I ve ll 
afe if; asana, unresisting; aaan unarmed, defenceless; AIM me; TANT: 
armed with weapons; araeegt: the sons of Dhrtarastra; W in battle; a73: should 


kill, aa that; à for me; aaava better; aa would be. 


It would be better for me if the sons of Dhrtarastra, armed with wek 
killed me in battle while I was unarmed and unresisting. ( 46 ) 


Here Arjuna says that when, even be involved, firstly, in the great sin of 


after the commencement of war, he slaughtering the family; secondly, the 
would thus give up his arms and refrain lives of all his relations and friends 
from offering any opposition to his would be saved; and thirdly, the great 
adversaries, very likely they would virtue of saving the family from 


also desist from battle, and the result destruction would make it easy for 
would be that all their relations and him to reach the Supreme state. 
friends would be saved. But if, perchance, Arjuna was definite in his mind that his 
instead of adopting that course and death in the above manner without 
finding him unarmed and unwilling to any show of resistance would lead both 
fight, they attacked and killed him, to the protection of the fauily and his 
such a death would bea blessed death supreme good. That is why he described 
for him. For in that case he would not such a death as ‘preferable’ for him. 


Anticipating the question as to what Arjuna did after expressing his sentiments 
to Bhagavan Sri Krsna in the above words, Sanjaya says giving a description of 
Arjuna’s condition : 


gaa Sara 


gagrag: Get TTET STATA | 
Aasa aai a aieadfaraaraa: I ve Il 


a on the battle-field; atedfazraraa: with (his) mind agitated by grief, aga: 


Arjuna; ¢a% thus; stat having spoken; qq (his) bow; aae with arrows (quiver); 
fasa throwing aside; witaet into the hinder part of ( his ) chariot; satfaea sank. 
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Safijaya said : Arjuna, whose mind was agitated by grief on the battle 
field, having spoken, thus, and having thrown aside his bow. and arrows, sank 
into the hinder part of his chariot. ( 47 ) 


In this verse Safijaya describes how of the destruction of his family, the 
Arjuna possessed by extreme dejection, horrible sin attendant on it, -and the 
and having uttered the above words, laid terrible consequences of that sin 
down his famous Gandiva bow and began to revolve on the film of his 
quiver and sinking back into his chariot mind. A heavy gloom cast its shadow 
quietly lost himself in a chain of over his face and his eyes became 
miserable thought. The horrid picture deeply laden with grief. 


Saute augraatiagaang aatsenai amare 
A c EN ERS NTEN 
ABO GACASSHAUTTSATL ALA 
TAM SEATA: Il X I 


Thus, in the Upanisad sung by the Lord, the science of Brahma, the 
scripture of Yoga, the dialogue between Sri Krsna and 
Arjuna, ends the first chapter entitled 
“The Yoga of Dejection of Arjuna”. 


The colophon given at the end of every chapter of the Gita reveals its glory 
and majesty. ‘Om Tat Sat are sacred Names of God (vide Gita, Chap. XVII. 23). 
Sung by God Himself, it has been given the name of $rimad Bhagavadgita. The 
essence of the Upanisads is embodied in it and by itself also it is an Upanisad; 
therefore it has been designated as an Upanisad. It has also been termed as 
the science of Brahma (Brahmavidya ), because it leads to a perception of the 
supreme Truth and Reality about God in His absolute, formless state. It is a 
‘scripture of Yoga’ because it reveals the secret of the practice of Karmayoga, 
here called Yoga, through the cultivation of disinterestedness. It records the 
conversation between Bhagavan Sri Krsna, who is God Himself, and the great 
devotee Arjuna, and every chapter of it contains the description of a Yoga which 


leads to God-Realization; therefore it has been referred to as “the dialogue between 
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oP 
Chapter II 


When Arjuna, who had sought refuge in the Lord, asked about the certait 
means of driving away his gricf, the Lord described the truth about the Self 
A upto verse 70 in this chapter. In the practice of the Yoga of — 
eee Knowledge, the primary emphasis is laid on hearing as well as 

reflection and constant meditation on the truth about the Self. 
Although after the thirtieth verse, through a dissertation on Arjuna’s own duty, 
the character of the Yoga of Action has also been dealt with in this chap 
nevertheless the teachings of the chapter commence with a description of the 
Yoga of Knowledge or Sankhyayoga, and the character of the Self has been 
described in it in greater detail than in other chapters; hence it has been given — 


the name of ‘Sankhyayoga’, or the Yoga of Knowledge. 


In the first verse of this chapter Safijaya gives a description of Arjuna’s 
state of dejection. In the second and third verses Bhagavan Sri Krsna reproaches 
Arjuna for his dejection accompanied.by infatuation and fain 
age the tedness and encourages him to fight. In verses 4.and 5 Arjun 
states that he would rather live on alms than slay noble eld 
Bhisma and Drona. Verses 6 and 7 are devoted by Arjuna to an expre i 
his doubt as to whether he should fight or not, toa description of his weakne 
in the form of faint-heartedness and perplexity and to a prayer to the | LOr E 
in a spirit of surrender, for proper guidance about his duty. In verse laring 
that undisputed sovereignty over the three worlds would not drive ay 
grief, he shows indifference to worldly aspiration. Then, in verses 
Safijaya describes how expressing his unwillingness to fight Arjuna — 
silent, and how Sri Krsna smiled at this and addressed Arjuna. 
the Lord begins His teaching. Verses 12 and 13 are devoted toa 
of the eternal and immutable character of the soul; verse 14 
transitory nature of sense-enjoyments with emphasis on the neces: 
both pleasure and pain; verse 15 shows that the capacity to trea 
pain alike leads to immortality. Verse 16 defines what is real and) 
Is the true character of the ‘real’, and ve h 


verse 17 revea 
of the ‘unreal’, ending with a clear exhortation for - 


declares those as ignorant, w 
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to the discarding of worn-out clothes and taking new ones, and verses 23 to 25 

declare that the soul can neither be cut, nor burnt, nor drenched, nor dried; that it 

is eternal, omnipresent, immovable, constant, everlasting, unmanifest, unthinkable 

and immutable, so one should not grieve for it. In verses 26 and 27 it is shown that 

even if the soul is regarded as constanly taking birth and constantly dying, one 

should not lament for it; and in verse 28 it has been declared unwise to lament 

over the loss of bodies, because they are perishable. Verse 29 shows that the 

perceiver of the soul, and the speaker and hearer of the truth about it are alike 
rare, and verse 30 proves that inasmuch as the soul can never be slain it is not 

in the fitness of things to grieve for any being. Verses 81 to 36 are devoted to 

a consideration of Arjuna’s duty as a Ksatriya, and show that it would be 
improper for Arjuna, from any point of view, to desist from battle. Verse 37 

declares that Participation in battle is advantageous, both from the point of 
view of this world as well as of the next, and ends with an exhortation to 
Arjuna to prepare himself for the fight. Evenness of mind in pleasure and pain, 

gain and loss, etc., has been shown in verse 38 as the secret of remaining 
untouched by sin in such deeds as participation in war. In verse 39 the subject of 
Karmayoga (the Yoga of selfless action) has been introduced as ameans of throwing 

off the shackles of :.arma. Verse 40 is devoted to praising the greatness of 
Karmayoga and verse 41 to showing the difference between the determinate and 

A one-pointed intellect and the scattered intellect of ignorant men moved by desires. 
; Verses 42 to 44 describe the character of those who are obsessed by desire and 
look upon heaven as the supreme goal of life. In verse 45 Arjuna is advised 

to be free from desires, to rise above Pairs of opposites like pleasure and pain 

etc., to be established in the Eternal Existence and to remain unconcerned 
about the supply of wants and the preservation of worldly possessions, and 
keep the mind under-control. Then, pointing out in verse 46 that happiness 
man who has 
» verse 47 is devoted to a definition of Karmayoga ina 
is described as Synonymous with Yoga. Verse 
= 49 says that action with a selfish motive is far inferior to equanimity and that 
z 2 the seeker of the fruit of action is extremely poor and wretched. Verse 50 and 
91 are in praise of a Karmayogi, Possessing equanimity, and exhort Arjuna to 
apply himself to Karmayoga, making it perfectly clear that equanimity leads 
eto, the attainment of the blissful Supreme State. Then, in verses 52 and 
53 the Lord states that when growing indifferent to the world, the mind 
becomes pure, clear and Steadfast, it succeeds in realizing God. In verse 54 

SN the person possessed of a stabl 
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fear and anger, remains unattached to everything and neither rejoices 
when meeting with good and evil, and withdrawing his senses from s 

keeps them under complete control. In verse 59 saying that sense-ob; 
cease when they are not enjoyed by the senses, but the relish for them 
and this relish disappears through God-Realization, the Lord shows in 
the turbulent nature of the senses, and urges in verse 61 the necessity of 
lling the mind and senses and devoting oneself to God, and ends the vers 
the praise of one who has conquered the senses. Verses 62 and 63 show the gra 
process of man’s fall and degradation through indulgence in thoughts of s 
objects and verses 64 and 65 show how placidity of mind is attained by — 


reason, thoughts of God, peace and happiness, the illustration of the wir 
boat has been cited in verse 67 to demonstrate how discrimination is taken av 


over his senses. Then, verse 69 shows how Brahmic Bliss is night to the gene 
lity of men, even as worldly enjoyment is night to the seer. Verse 70 is devo 
to the praise of the exalted soul who has attained wisdom and compares him 
the ocean; and verse 71 declares that supreme peace isattained by him who moves 
in the world free from all forms of desire, attachment, egoism and th 
enjoyment. The chapter is concluded in verse 72 with a description of t 
of this Brahmic state. 


After giving a description of the renowned warriors on both sides 
blowing of conches the first chapter stated, by way of introduction to the 
of the Gita, that Arjuna’s chariot was placed between the two armi 

Link of the The sight of his near and dear ones in both the armies 
‘ reacted on Arjuna’s mind in the form of grief and infatuation 

the chapter was concluded by saying how refusing to fight and laying do 
Arjuna sank down in his chariot, in utter dejection. In this circum. ance 
necessary to state how Bhagavān >rt Krsna tackled Arjuna and preparei 
the fight, Sanjaya begins the second chapter with. a descri 
mental state :— 


a GRI 
aa 


> 
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him ( Arjuna ); agaga: the slayer of Madhu; Sri Krsna; gaq the following; Ima 
words; sata addressed. 


Safijaya said: Sri Krsna then addressed the following words to Arjuna, 
who was as mentioned before overwhelmed with pity, whose eyes were filled 
with tears and agitated, and who was full of sorrow. C 


The state of extreme dejection from Bhagavan Šrī Krsna had ona previous 
which Arjuna suffered had been described occasion killed the demon Madhu, who 
in detail in the first chapter. The second had been tyrannizing over the celestials. 
chapter starts with a brief reference to That was how He happened to be known 
that state when it says that Bhagavan as ‘Madhusidana’. It was that very Sri 
Sri Krsna addressed Arjuna, who had Krsna who encouraged and inspired 
been completely taken up by faint- downcast and unwilling Arjuna with 
heartedness due to commiseration for the following words to engage himself 
his friends and relations, whose disturbed in the fight. Under these circumstances 
eyes had been giving out profuse tears, how could Dhrtarastra expect a victory 
and who was deeply merged in grief for his sons, who were as great tyrants 
due to the fear of destruction of his as the demon Madhu, and specially when 
family and of the terrible sin that would it was the Lord’s chosen mission to bring 
accrue from such destruction. about the destruction of tyrants and 

s persecutors. Therefore. Sañjaya intended 

Referring to Bhagavan Sri Krsna by by implication to urge that those among 
the name ‘Madhusidana’ (Slayer of Dhrtarastra’s sons and relatives, who had 
Madhu ) in this verse, and qualifying the survived the fearful slaughter of ten 
word ‘Vakyam’ (word ) by ‘Idam?’ ( these ) days could yet be saved if Dhrtarastra 
Safijaya gave a warning to Dhrtarastra. could influence his ; 


g 3 y 3 sons to make peace 
His intention was to point out that with the Pandavas. 


simaa 
gea anette AR agèr | 
AATAG IATA AEA G] WRU 
waa O Arjuna; fad at this odd ( hour ); gza this; mea infatuation: 
at you; $a: wherefrom, how; agitaaa has overtaken; smapgea ( it w) 


shunned by noble souls; anda not leading to h ; 
Beene Gime. n & to heaven; watftee not 


Sri Bhagavan said: Arjuna, how has this in 
this odd hour? Itis shunned by noble souls; 
nor fame, to you. 


fatuation overtaken you at 
neither will it bring heaven, 


(2) 


Th ; j administers a snub to j 
abjective ‘Idam’, in this verse, indicates expressing wonber asks ae a 
Axjuna’s heaviness of heart and low dangerous and difficult situation vi i 
spirits, due to infatuation. The Lord here the battle-field, where dejection i ‘a 
an 


The word ‘Kasmalam? with the 
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cowardlin ess were wholly out of place, 
and just at the moment when the battle 
was to commence, a hero and fighter like 
him, who was capable of easily 
vanquishing the greatest of Maharathi‘s, 
should be overtaken by an unworthy 
faint-heartedness, which was not at all 
expected of him. Wherefrom did he 
get it ? 

Calling this dejection and 
heartedness of Arjuna as unworthy of 
noble souls and calculated neither to 
lead to heaven, nor to bring fame, the 
Lord gives His reasons for expressing 
amazement and wonder. The intention 
was that the sentiment with which 


faint- 


Arjuna was now overpowered was not 
entertained by men possessed of 
nobility of character, and was not 
likely to lift Arjuna to heaven or 
contribute to his fame. Out of the 


four objects of life it would lead to 
the fulfilment of none—neither of 
Moksa (salvation), nor of Dharma 


(virtue), nor of Artha (wealth), nor 
of Kama, (enjoyment). Therefore, 
possessed of a strong intellect as he 
was, how could Arjuna be subject to such 
a depression of spirits at that odd 
hour on the battle-field, faced with 
the imminent danger of a clash of 
arms with very powerful adversaries ? 


Feed Wl tH TA: WT AIT | 


ge zeae aras 


qtaqg ll 2 N 


aa O son of Kunti, Arjuna; qaq to unmanliness; at +a aa: yield 
not; wa this; afr you; 4 not; suaà becomes; wiaq O scorcher of enemies; 
gaa paltry; gaada a faint-heartedness; aat shaking off; sfae stand up. 


Yield not to unmanliness, Arjuna; ill does it become you. 
this paltry faint-heartedness stand up, O scorcher of enemies. 


The other name of Kuntz, mother of 
the Pandavas, was Prtha.. Kunti was a 
heroic mother. When Bhagayan Sri Krsna 
had gone to Hastinapur as a messenger 
of peace to try for an amicable 
settlement of the dispute between the 
Kauravas and the Pandavas, and met 
there His father’s sister, Kunti, the 
latter had sent through Him a message, 
full of sentiments of the most heroic 
type, to her son Arjuna. In that message, 
citing the instance of Bidula and her 
son Safijaya, Kunti had encouraged 
Arjuna to establish the claim of the 
Pandavas over their kingdom by the 
arbitrament of war. Therefore, addressing 
Arjuna as ‘Partha’, Bhagayan Sri Krsna 
reminds Arjuna of that message, worthy 
of a true Ksatriya mother, and intends 
to conyey by the first half of the verse 
that as a hero himself, Arjuna was a 
worthy son of a worthy mother, for 
whom it was quite out of place to 


' 6 B.G. 


Shaking off 
(3) 


be overcome by unmanliness and 
cowardice. Possessed as he was of 
incomparable valour and skill as a 
fighter, which invariably struck terror 
into the hearts of the greatest of 
heroes and generals, to what a sad 
plight he had brought himself, —his 
hair standing on end, face drooping 
and trembling, the Gandiva about to 
drop from his hand, and the mind, 
merged in grief, quite perplexed and 
confused. This unmanliness and faint- 
heartedness was never worthy of him. 


He who scorches the foe by virulence 
of attack is called a ‘Parantapa’. Here 
the intention of addressing Arjuna as 
‘Parantapa’? is to remind him of his 
fame as a ‘scorcher of foes’. Being the 
vanquisher of extremely powerful demons 
like the Nivatakayachas and others, how 
could he now adopt such an attitude 
of cowardice, and wunmanliness, which 
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the reverse of what a Ksatriya hero like Arjuna there should be aA 

ld possess, and would thus delight place for  pusillanimity, which is 

heart of his enemies instead of invariably rejected by heroes, and is ai 

terrifying them as before. entertained only by cowards, who feel 

l scared at the sight ofa battle. Therefore, z 

z By asking Arjuna to “shake off this the Lord urges him to throw it of 
paltry faint-heartedness and stand up,” immediately and prepare and harden 

the Lord shows that in the heart of a himself for the fight. + 

Bs 

As a rejoinder to these observations of the Lord, Arjuna shows, in two verses, the 
impropriety of fighting elders, who were an object of reverence to him, and gives out, 


again, what he considered to be his definite decision in the matter. 
AMT Sart 


ea Wma dà A a wgged | 
c 


aA: AA gaea i g 


- agaaa O Krsna ( lit., Slayer of Madhu ); aaa I; weaq Bhisma; = and; 

-Ama Drona; d on the battle-field; ggf: with arrows; sax how; afidteari 

Shall fight; aaga O destroyer of foes; gst (they are) both worthy 
of adoration. 


Arjuna said: How, Krsna, shall I fight Bhisma and Drona with arrows 
the battle-field ? They are worthy of deepest reverence, O destroyer 


(4) 


as ‘Slayer of involve himself in the commission of 
\ and ‘Destroyer of foes’ and that dreadful sin ? 
sing the word ‘Katham’ (how ), Arjuna 
his surprise. His intention is By using the word ‘Isubhih? Arjuna 
that Bhisma and Drona, with means to show that elders against whom 
Lord was encouraging him to the use of even light words was 
> neither demons nor “enemies; considered as a great sin, how could 
_ hand, they were very he range himself against them in a 
, ae Under the fight with sharp arrows? He, therefore, 
did the Lord, wondered how Bhagavan Sri Krsna 
exhort Arjuna exhorted him to do what appeared 
to him to bean utterly sinful action. 


R REJAT, Fat Ap ae. I 
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aasma (in the form of) wealth and sense-enjoyments; tam, pleasures; 4a 


only; g after all; ga I shall enjoy. 


It is better to live on alms in this world without slaying these noble 
elders, because even after killing them we shall after all enjoy only blood- 


stained pleasures in the form of wealth and sense-enjoyments. 


The word ‘Gurūn’ with the adjective 
‘Mahanubhavan’, points to teachers 
like Dronacharya and Krpacharya, and 
elderly relations like Bahlika, Bhisma, 
Somadatta, Bhūriśravā and Salya, 
etc., who were all noble in character, 
posted in the army of Duryodhana. By 
using the indeclinable ‘Api? after the 
world <Bhaiksyam’ it is indicated that 
though it was considered dishonourable 
for a Ksatriya to live on alms, such a 
livelihood was, indeed, better than the 
enjoyment of the pleasures of kingship 


obtained through the massacre of noble 
elders who were objects of reverence 
and respect. By using the adjective 


‘Rudhirapradigdhan’ and ‘Arthakaman?’ 
and the indeclinable ‘Eva’ after the 
noun ‘Bhogan’, Arjuna compares by 
implication the value of the lives of 
those noble elders with what he would 
actually gain by the most reprehensible 
act of killing them. He would gain 
neither salvation nor merit through that 


(5) 
act, but only wealth and sense-enjoy- 
ments, which were valueless as compared 
to the lives of those elders. And these 
too he would gain as the fruit of 
slaughter of those elders, and therefore 
they would be as if stained with their 
blood. In his opinion, therefore, killing 
elders for obtaining such pleasures 
and enjoyments could never be meet 
and proper. 


Some commentators have taken the 
word ‘Arthakaman’ as an attribute of 
‘Gurun’; but this does not appear ¿to us 
to be a proper interpretation inasmuch as 
Arjuna has spoken of these elders in this 
very verse as ‘noble’, and he could not 
be expected to speak of them in the 
same breath as obsessed by greed for 


wealth, the two attributes being 
naturally contradictory. We have there- 
fore chosen to interpret ‘Arthakaman? 


as we have done. 


Even after giving out his definite decision in these words when Arjuna found 
that he was not fully satisfied, and doubt arose in his mind about the correctness of his 


attitude, he, again, spoke as follows :-— 


a a: 


aa Wat asl Aaa ate ar at aay: | 


aia gar a RAAR: saga arta N AN 


aaa this; a even; q not; faa: we know; a: for us; æa which of the 
two courses (to fight or not to fight ); aqa: (is) preferable; aq at (nor 
do we know ) whether; aña we shall win; af€ ar or whether; a: us; wag: 


they will conquer; am whom; gat killing; = fasitfara: we do not wish to 
live; è qa those very; ade: sons of Dhrtardstra; sg& in the enemy ranks; 


aafeuat: stand. 


We do not even know which is preferable for us—to fight or not to 
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ent nw do we know whether we shall win or whether they will conquer 
. Those very sons of Dhrtardstra, killing whom we do not even wish to 


are stand in the enemy ranks. 


i By saying “we do not know which 
is preferable for us.? Arjuna indicates 
that he was not in a position to decide 
whether it was better for him to fight or 
to refrain from fight; for while on the 
one hand it was laid down as the duty 
of a Ksatriya to fight, the destruction on 
the other hand of the family and race 
as the result of such a fight was also 
declared as an evil and a sin, 
Again, when Arjuna says “nor do we 
know whether we shall win, or they 
will conquer us,” he means that if it 
was held that it was better to fight, he was 
unaware whether the crown of victory 
would belong to his side or would be 
= wrested from his hands by his adversaries. 


(6) 


Further, when Arjuna says “killing 
whom we do not even wish to live, 
those very sons of Dhrtaras(ra are 
arrayed against us,” he means to say 
that if it was granted that the battle 
would end in a victory for his side, even 
then it did not appear to him advisable 
to engage in that fight. For those real 
cousins of his, Duryodhana and others, 
killing whom he did not even wish to 
live, stood arrayed before him to meet 
their death in that fight. If at all he 
attained a victory, it would be gained 
by putting those cousins to death, There- 
fore, he was puzzled and perplexed and 
could not decide for himself what was 
the proper course for him to adopt. 


+5 Expressing in these words his inability to ascertain his duty, Arjuna now takes 
“refuge i in the Lord and prays that the Lord may enlighten and guide him definitely and 


za alae as regards his duty. 


PAATENEN: 


geata ai 
qaa: AA aR aa Radsi w at ai 


qiam: | 
TTAF IL Y I 


agaaa: with my very being tainted by the vice of faint-hearted- 
aoe (ms say mind Oe PER vik oe to See aR 


e T tell; Ca Ce 
You; s74 raving i taken refuge; ata me; afa ( pray ) instruct. 


a); a oe a disciple ( lit. Ta of a r 


\ cere 
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for wealth, tó ‘spend éven a 
either in charity or in satisfying the 
legitimate needs of himself or of his 
dependants is a Krpana’. 

(2) The main object of human life, 
as pointed out by the scriptures and 
declared by saints, who are the 
saviours of humanity, is realization of 
God through attainment of Knowledge 
about the reality of God, He who 
forgetting this primary goal of existence 
wastes his life only in enjoying 
sense-objects, that man of feeble 
intellect is also called ‘Krpana’. The 
Sruti says:— 
dar waai arafafeearsendarsa @ a: | 

( Brhadaranyaka III. viii. 10) 


farthing 


«Gargi! whoever departs from this 
earth without knowing God, the 
Imperishable, is a “Krpana’.” 

The Lord too has called in the 
Gita men attached to worldly 
enjoyments and power, seeking the 
fruits of action as ‘Krpana’ (IL. 48). 

(3) One with a wretched and 
miserable state of mind is also, in a 
general sense, designated as a ‘Krpana’. 

The ‘Karpanya’ complained of by 


Arjuna was neither of the nature of 
miserliness, produced by greed, nor of 
attachment to worldly enjoyments. For 
Arjuna was by nature an extremely 
generous and charitable man, and a 
master of his senses. In the Gita 
itself he clearly states that he coveted 
neither victory, mor kingdom, nor 
pleasures for his own sake; those 
relations of his for whom these things 
were needed were arrayed before him 
to lay down their lives. He did not 
want to kill Duryodhana and other 
relations even for the sovereignty of 
the three worlds; how, then, for this 
earth ? (Chap. I. 32-35). Undisputed 
sovereignty over the entire earth and 
lordship over the gods could not drive 
away his ee SO ug 8) He 


who 
much 


was 
could 
nor 


prepared to Sacrifice so 

neither miserly 1 
nature, attached to 
enjoyments. Besides, interpretation 
the word in this sense does not fit — 
in with the context here. 


The ‘Karpanya’? by which Arjuna 
was possessed was a sort of lowness 
of spirits, which expressed itself in 
the form of faint-heartedness and grief 
mixed up with compassion.  Safijaya, 
in the first verse of the chapter, | 
referred to this very state of Arjuna  ž 
when he spoke of the latter as : 
‘overwhelmed with pity’. In verse 3 


of this chapter, the Lord uses the 
word ‘unmanliness’ to describe this 
very state of Arjuna. All these clearly — 
indicate that the ‘Karpanya’ of Arjuna 
was nothing but faint-heartedness 
coupled with compassion produced by 
the fear of loss of his kith and kin. 3 
As an ideal Ksatriya fighter Arjona 
was, by his very nature, a hero. Cowardli- 
ness of spirit was a weakness in his case, 
to whatever cause it might be attributed. 
Therefore, Arjuna calls it in 
verse as the ‘vice of faint-heartedness.’ E 


On account of this faint-heartedness, = 


Arjuna’s very nature as a 
adorned with such qe ess as 


etc., had been Giliated: ar is wh; 
very limbs were giving way, the mí 
was parched, the frame was- she 
the skin appeared to be 
over and the mind was 
reeling aS it were. 
of weakness in him, 

opposed to his nature, 
result of his unmanliness 
Arjuna says in this verse, 
being has been tainted 1 
of ieee 


igiti i i and eGangotri 
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» Oné whose mind is puzzled 
egard to duty. The mind of 
Juna at this time was in a state 
of terrible confusion with regard to 
his duty. From the point of view 
of protection of subjects, the duty 
of a Ksatriya and vindication of his 
rightful claim, he considered war to be 
hteous duty and thought it advisable 
gage in the fight; while, on the 
hand, the unmanly spirit that had 
taken possession of him, unfolding 
mind the various dreadful effects 
the war, was trying to force him to 
ce up the profession of a beggar, adopt 
mnyasa and retire to the forest. The 
obsessed by compassion did not 
> the intellect to function freely and 
to a decision, and finding himself 
ly puzzled and Perplexed, Arjuna 

ses himself as aboye. 


e words “Tell me what is decidedly 


d> should not be interpreted io mean 
hat Arjuna was frightened at the 


sight 


E very powerful Kauraya army, 


rotected by such invincible and world- 
med heroes and fighters as Bhisma, 

a, Karna, etc.,—an army much larger 
that of the Pandavas—and despair- 
victory, approached the Lord for 

light as to whether it would 
ood” for him to fight, or to retire 
battle with a view to 

= whether victory or defeat 
his footsteps. Here the 
nant sentiment of his heart was 
. and tenderness for friends and 
Was, again, the fear of 
attach to him as the 
estruction of friends and 
might be a great obstacle 

the supreme good. 

| there was also 

o) that 


His question, therefore, had no relation 
with victory or defeat in war; its object 
was to know what was conducive to 
supreme good in the form of God- 
Realization. In short, Arjuna here says, 
“Lord, I have wholly lost my capacity 
to ascertain what is my duty. Pray tell 
me definitely how I can attain the 
supreme good.” 


Arjuna was Bhagavan Sri Krsna’s 
dear friend. Spiritually speaking, they 
might have been on different levels; but in 
practical life the relation between Arjuna 
and Sri Krsna was, in almost all places, 
that of equality. While dining, reposing 
in bed or going from one place to 
another, Bhagavan Sri Krsna used to show 
the same consideration to Arjuna as He 
bestowed on His own self, and Arjuna 
also, for his part, reciprocated that 
Sentiment of equality and friendship, 
though maintaining in his heart deep 
Teyerence and respect for Sri Krsna’s 
spiritual superiority. But now finding 
himself in a most deplorable state of 
mind, Arjuna felt that he was not fit to 
maintain equality with Śrī Krsna, 
Between iwo equals there might be 
exchange of advice and counsel, but no 
instruction as from a superior to an 
inferior; there might be prompting and 
suggestion, but no command. Arjuna 
realized that suggestion and advice would 
not help him at that stage to get out of 
the mental rut. What he needed was a 
true Guide and Teacher, who would 
command him to follow a certain Path, 
and driving out all his grief and 
infatuation would help him to attain the 
supreme good. Who could be a better 
guide to him than Šrī Krsna? But the 
shower of nectar in the form ofa Guru’s 
instruction fell only when the soil of the 
disciple’s heart was ready to receive it, 


Therefore, Arjuna now says “Lor 
Your disciple.” fe Gl an 
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self-effort centred in the ego, or looks 
to other sources of help than that of 
the Sadguru, cannot derive true benefit 
from the grace of the Guru. Therefore 
along with the declaration of his 
discipleship, Arjuna takes up the attitude 
of exclusive surrender, and says, “Lord, 
I am not only Your disciple, but I have 
also taken refuge in You”. The root of 
the word ‘Prapanna’ means surrender of 
the self to God, knowing and realizing 
Him to be the 


repository of all power 
and the highest Being. The term is 
synonymous with ‘taking refuge in the 


Lord’, ‘throwing of the self at the Lord’s 
feet’, and ‘offering the self to God’. The 
spirit of a ‘Prapanna’ is truly cultivated 
when one completely, and for all time, 
throws one self at the feet of God and 
keeps looking on at the Lord’s enchanting 
face without a twinkle in the eye and 
with the mind constantly engaged in the 
thought of God from the exclusive desire 
of always acting asa mere puppet in His 
hands. He believes, on the one hand, that 
God is almighty, omniscient, the knower 
of all hearts, an endless 
innumerable virtues, the supreme master, 
the infinite repository of greatness, love, 
valour, virtue, knowledge, non-aitach- 
ment, etc., the remover of all afflictions, 
shackles of Karma, and every form of 
doubt and error, the dearest lover, the 


ocean of 


~ 


dearest relation, the 
Supreme Guide and the Supreme 
Divinity, and regards himself, on the 
Other, as standing alone in the world 
utterly helpless and without any support, 


dearest friend, the 


devoid of intelligence, lacking in 
strensth, lacking in substance, and 
depending thoroughly and exclusively 


on God’s help, support, knowledge, power 
and incomparable affection for the 
devotee who thus takes refuge in Him. 
Arjuna’s desire was to develop such an 
attitude of surrender to the Lord, and 
inspired by this feeling he now says, 
“Lord, Iam Your disciple. Pray instruct 
me, who have taken refuge in You.” 
When this idea of . true surrender 
to God, the best and most perfect flower 
of spiritual insight, would develop into 
true surrender under the influence of the 
most esoteric teaching of the Lord 
contained in verses 65 and 66 of the 
eighteenth chapter and Arjuna would 
be prepared to carry out the behest of 
the Lord without any question, the Gita 
itself would reach its conclusion. Thus 
the Sadhana of the Gita commences from 
this verse, the seed is sown here for the 
beginning of the Gita gospel, and the 
Sadhana would reach its consummation 
when the Lord would exhort Arjuna to 
‘surrender all duties to Him. There 
lies the natural conclusion of the Gita. 


Thus praying to the Lord for instruction and guidance, Arjuna gives his 


reasons for the prayer, in 
oppressive thoughts. 


the course of which he also gives expression to his 


a fe saat wage aesleaesalatesang | 
; wae yaaa Se JUNAA ATAA le UI 


fe for; aqt on (this) earth, aaam undisputed; waa affluent; asaq 
kingdom; = and; gum over the gods; amas lordship; #aT on obtaining; 
af even; = not; sqmi I see; aq (that) which; aa gaama on my 
senses; sA exercising a withering effect; wx grief; aqgata can drive away. 


For even on obtaining undisputed sovereignty and an affluent kingdom 


CC-0. In Public Domain. UP State Museum, Hazratganj. Lucknow 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


BHAGAVAD-GITA 


on this earth and lordship over the gods, I do not see any means that can 
i drive away the grief which is drying up my senses. (8) 


= Referring to Sri Krsna’ exhortation lordship over the gods, not to speak of 
- to face his adversaries in the fight, sovereignty ‘over the earth, that would 
3 Arjuna says here that the best result not remove the grief which was drying 
that could be expected from the battle up his senses. He, therefore, appeals to 


Ss was a victory which might bring him the Lord to show him some definite and 
undisputed sovereignty over the earth; unfailing way that would remove his 


but the more he thought over the matter grief and bring him everlasting happiness 
the more he felt that, even if he obtained and bliss.” 


F. l Tt is stated now what Arjuna did after uttering these words :—— 
S aang gard 
sae 

S ; cage gii geI: qia | 

E a aes fa MAar g aga EN I 


gza: an epithet of Arjuna; gean to Sri 


E z qiaq O scorcher of enemies; 
spoken; Naan Sri Krsna; a not; ae will 


Krsna; gaq thus; smat having 
cht; afa that; z clearly; saat telling ( again ); asia silent; 747 became. 


Safijaya said: O king, having thus spoken to Sri Krsna, Arjuna again 
aid to Him, “I will not fight,” and became silent. (9) 
Sri Krsna is called ‘Govinda’ because, 
according to the deri vation <p fugearaafaaa 
p the manner described above, and avqay the truth about God is known 
to Him for instruction and through the words of the Vedas. The 
e and then expressing his own Gita also says—‘atat ajaa Fa;—“‘It is 
ve and disturbing thoughts, Arjuna I whom the four Vedas seek to 
tely said that he would not know.” (XV. 15) 
nereafter became silent. 


In this verse, Safijaya says to 
rasira that after taking refuge in the 


icipating the question as to what Bhagavan Sri Krsna did when Arjuna 
nt, Sañjaya says :— 


aaa ë ga: ë meaa A | 
o gaw Aaa TT: Il Yo ll 


lescendent of Bharata, Dhrtarastra; ùa: Sri Kysna; saat: 


if smiling addressed the following 
e two armies. (10) 
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Referring here to him who was what the Lord said, and the spirit in 
“sorrowing in the midst of the two which He said it. The intention was to 
armies”,  Safijaya indirectly points out bring out that instead of maintaining 
that the same Arjuna who, a little while the fighting attitude which Arjuna had 


ago, had requested Bhagavan Sri evinced when he requested the Lord to 
Krsna to place his chariot between the draw up the chariot between the two 
two armies in a bellicose and challenging armies, he was now swayed by the 


spirit, was now at the sight of his Opposite sentiment of grief; and, again, 
kith and kin in the two opposing armies after taking refuge in the Lord, and 
greatly perturbed and agitated due to praying to him for instruction and 


infatuation. It was to this Arjuna, guidance, and without waiting for His 
Obsessed by grief, that Bhagavan Sri advice, he had straight away declared 
Krsna addressed His words. that he would not fight. How utterly 

By the words, “Sri Krsna, as if inconsistent these actions of Arjuna 
laughing at him addressed. the following were ! Therefore, mentally laughing at 


words,” Safijaya gives an indication of these inconsistencies, the Lord said : 


When thus Arjuna, merged in distressing thoughts and taking refuge in 
the Lord, sought for the way to overcome his intense grief, and declared that 
neither sovereignty over the earth nor lordship over gods would drive away that 
grief, the Lord considering him a fit recipient for instruction and in order to 
remove his grief and infatuation for all time, first shows him what is 
real and what is unreal, and trying to prove that it was Arjuna’s duty to engage 
in the fight even from the point of view of Knowledge, enters into a discussion 
of the Path of Knowledge, 


BiCCIGCIE! 
aaraa ARS jR ATI | 
TA AAT A agaaa aem: l ¢2 


a4 you; amam, those who should not be grieved for; asama: have 
grieved over; 4 and (yet); sqaq words of wisdom; wee you speak; 
qsar: wise men; aaga those whose life-breath has departed, the dead; @ and; 
amatqa those whose life-breath has not yet departed, who are still living; @ 
not; agatafea sorrow over. 


Sri Bhagavan said : Arjuna, you grieve over those who should not be 
grieved for and yet speak like the learned; wise men do not sorrow over 


the dead or the living. (11) 
R 

It is with reference to Arjuna’s state verses 28 to 30 of the first chapter, his 

of grief at the sight of his uncles, grand- sorrow over the preparations for war as 

uncles, other relations and teachers etc. expressed in verse 45, and the agitated 


in both the armies from fear of their state of his mind as described by Safijaya 
destruction, as described by himself in in verse 47, that ihe- Lord here says; 


7 B,G. 
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rel ah il Na die an 
Lease ie het 


ye | 


a a NSS 
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«You grieve over those who should not 
be grieved for.” This verse marks the 
beginning of the gospel of the Gita, which 
reaches its conclusion in verse 66 of the 
eighteenth chapter. 

Referring to the great sin accruing 
from the destruction of one’s race in verses 
31 to 44 of Chapter I and 4 to 6 of Chapter 
II and egotistically referring to the 
meanness of Duryodhana and others and 
harping on his own sense of duty, Arjuna 
again attempted to establish by various 
arguments that it would be wrong to 
engage in that fight. Referring to those 
arguments of Arjuna, the Lord says in 
this verse that he was talking like the 
learned, 

The uppermost thought in Arjuna’s 
mind at that time was that the 
destruction of his race, which was an 
inevitable consequence of the war, would 
lead to a confusion of castes and bring 
about the fall of his ancestors who were 
in the other world. He was also feeling 
anxious for his kith and kin 


and 
other 


who were arrayed against him, 
considered sovereignty and 

enjoyments meaningless without them. He 
also apprehended that the destruction of 
race would further lead to the corruption 
of women. This is what is meant by 
Arjuna’s grieving for the dead and the 
living, and the Lord tells Arjuna that the 
wise never grieve in this way. For in the 
eyes of the wise man God, who is an 


embodiment of Truth, Knowledge and 
Bliss, is the only abiding reality 
and nothing exists apart from Him. 
HORTS the Sef of all and is 
absolutely indestructible, whereas the 
bodies are transient and cannot stay. 


The association as well as the 
separation of the body and the Soul, 
though inevitable from the worldly point 
of view, are only imaginary as a dream. 
Under such circumstances, for whom 
should he grieve and why? But Arjuna 
was certainly grieving, which showed 
that he was not truly learned, but was 
merely holding forth as a learned man. 


In the preceding verse Bhagavan Sri Krsna told Arjuna that he was grieving 


Jo Bhisma and other relations who should not be grieved for. The question naturally 
arises, why should they not be grieved for ? The Lord, therefore, first of all, establishes 


the eternal character of the soul i 
, and proves that from the point of view of the soul it 
was unwise to grieve for them :— j f i Eos 


q Aae ag ard a a aa afm: | 
TMT a aAa: ad a: TA N YR II 


4 g xa neither (isit a fact that ); aga I; ag ever; a not; AWA, was; 
; Ans 


a nor ( that ); z 5 
(it oe na you ( were not ); q nor again ( that ); à these; watf¥q: kings 
2 men ); a 4 qa nor ( is it a fact that ); aa: Ww subsequent i 


this, hereafter; qaa, we; a3 all; a not; afacata: shall be. 


In fac : 
m were a ees was never a time when I was not, or when you or these 
- Nor is it a fact that hereafter we shall all cease to be (12) 


Establishing in i 
this verse the 
everlastin even Bhagavan Sri Krs i 
shows oe pol the soul, the Lord would ever be AA ve fee 
tuna that neither those whose They existed even before ie aoe pa 
irth an 


loss he feared j i 
ed, nor Arjuna himself, nor appearance of their present bodies, and 
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Would continue tò exist after the the desruchion of the 
disappearance of those bodies. Arjuna should not 
Destruction of bodies does not lead to 


soul. 
grieve 
_ Telations out of fear of their 


Thus showing the soul as eternal by nature, the Lord now proceeds in the next 


verse to brag out its immutable character, thereby proving that it was an error to 
grieve for the soul :— ; 


Raska ag 22 Aat aad aa | 
qa saranda a gaf N3 


an just as; afeqa 3è in this body; 3Ra: ( are predicated ) of the soul 
residing in the body; atana, boyhood; daaa youth; au (and ) old age; aar 
even so; ĝ&ramnfà: acquisition of another body ( is predicated ); qa about this 
matter; az: the wise man; a not; gaf gets deluded. 5 


teens 

Just as boyhood, youth and old age are attributed to the soul through — prer 
this body, even so it attains another body. The wise man does not get 
deluded about this. (CBD 


Regarding the soul as subject to it is not the soul which leaves a body 
change, the unwise think that it suffers and takes another; it is the astral bi ; 

great pain both when leaving a particular which undergoes these experiences, d 
body and taking a new birth, and they are attributed to the soul. Being 
therefore grieve for it. In the present unaware of this truth, it is only — e 

verse, the Lord declares this unwise. He unwise who grieve over one’s 1 
says that just as childhood, youth and from one body to another. The wise 
old age do not really belong to the soul, do so; for in the eyes of the wis 
but pertain only to the gross body, and has no relation with the body. There 
are only attributed to the soul, even so Arjuna should not grieve for those rel 


In the preceding verse, showing that the soul was eternal and immu 
Lord established the position that it was unwise to gricve for the same, But 
may be urged that notwithstanding the eternal and immutable character of th 
with, and separation from, one’s kith and kin do bring actual experience: 
and pain. Therefore, how can grief be avoided ? In reply to this the : 
contact and separation to be transitory by nature and urges that both pleasu 
arising from them should be avoided :— 


HARTA BletT 
o amaaan: 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


52 BHAGAVAD-GITA 


senses and their objects; 3 indeed; 


transitory; ata O descendant of Bharata, 


ignore. 


O son of Kunti, the contacts between the senses and their 
gives 1ise to the feeling of heat and col 
and fleeting; therefore, Arjuna, ignore them. 


That by which things are measured, 
or by which knowledge of things is 
obtained, is called a ‘Matra’. Therefore, 
the term ‘Matra’? is intended here to 
mean all the senses, including the mind; 
and ‘Sparsa’ means contact. Thus the 
compound word ‘Matrasparsah’ comes to 
mean contact of the mind and senses 
with their sespective objects, e. g., sound, 
touch, colour, taste and smell. 


Heat and cold, pleasure and pain, 
etc. mentioned in this verse, stand for 
all pairs of contraries. Therefore, 
when the Lord says that contacts 
between the senses and their objects 
give tise to the feelings of heat and 
cold, pleasure and pain, etc., He shows 
that it is these objects which when 
coniacted by the senses give rise to every 
form of dual experience, e.g., the feelings 
of heat and cold, love and hatred, joy 
and grief, pleasure and pain, concord and 
discord, etc. All morbid feelings arise 
from a sense of permanence of the 
objecis of senses. Therefore, knowing 


amana: (are ) fleeting; aña: (and ) 


Arjuna; wa, them, fafeerea ( therefore ) 


objects, which 


d, pleasure and pain etc., are transitory 


(14) 


and realizing those objects as transitory 
and fleeting by nature, their contact 
should not be allowed io produce any 
unhealthy reaction on the mind. 


Describing the contact between the 
senses and their objects as coming and 
going and impermanent by nature, and 
asking Arjuna to ignore the same, the 
Lord has shown that such contacts, 
giving rise to pleasure and pain, being 
transitory do not contain the least trace 
of true happiness. Therefore, Arjuna is 
being advised to ignore them, that is, he 
is being asked not to rejoice or grieve 
over their coming and going, nor to 
entertain any partiality or prejudice for 
or against these. Mecting with one’s 
near and dear ones is also included in 
this; for as in the case of other objects it 
is through the mind and senses that we 
are united with or separated from our 
relatives. Hence it should be understood 
that the Lord exhorts Arjuna 10 overcome 
pleasure and pain resulting from all such 
contacts and separation. 


Anticipating the question as to what will be the efect of ignoring such contacts 


of senses and their objects, the Lord says :-— 


4 Ra squat ged geda | 
TASES at ASAT BET |] ee |) 


fe: for; gea O best of men, Arjuna; @ag:agex to w 
are alike; Ra, wise; aq gaa, the person whom; wa these 
suafa torment; g: he; agaaa for immortality; 
Arjuna, the wise man to whom pain and 
1s not tormented by these contacts, becomes eligible 


hom pain and pleasure 
i ( contacts ); a not: 
saq becomes eligible. 


pleasure are alike, and who 
for immortality, (15) 
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The indeclinable ‘Hi? in this verse 
has been used to denote reason. The 
intention is to point out the reason why 
contacts between the senses and their 
objects should be ignored. 


‘Rsabha’ signifies ‘the best’, or ‘the 
most excellent. Thus the compound 
word ‘Purusarsabha’ here denotes the 
most heroic and strongest of men. 
Addressing Arjuna as ‘Purusarsabha’ in 
this verse, the Lord intends to say that 
being the best of heroes and strongest 
of men, indifference to pleasure and pain 
etc. is a part of Arjuna’s nature; therefore 
it should be quite easy for him to ignore 
all these dual experiences. 

The word ‘Dhiram’ is generally used 
with reference to the God-realized soul; 
but, now and then, it is also used to 
signify a soul sufficiently qualified to 
realize God. Here it means a practicant 
who has reached a state of ripeness in 
the practice of Sankhyayoga, or the Yoga 
of Knowledge. 


The adjective ‘Samaduhkhasukham’ 
(to whom pleasure and pain are alike ) is 
used to denote the essential qualification 
of a ‘Dhira’. He who looks upon both 
pleasure and pain with an equal eye, 
that is, regarding both the experiences as 


fleeting, makes no distinction between 
them, isa ‘Dhira?; he alone can overcome 
them without being affected by them. 


Contacts between the senses and 
their objects, which were expressed by 
the word ‘Matrasparsah’ in the preceding 
verse, are teferred to again in this verse 
by the word ‘Ete’ (these). And by 
saying, ‘who is not tormented by these 
contacts,’ it is intended to show that 
when the practicant through the repeated 
and constant practice of overcoming the 
feelings of attraction and repulsion, joy 
and grief, arising from the contact of, or 
separation from, objects of senses, attains 
a state when the contact of any sense 
with any object of enjoyment fails to 
produce any kind of agitation or morbid 
feeling in his mind, then should it be 


regarded that he is a ‘Dhira’ or a wise 


man to whom pain and pleasure have 
become equal. 


By saying ‘he becomes eligible for 
immortality’ the Lord means to say that 
the wise man referred to aboye as 
possessed of an equable mind, who 
remains unperturbed and unaffected by 
any contact whatsoever, becomes. qualified 
to attain Moksa or realize God and very. 
soon succeeds in directly perceiving Him. 


In verses 12 and 13 of this chapter the Lord proved the soul to be eternal and 
immutable, and in verse 14 He declared the contact of the senses and mind with objects 
of senses as fleeting and transitory. But He did not make it clear how the soul was 
eternal, and how such contact was transitory. Therefore, in the next verse, the Lord 
defines what is real and what is unreal in order to show how to distinguish between 


the two :— 


aai faa ma araa fe ats | 
EBUSraARaAA ATA RA: Ul VE II 


RICE] 


waa: of the unreal; am: being; = not; feat is; g whereas; aa: of 
siara: negation; q not; frat is; saat: afg aaat: of both these; aa: reality, 
weagfifa: by the seers of truth; ge: has ( thus ) been perceived. ie 
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The unreal has no existence, and the real nev 
both has thus been perceived by the seers of truth. 


The term ‘Asatah? in this verse 
signifies the ever-changing physical body, 
the senses as well as their objects, 
including all that is material in this 
objective world. Therefore, when the 
Lord says: ‘the unreal has no existence’, 
He means to say that it was non-existent 
even before the time of its so-called 
existence, and will be non-existent 
afterwards; therefore, in reality, it does 
not exist even when it appears to exist. 
Under the circumstance, if Arjuna’s grief 
was due to his apprehension with regard 
to the destruction of either the physical 
bodies of Bhisma and other relatives, or 
of any other material object, it was 
unwise for him to indulge in such grief. 

atah? or ‘the real connotes the 
Supreme Spirit, which is  ali-pervading 
and eternal. The words ‘it never ceases to 
be, are intended to convey the idea that 
at no time, and under no circumstance, 
the soul undergoes any change, or ceases 


er ceases to be; the reality of 
( 16 ) 


to exist. It ever remains in the same 
state of being, constant and unchangeable. 
Therefore, if the cause of Arjuna’s grief 
was fear of destruction of the soul of 
Bhisma and other relatives, it was equally 
improper for him to entertain such grief. 

The words ‘Ubhayol’ (both) and 
‘Anayo? (these) point to the above 
‘Asta? and ‘Sat, ‘unreal and ‘real’. 
Distinguishing between the real and the 
unreal, the saints and seers of truth 
reached the conclusion that things which 
changed, suffered destruction, and did 
not last for ever were unreal, that is to 
say, unreal things could never exist; 
while that which at no time, and under 
no circumstance underwent any form 
of change and destruction, and ever 
continued to exist was the real, that is 
to say, the real never ceased to exist. 
This is what is meant by ` perception 
by the seers of truth. of the reality of 
both the unreal and the real. 


Of the ‘real’ it is stated in ihe preceding verse that it never ceases to be, The 
Lord now proceeds to tell us what that ‘real’ is :— 


wii g aff aa aad TA | 


Aaaama a 


; aiaa imperishable; aq that; g alone; ffà know; 
this; aqq all; ama (is) pervaded; 
( substance ); faatay destruction; af a no one; 


bring about. 


Know that alone to be imperishable, which 
one has power to destroy this indestructible subst 


The word ‘Idam’ together with 
‘Sarvam’ in the present verse refers to all 
material things like the body, the senses, 
the mind, all objects of enjoyment and 


FABIA ll Wo I 


aa by whom; gaa 
as aa of this indestructible 


aja agf has power to 


pervades this universe; for no 
ance. (17) 


places of enjoyment, etc, 

which come under the com 
of Matter are pervaded 
Spirit, which 


All these things 
mon connotation 


by the Supreme 
represents the Principle of 
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life or Consciousness. By characterizing 
the Supreme Spirit as imperishable, the 
Lord indicates that the term ‘imperish- 
able denotes the same supreme soul which 
He defined in the preceding verse under 
the name of ‘Sat’, and which has been 
determined by the seers of truth as the 
only ‘real? substance. 

By the that 


statement “none can 


4 is unreal :— 


3 
aaa zA eat 


» The word ‘Dehah’ ( bodies ), qualified 
| by ‘Ime’ (these), in the above verse, 
denotes all bodies, and in order to explain 
what is ‘unreal’, they have been 
characterized as perishable. The intention 
is to show that the mind, the senses and 
the gross or physical body—all these are 
perishable. Just as the body and the 
world pertaining to a dream appear 
without any corresponding reality, even 
so all these bodies, thought unreal, appear 
as real through ignorance. They have no 
real existence. Their destruction is 
therefore inevitable, so that it is futile 
to grieve for them. 

By using the plural form in the word 
‘Dehah’, and the singular form in 
‘Saririnah’ (soul), the Lord has shown 
that in all bodies the soul is one. Due 
to Nescience, the soul appears as varied 
in different bodies. But in reality, it is 
The word ‘Sartrinaly refers to that 
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CHAPTER II 


Explaining thus what is real, the Lord proceeds in the next verse to tell us what 


T Aem: RT: | 
HAMASIAAA FTE FAT MA l (eM 


aaifita: imperishable; asàasa indefinable; Rasa eternal; adno: of the soul- 
gà ( all ) these; zat: bodies; #eraea: perishable; awt: ( are ) spoken of; ama there- 
fore; ana O descendant of Bharata, Arfuna; gereq fight. j : 


All these bodies pertaining to the imperishable, indefinable and eternal 
soul are spoken of as perishable; therefore, Arjuna, fight. 


destruction 


bring about the í 
indestructible substance,” the Lord 


shown that just as the cloud is 
by ether, even so all material objects 
pervaded by the supreme spirit, so that n 
material object possesses the capacity to 
destroy this supreme soul. Therefore, 
being constant and ever-existent, the soul 
alone represents what can be termed č 
as ‘real’. S 


(18) 


‘eternal’, ‘imperishable and _ indefinabl 
have been used with reference to it in: 
to prove its identity with that ‘real’; an 
by calling it ‘Sariri’, possessor of 
body, and showing its relation with i 
different bodies, the identity between 5 
soul and God has been demo: ea, 
The purpose is to show that th ght i 
practical experience it 

different souls are acting w: 
holding the different bodies, as a ma 
of fact, they are not diferent, bu 
reality, the one principle 
consciousness. This can be 1 


the dreamer is existent and 
diversities) cee are Dae 


a a 


ead 


a 
E 
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i 

f 
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ast sof Therefore, Arjuna 
as for the least grief. 
+ was proved that the body wa is OS aia 
a ; d its destruction inevitable, should no longer show y 
De cout hesitation OF unwillingness to engage 


and the soul was eternal and could never 
be desiroyed, there remained no cause 


In the preceding verse the Lord commanded 
- but no clear light was throw ra 
ecT do not want to kill them; it would be better for me if the 
Therefore, 


g but ignorance to think that the soul was capable 


he eternal and changeless; 
by Arjuna when he said, 
sons of Dhrtarastra killed me,” 
problem, saying that it was nothin 
of killing or was killed. 
q ui aft 
S DN 
q 


Sat at 


cr 


himself in the fight. 


Arjuna to fight, showing the soul to 
n by Him on the problem raised 


in the next verse He deals with that 


eat wad Wert ETF 
aa ard afer A EATA UL AS U* 


a: who; gaa this ( soul ); amA capable of killing, af knows; = and; 


J 


a: who; gaa this ( soul ); 


not; aama: know, WAR this ( soul 


is killed. 


They are both ignorant, 


gaa killed; amà 
); = neither, gẹ kills; = nor; araa 


regards; sA} both; at they; 4 


7 


he who knows the soul to be capable of 


killing and he who takes it as killed; for verily the soul neither kills, nor 


is killed. 


The separation of the astral body 
from the gross body is called ‘death’. It 
is the gross body that meets with death; 
therefore, in the preceding verse it was 
stated that “all these bodies are perishable.” 
Even so the body plus mind and intellect, 
through whose agency the life of another 


(19) 


gross body is terminated, is called a ‘killer’. 
In this way the killer also is a body, and 
not the soul. But ignorant men, attributing 
the function of a body to the soul, regard 
the soul to be a killer—an agent ( vide 
Il]. 27); that is why they have to reap 
the bitter fruit of such actions. 


The preceding verse says that the soul cannot be killed by anybody, The question, 
therefore, arises : how is it that the soul cannot be killed? In answer to this, showing 
that the soul is not subject to any form of modification, the Lord brings out the 


character of the soul :— 


Ne ~A A > los 
a sae faa ay Tarai year AET at a a | 
A Sis gi 
a fa: ASi FUN A Sead EANA aA IRo l 


aaa, this (soul); a neither; aata ever, statis born; 4 nor faa 
z . 7 . i 2 9 
nor; q a (again); a1 after being born; ṣa: only then; what comes 
1 


* Gompare the following verse of the Kathopanisad (I. ii. 19 ) :— 


aa HS SG AA | SA a at farted aren alee a eas I 
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into being; #74 this ( soul ); as: (is ) unborn; fia: eternal; amma: everlasting; 
gut: ancient; AA? amA with the destruction of the body; a not; aaa 


is slain. 


The soul is never born nor dies; nor does it become only after 
being born. For it is unborn, eternal, everlasting and ancient; even though 


the body is slain, the soul is not. ( 20 ) 
By saying, “the soul is never born modification of birth has been negated 
nor dies, and negating thereby the two of it. The sentence <nor does it become 


modifications of birth and death, the Lord only on being born’ negates the 
negates, in effect, all the six modifications second modification of ‘becoming’; the 


in the soul, and then uses other expres- term ‘ancient? negates the third 
sions also to negate the other modification of ‘growth’; the term 
modifications. ‘everlasting’ negates “ransformation’; 

The six modifications are: ( 1 ) Birth, the term ‘eternal’? negates ‘decay’; and 
(2) Becoming, (3) Growth, (4) Transforma- the sentence ‘even though the body is 
tion, (5) Decay and (6) Destruction. slain, the soul is not’, negates the last 


by declaring the soul as ‘unborn,’ the modification of ‘destruction’. 


In verse 19 the Lord stated that the soul neither kills anybody, nor is killed by 
anybody, In that connection showing in verse 20 that the soul is above modification, it 
has been made clear why it is not killed by anybody. In the next verse, tis shown why 
the soul does not kill anybody. 

jad fet a CAHARIAN | 
ai agat WaT Faas eet FA lR? I 


qt O son of Kunti, Arjuna; a: who; wax this (soul); sfaairay 
imperishable; ima eternal; asa unborn, saaa (and) free from decay; 34 
knows; @: that; ga: man; s44 how; #4 whom; ataafx causes to be killed; 


æq (and) whom; gira kills. 


Arjuna, the man who knows this soul to be imperishable, eternal 
how and whom will he cause to be 


and free from birth and decay, 
killed, how and whom will he kill ? ( 21) 


In this verse the Lord has brought himself with the ‘body and believe that 
out the idea that he who knows the he has killed anyone, or caused anyone 
true nature of the soul can never think to be killed? For in his consciousness 
that he can kill anyone, or cause anyone there remains only one Spirit existent 
to be killed. In other words, when he everywhere, which neither dies nor can be 
knows that it is the body which is killed killed, and which again neither kills 
by another body conjoined with the mind, nor causes anyone to be killed. Therefore, 
intellect and senses,—how can he identify all these actions of being subjected to 


8 B.G. 
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death, infliction of death on another, or 
‘becoming the cause of another’s death 
etc. are attributed to the soul due to 


i imperishable—it can never 
True, the soul is eternal and imperis x i 
i And the body, being perishable, must perish; hence the body 


should not be grieved for. 


saves one body 
ae - But when a soul leaves one b 
too should not be grieved for. B gul Ee AA 
How, then, is it unreasonable to grieve for such a { afi 


process involves excessive pain. 
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ignorance. In reality, they have nothing to 
gnorance. I we 

do with the soul. Therefore, grieving for any 
being whatsoever does not stand to reason. 


be killed; therefore, it 


and enters another, the 


event ? Anticipating this question the Lord says:— 


aa stoi aar fer sara daria ARISTA | 
aay ate fara sioteaeari dart Aarts et I RR II 


. TA a ATEA a o: 

aatas; m: a man; Smif worn-out; araife garments; fàsa E De 
awf other; aa new ones; yatlt takes; qat likewise; 3& the . embodicc 
soul; An worn-out; weft bodies; fazı casting off; aaf other; aaia 


new ones; daife enters. 


As aman shedding worn-out garments, takes other new ones, likewise 
the embodied soul, casting off worn-out bodies, enters into others which 


are new. 


From a superficial view, the illustra- 
tion may appear to be somewhat 
inappropriate, and not on all fours with 
the fact sought to be illustrated. For 
generally one feels a sort of gratification 
in leaving off worn-out clothes and 
adopting new ones, while the process of 
casting off an old body and entering into 
another entails suffering and pain. 
A deeper consideration, however, will 
show that the illustration is not 
inappropriate. For in casting off an old 
body and entering into a new one, it is 
the ignorant alone who suffers pain, not 
the wise. A child weeps when its mother 
removes old clothes, soiled with dirt, 
from its body, and compels it to wear 
new ones. The mother remains indifferent 
to the weeping of the child and in the 
child’s own interest makes it submit to the 
change of clothes. Eyen so God, for the 
good of the Jiva, and caring little for its 
tears, changes its body when it is worn out. 

« In this context, the wearing-out of a 
body should; be construed to mean 


( 22 ) 


expiry of the duration of its life. If the 
word ‘worn-out? is interpreted in the 
sense of ‘old’, it will raise a difficulty 
inasmuch as people do not in every case 
die old. Men and women in their youth, 
and even infants, are very often found to 
enter the portals of death. On the 
termination of its ‘Prarabdha’ ( the sum- 
total of Karmas bearing fruit in one 
life), a being may die at any age, no 
matter whether it is old age, 
youth or infancy; and that will be 
considered the limit of its life. The 
wearing-out of a body should therefore be 
taken to mean the exhaustion of the force 
of Prarabdha, which has been responsible 
for building it. Taken in this sense, the 
adjective ‘Jirmani’ ( worn-out ) applied to 
the noun ‘bodies’ is quite appropriate. 

On the analogy of ‘Vasamsi? ( clothes ) 
use of the plural form in arirany’ 
( bodies ) also has been made afier due 
thought and consideration. There may be 


two reasons for the use of the plural form 
in this case:— 
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(a) There is no knowing how many 
bodies a particular Jivatma has cast off 
up till now, how many it has taken 
anew, and how many more it will 
continue hereafter to cast off and adopt, 
till it obtains enlightenment and 
consequent release from birth and death. 
This is indicated by the plural 
applied in this context. 

(b) Every individual 
three bodies:—the gross, subtle and 
causal. When the Jivatma leaves one 
body and enters into another, all these 
three bodies are changed. The actions of 
aman are responsible for the modification 
of his nature or disposition. The causal 
body is represented by one’s individual 
nature made up of Sattva, Rajas and 
Tamas or the principles of harmony, 
motion and inertia. This is also known 
as disposition or temperament. Generally 
speaking, it is ones nature which 
determines the last thought at the time 
of death, and according to that last 
thought or desire the subtle body is 
formed. The Jivatma leaves a worn-out 
body carrying the subtle and causal 
bodies with it, and enters into a new 
gross body suited to the subtle body. 
Thus it was quite reasonable to use the 
plural form of the word to indicate the 
change that takes place in all the three 
bodies—gross, subtle and causal. 

In reality the soul, being immobile 
and non-active, does not migrate from one 
body to another; it is ever fixed and 
steady. But just as when a pot is carried 
from one place to another, the ether or 
space within the pot also appears to be 


form 


soul possesses 


carried, even so when the subtle body 
leaves a gross body and enters another, 
it appears that the soul also has moved 
from one body to another. Therefore, 
the acts of leaving one body and entering 
into another are attributed to the soul 
in order to explain the phenomenon of 
death to the ordinary people. The word 
‘Deh? is indicative of the soul identifying 
itself with the body; due to its 
association with the gross body, it 
appears to be leaving one and entering into 
another. In this sense, it has been said 
that the soul leaves a worn-out body and 
enters into a new one. 

In this verse, two different verbs 
‘Grhnat’? and ‘Samyāti have been used 
respectively with reference to the two 
objects ‘clothes and ‘bodies’. The 
primary sense of ‘Grhnati’ is ‘to take’, and 
that of ‘Samyati’ is ‘to go’. Clothes are taken 
and worn, therefore the verb ‘Grhnati? 
has been used with reference to them; 
and the soul appears to leave a body and 


enter into another, therefore the verb 
‘Samyati? has been used with reference 
of it. 


Similarly, the use of the two words 
Narak’ (man) and “Deh? ( living 
creature) in this verse has a special 
significance, inasmuch as clothes are worn 
and discarded by men alone, and not by 
other beings, but migration from one 
body to another holds good in the case 
of all beings. Therefore, the word ‘Narah’ 
(man) has been used while speaking of 
clothes, and the word ‘Deh? (embodied 
being ) while speaking of bodies. 


Proving it unreasonable to grieve over the process of leaving one body and adopting 
another the Lord reverts in the next three verses to a discussion, in an indirect way, of 
the eternal and changeless character of the soul, because of the difficulty in understan- 
ding this character, and proves that grieving for fear of its destruction was unbecoming 


and improper. 
Ae 


a 


Ji eaa aa ad galt NAR: | 
Ji narat a a MET: 3R Ul 
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vaq this ( soul ); 


qas: fire (lit., that which purifies ); 
a and; aaa: wind; 4 not; maaf dries. 


am: water; 4 not; ggafa wet; = 


Weapons cannot cut 


nor can wind dry it. 


Arjuna’s grief proceeded out of the 
apprehension that he would be required 
to kill his elders and other relations by 
striking them with lethal weapons, or by 
hurling destructive weapons against 
them; therefore, in order to remove his 
grief, the Lord establishes the 
immortality and formlessness of the soul 
by pointing out the inability of all the 
four elements of earth, water, fire and air 
to destroy it. He shows that even when 
the body is cut to pieces by weapons, the 
soul is not. Destructive fire-missiles may 


aaf weapons; 7 not; fseqa cut; way this ( soul ); 


a not; eft burns; waq this ( soul ); 


it nor can fire burn it; water cannot wet ıt 


(23) 


burn the body, but the soul will not be 
burnt, the Varunastra ( weapon of water ) 
may be applied to dissolve the body, but 
the soul will not be dissolved thereby; 
ihe weapon of air ( Vayavyastra ) may 
dry up the body, but the soul will not 
be dried up. The body is perishable 
and possessed of a form; the soul is 
everlasting and formless. Therefore, 
ihe soul can never be destroyed by 
the element of carth in the form 
of any weapon or by the elements 
of water, fire and air. 


ASSINAR NSA wT F | 


Ra: aita: 


MASA AA: N RY N 


saa this (soul); a=3a: (is) incapable of being cut; sam, this ( soul ); 
aaret: (is ) incapable of being burnt; ##8a: incapable of being dissolved in 
water; 4 and; ame: undriable; a as well; waa this (soul ); fae: ( is ) 
eternal; aaa: omnipresent; eg: immovable; aas: constant; aaa: ( and ) 


everlasting. 


For this soul is incapable of being cut; it is proof against fire 
2 


impervious to water and undriable as well. This soul 


immovable, constant and everlasting. 


The present verse has been added by 
the Lord to show by argument why the 
soul cannot be destroyed by weapons. It 
is indivisible, unmanifest, constant and 
immutable; therefore weapons are 
altogether powerless to destroy it. 

When it is said that the soul is 
incapable of being cut and burnt by fire 
etc., the indestructibility of the soul is 
no doubt established; but these tests 
equally apply to ether as well; for being 


is eternal, omnipresent, 


( 24 ) 


the cause of all other 
pervading them all, it cannot be cut 
by weapons, which are products of the 
earth, nor can it be burnt by fire, nor 
dissolved by water, nor again can it be 
dried by air. In order to show that the 
indestructibility of the soul is totally 
different from that of ether, the soul is 
called eternal, omnipresent and everlasting 
The intention of this is to show that 
ether is not eternal, because during 


elements and 
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the final dissolution 
dissolved; whereas the soul never ceases 
to be, therefore it is eternal. Then 
ether is not all-pervasive, it pervades 
only its own evolutes; but the soul is 
all-pervasive. Again, ether has a 
beginning; but the soul is without 
beginning. Thus by the use of these last 
adjectives the difference between ihe soul 
and ether has been clearly brought out. 


of creation it is 


By describing the soul as ‘still’ and 


‘motionless’, it has been shown that both 
forms of motion represented by vibration 
and moyement from one place to another 


are absent in it. Motion which takes 
place when the thing is rooted to a 
fixed place is known as ‘vibration’, 


whereas motion in the form of change of 
place is termed as its movement from 
one place to another. The soul neither 
vibrates, nor moves from one place to 
another. It is all-pervasive: there is no 
place which is not filled by it. 


HoTSAT AASIA ABIASA gA l 


aad ARAT 


agaaga 3S I 


aaa this (soul ); asaw: (is ) unmanifest; aam, this ( soul ); afara: (is) 
unthinkable; aan (and ) this ( soul); afisari: (is ) immutable; s=a@ is spoken 
of; aema, therefore; ta% this ( soul ); gaa as such; far knowing; agatiagy 


to grieve; a wéfa you ought not. 


This 


immutable. Therefore, knowing this as such, you shouldnot grieve. 


The soul cannot be cognized by any 
of -the senses, therefore it is called 
‘unmanifest?; nor can it be conceived by 
the mind, therefore it is ‘unthinkable’. 


Again, by describing it as ‘immutable’, 
the distinction between the soul and 
Prakrti has been emphasized. The 
intention of this is to show that all the 
senses as well as the mind are evolutes 
of Prakrti; they cannot _ therefore 
apprehend Prakrti, which is their cause. 


soul is unmanifest; it is 


unthinkable; and it is spoken of as 


(25) 
Therefore, like the soul, Prakrti too is 
unmanifest and unthinkable. But Prakrti 


is not immutable, it is subject to change; 
whereas the soul undergoes no trans- 
formation in any circumstance, Thus the 
soul is something entirely different from 


Prakrti. When the soul is realized as 
eternal, omnipresent, immovable, everla- 
sting, unmanifest, unthinkable and 


immutable, as described above, grieving 
for it becomes quite out of place and 
unreasonable. 


Jn the above verses, describing the soul as unborn and imperishable the Lord 
demonstrated that it was unreasonable to grieve for it. In the next two verses He 
shows that it is improper to grieve for it, even if it be assumed that it is subject to 


birth and death:— 


ag ad feasid feat at AA saz) 
am a anA aa MAAR 11 RS Ul 
aand; au if; uaa this (soul); Ramas subject to constant birth; at 
and; faa constantly; aam, dying; amà you regard; aut in that case; wf 
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6 BHAGAVAD-GITA 


too; masta O Arjuna, of mighty arms; #4 you; 


to grieve; 4 Hef ought not. 


And, Arjuna, if you should suppo ! 
birth and death, even then you should not grieve like this. 


The two indeclinables ‘Atha’, and 
‘Cha’, in the above verse, are indicative 
of assumption. By the other words 
which follow them the Lord has 
{ried to show that although, in reality, 
the soul is not subject to birth and 
death, nevertheless, if Arjuna took it to 
be such, that is, if he held that it was 


qaq in this way} mpage 


se this soul to be subject to constant 


( 26 ) 


constantly born whenever it was united 
with a body, and that similarly it 
constantly died whenever it was disunited 
from a body, then, according to that line 
of thought as well, it was unreasonable 
for Arjuna to grieve for it as he 
did in verses 28 to 47 of = the 
first chapter. 


mea R wat Agi sen TA T | 


RESA q 


a mAg l ew I 


R because ( in that case); smer for the born; aq: death; sa: (is) 

certain; sand; aaeq for the death; sew rebirth; wag (is) inevitable; asma 
we bau = 4 . 

therefore; aqRam a4 over an inevitable event; a4, you; Ñfaga to grieve; 


a agf ought not. 


For in that case death is certain for the born, and rebirth is inevitable for 


the dead. You should not, therefore, grieve over the inevitable. 


The indeclinable ‘Hi’, in this verse 
has been used to denote cause. The 
present verse pursues the line of thought 
of the previous verse, and te-emphasizes 
the same conclusion by cogent argument. 


Here the Lord does 
actual truth. He only recapitulates the 
point of view of those ignorant men 
who hold the soul to be constantly taking 
birth and constantly dying. According to 
this school of thought, every mortal is 
bound to be reborn; for this school does 
not believe in liberation. In the true 
doctrine, which upholds the idea of 


The verses going before have shown 
grieve both from the point 
imperishable, 


not state the 


cannot be justified by reason, 


(27) 


libeartion, the soul is not regarded as 
subject to birth and death, which are 
conceived in ignorance only. 


The word ‘Tasmāt’, again, is indicative 
of cause. By using the expression “over 
the inevitable’ along with it, it hag 
been shown that according to this view 
there being no escape from birth and 
death, no possibility of alteration in or 
deviation from that course of events, it 
was useless to grieve over it. Therefore 
from this point of view as well, it TES 
improper for Arjuna to indulge in grief, 


that it was unreasonable and improper to 


of view of those who regard the soulas eternal, unborn and 
as well as of those who regard it as constantl 
Now, the next verse shows that grief with r 


ly subject to birth and death. 
ference even to the gross bodies of beings 
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ARAA R RA AE | 
ARNA at a AA R l 


ana O descendant of Bharata, Arjuna; aarf (all) beings; asawratfr (were) 
unmanifest before birth; aswara ( and ) will become unmanifest at death; 
samasaa ( they are ) manifest in the interim ( between birth and death ); ze 
only; aa under such circumstances; #t what; aft¢aat ( cause for ) lamentation. 


Arjuna, before birth beings are not manifest to our human senses; at death 
they return to the unmanifest again. They are manifest only in the interim 


between birth and death. What occasion, then, for lamentation ? 


The word ‘Bhatani? in 
stands for beings in general. By apply- 
ing to it the adjective ‘Avyaktadini’ it 
has been shown that before birth they 
had no connection with their present 
bodies. By the word ‘Avyaktanidhanani’, 
it has been shown that in the end, that 
is, after death too they would maintain 
no connection with these gross bodies. 
The word ‘Vyaktamadhyani’ expresses 
the idea that during the intermediate 
period alone, viz, from birth to death, 
they are manifest and maintain relation 
with their bodies. 

By the words “What occasion, then, 
for lamentation?” the Lord intends to 
say that just as the dream world is non- 


this verse 


Being extremely hard to understand, 


( 28 ) 


existent before and after the dream, it 
is during the dream alone that the 
dreamer has a semblance of relation with 
it, even so one has no cause to lament 
for bodies with which one is connected 
only during the intermediate stage, and 
not permanently. In the Mahabharata, 
Stri-Parva, Chapter 2, Vidura also gives 
expression to a similar sentiment :— 


“Those whom you now regard to be 
your own came from, an unseen state, 
that is, before birth they were unmani- 
fest, and they have become unmanifest 
again. Therefore, in reality, neither are 
they yours, mor are you theirs. What is 
the occasion, then, for lamentation ???* 


the Lord described the nature of the soul in 


the above verses, in diverse ways, in order to make Arjuna understand the truth about 
it. Now in the next verse He shows the difficulty and marvellous nature of perception, 


description and hearing of that truth. 


anana  afieanraaagatd 


aaa Alea | 


apace anf watt tz a Sq BATU Rs Ut 


Se 


* geatararnfrat: gated WaT: | Ad da a qai e aa aT IRRATI I 
+ There is a Mantra in the Kathopanisad, containing almost the same ideas, which 


runs as follows :— 


sama agia a sa: aadA a qa Ra: 


aa act HAST STS 


«That ( truth about the soul) which many are not privilege 


heard cannot be known in reality by many, the expounder of it a 0 : 
it, is also very rare: and its knower also is a marvellous 


exceptional. parts, succeeding in realizing 


saat am ggRE. U 


(i. i. 7) 
d even to hear, and which though 
lso is marvellous. The man of 


individual, instructed by an exceptionally able and proficient teacher.” 
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afaa hardly anyone; S44 this 
q and; aut so; Qa even; 97T: (scarce) 


( of it ); = and; sa: ( scarce ) another; waa this ( soul ); 
fà hears ( of it ); = and; sft ( there are 
; a not; 4g know; 4a indeed. 

es this soul as marvellous, scarce another likewise 
and scarce another hears of it as marvellous; 


even; gaq this ( soul ) 
Hardly anyone perceiv 
speaks thereof as marvellous, 


while there are some who know it not even on hearing of it. 


By saying ‘Hardly anyone perceives 
this soul as marvellous,’ the Lord 
intends to show that the soul is some- 
thing wonderful, so that the individual 
who succeeds in perceiving it is very 
rare to meet with in this world, and 
when that individual perceives the soul 
he sees it as something marvellous. The 
soul is not perceived even as worldly 
objects are objectively perceived through 
the senses, mind and intellect. This 
vision is transcendental and unique. 
When nothing but the soul exists in the 
consciousness of a man, the soul perceives 
itself by itself. During this perception 
the seer, the act of seeing and the object 
of sight cannot be differentiated. There- 
fore, that seeing is marvellous. 


By the words “scarce another like- 
wise speaks thereof as marvellous, the 
Lord shows that all great souls who 
have realized the self cannot describe 
the character of the soul, so as to make 
others understand it. Those exalted souls 
alone who have fully realized the truth 
about God and are well-versed in the 
Vedas and other scriptures can describe 
the soul, and their description too is 
marvellous. That is to say, the 
character of the soul cannot be described 
even as an object of the world is 
described, so as to convey to another 
a correct impression of the (same. This 
description is transcendental and 
wonderful in character. 

All the illustrations employed to 
expound the character of the soul throw 


BHAGAVAD-GI 


(soul); aradaa as marvellous; Tf perceives; 
another; arataa as marvellous; aafa speaks 


. ayaaaaq as marvellous; 


) some; xT on hearing ( of it ); aff 


( 29 ) 


light only on a partial aspect of the soul. 
None of them brings out its character 
fully. There being no object in the 
world analogous to the soul, nothing can 
illustrate it fully. Nevertheless, realized 
souls indicate its character by many a 
marvellous hint, following both the 
positive and negative methods; this is 
what is meant by ‘speaking of the soul 
as marvellous» In reality the soul, 
being outside the range of speech, cannot 
be definitely and clearly described 
in words. 

“Scarce another hears of it as 
marvellous’, by these words the Lord 
shows that among masses of men, he 
who takes interest in hearing the des- 
cription of the soul and is possessed of 
virtuous conduct, purity of heart, 
reverence as well as faith in God is 
indeed very rare, and his hearing too is 
marvellous. That is to say, objects of 
the world which he formerly considered 
as real, attractive and embodying happi- 
ness, and the physical body etc., which 
he regarded as his very self, he now 
hears of as transient, perishable, embodi- 
ments of sorrow and material in 
character, and of the soul as something 
quite different from them; this filis him 
with wonder. For the truth about the 
soul is something which he had never 
heard of or understood before, and it 
bears no affinity with any worldly 
object ; hence its description sounds to 
him as something very strange. More- 
over, he listens to it with rapt and 
undivided attention and is bewitched as. 
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ani. 


it were to hear it. This is what is meant 
by ‘hearing of it as marvellous.’ 


‘By saying there are some who 
know it not even on hearing of iť, 
the Lord intends to show that one who 
ig not endowed with full reverence and 
faith, and lacks purity of mind and 
subtlety of intellect, will fail to grasp 
the true nature of the soul eyen on 


Describing thus the difficulty and marvellous nature of perception, des 
and hearing of the truth about the soul, the Lord now concludes the treatmen 
Sankhyayoga, or the Yoga of knowledge, by advising Arjuna in the next v 
that the soul being ever incapable of being slain, he should not grieve for a 


being whatsoever. 


at Remas 


aaraa yar a a AAR Ul 3o U 


awa O descend of Bharata, Arjuna; wae of all; az ( residing ) : 


bodies; waa this; 31 soul; fiaa ever; 


agata therefore; a4 you; aat all; ya beings; Mfaga to 


ought not. 


Arjuna, this soul dwelling in the bodies of allcan never be 
therefore, you should not mourn for anyone. 


Saying “this soul residing in the 
bodies of all can never be slain,” the 
Lord shows that in the bodies of all 
beings of the world, there resides but 
one soul. The diversity of bodies is 
reflected in the soul due to ignorance, in 
reality there is no diversity in the soul. 
And this ultimate reality, the soul, can 
never be slain; itcan never be destroyed 
by anybody by any means whatsoever. 


In the sentence ‘Therefore, it does not 
behove you to grieve for any being,” the use 


Having demonstrated s0 far, from 
unity and the eternal and imperis 


ul or for the body, or, for ti 
; A ‘ h g 


GA 
gA 


it is u 


misconception. Hence, it is most € 
for an unqualified soul to understa 
truth. 


taken .as an adverb qualifying the verbs 
‘perceives’, ‘speaks’? and ‘hears’. In this 
sense it can be understood as qualifying = 
the subject and object as well. ; z 


g à 


SES ¢ 
a aa wR | 


aaea: (is) incapable of being s$ 
grieve for; q 


of the word ‘therefore’, which is 
of cause, is intended to show t 
being definitely demonstrated and pr 
in this chapter that the soul is 
imperishable, and it be 
anybody’s power to kill it, 
not grieve for anybody. He 
be any occasion for grief 
can never cease to exist at 
can it be destroyed by © Ly 
Therefore, instead of induls 

Arjuna should prepare 
fight. 


hable character of ul, wh 
stainless, enlightened, impartial, changeless and ae : 
to be $ rishable, it has been proved that 3 j 


2 
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are ae Fs 
as subject to birth and death, grieving for it docs not stand to Cee 
bw. in the next seven verses, the Lord proceeds 
is, therefore, commanded to fight. Now, in the i ee 
to demonstrate that it was unreasonable to greve ic a E Eee 
code of honour laid down for a Ksatriya; hence Arjuna is again encouraged to 


enter the fight. 


i AA Bre 
ad mAg a aR | 
quite rgis Ra a AA Ui R Ul 


aand; aña your own duty; aff too; aasa considering; aaa to 
i 5 f F 7 A ~ 5 ‘ A 
waver; 4 not; agfa you ought; R for; qfàasa fora man of the w F ior ‘ ass; 
d ~ A h i x ji } o" 
wat gala than a righteous war; 3a: more W elcome; xaq any other thing; 
~ 
q not; faa exists. 


Besides; considering your own duty too you should not waver; for there is 
nothing more welcome for a man of the warrior class than a righteous war. (31) 


In the sentence “Besides, considering than a righteous war. Here the Lord 
your own duty too you should not shows that a war which has- been 
wayer,” the use of the word ‘too’ is launched not from any wicked motive or 
intended to show that apart from the out of greed, in which no injustice is 
fact thatthe soul being immortal, and perpetrated, but which is conducted in 
the body transient, lamentation for them, conformity with the laws of morality 
or shrinking from fight, did not stand to (Dharma), and which devolves on one 


sason, and Arjuna 


reason, Arjuna should not entertain any 
fear even if he considered the problem 
from the point of view of his own duty 
as a member of the warrior class; for it 
was the natural duty of a Ksatriya not 


as a matter of duty, and has been waged 
for upholding equity and justice;—such a 
war alone is, to a member of the 
Ksatriya class, more conducive to 


spiritual good than any other form and 


Í e aspect of Dharma. There is no better, 
The indeclinable ‘Hi? is indicative of and no more fruitful Dharma to a 


cause. The use of this word is intended Ksatriya than participation in such a 
to show that -the apology for the above war; for a Ksatriya who carries on a 


exhortation follows in the second half righteous war by righteous means can 
of the verse, which says that there is 


to run away from battle (vide XVIII. 43 ). 


t very easily attain h re 
nothing more welcome for a Ksatriya liberation. : Roo ea 
N . 
aesa AE ERATAN | 


gR: aa: ni ert ggde | 3R II 


qit O son of Prtha, Arjuna; @faa: happy: : 
; : l : happy; etfar: Ksatri 
of its own accord; syqeqH ( that has ) come; Tee = seal 


heaven; g¢w# such; gax ( an opportunity for ) war. sarà wh 


only ); agegar 
Open door to 


Arjuna, happy are the Ksatriyas who 


é et suc +s 
for war; which opens the door to £ han unsolicited Opportunity 


heaven, 
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fn this verse, addressing Arjuna as 
‘Partha’, the Lord reminds him of the 
message of Arjuna’s mother, Prtha, also 
known as Kunti, which the Lord had 
carried from Hastinapur. The message 
ran as follows :— 


«Please tell Arjuna, and Bhima, who 
ever keeps himself ready to fight, that 
the occasion looking forward to 
which a Ksatriya mother begets a son has 
arrived. *” 


Speaking of the war as an ‘unsolici- 
ted opportunity’, the Lord wants to bring 
home to Arjuna that it was not 
of their own seeking that they were 
faced with that crisis. The Pandavas 
had tried all possible means to bring 
about an amicable settlement, but 
Duryodhana had turned down the 
proposal of returning without the 
arbitrament of war the kingdom of the 
Pandavas kept under Duryodhana’s 
charge as a trust. He had clearly 
declared that he would not give the 


Bringing out 


i a 


Pandavas even as much land as could be 
covered by the point of a pin ( Maha., 
Udyoga., 127. 25) 7} It was then that the 
Pandavas were forced to make 
preparations for war; therefore, so far as 
the Pandavas were concerned, it was an 
‘unsolicited war’. By declaring this war 
as ‘an open door to heaven’, it has been 
pointed out that a warrior meeting his 
death in such a righteous war obtained 
direct access to heaven, and that nothing 
could hinder him on the way to 
heaven. 


By the sentence «Happy are the 
Ksatriyas who get such an opportunity’, 
it is shown that every Ksatriya does not 
come across such a righteous war. It is 
only the most fortunate among the 
Ksatriyas who are brought face to face 
with such a war as a matter of duty. It 
was Arjuna’s great luck that he could 
get the opportunity of engaging himself 
in such a righteous war without his 
seekinz. He should, therefore, in no 
case think of turning away from it. 


the advantage of participation in such a righteous war, the 


Lord shows in the next verse the harm that would follow if Arjuna refused to 


participate in it. 


ay adt qa aai a aftcate | 
aa: aAA a Rar aAA 1 33 M 


aa again; aif; as you; gaq this; amta, righteous; ďama war; q not; aRafa 
will wage; aa: then; <aa#a your duty; = and; afta reputation; feat falling from; 


qaa sin; aareaf you will incur. 


Now, if you refuse to fight this righteous war, then, shirking your duty and 


losing your reputation, you will incur sin. 


The word ‘Atha? in this verse is 
intended to -introduce another viewpoint. 
It shows that the verse will prove the 
advisability of Arjuna’s participation in 
the battle from another point of view. 


weer ewe: 


* cage areal Age gA | aad a Ga TET TASTA: | 


133) 


In the above two verses the Lord 
had made it amply clear to Arjuna that 
the war with which Arjuna found 
himself faced being a righteous war, it 
was Arjuna’s duty to participate in it. 


( Maha, Udyoga., 137.9-10 ) 


+ arate denar gear faction Hara | aaa Re yaa: ars TET N 


N 
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The Lord now proceeds to tell him that 
if, in spite of that, he withdrew from the 
fight he would be guilty of falling from 
his ‘Swadharma’, or the alloted duty of 
a Ksatriya, and the world-wide fame he 
had acquired by attaining victory in 
fight over demons like the Nivatakavachas 
etc, and by his engagement with 


Bhagavan Siva, would bè utterly 
destroyed and lost. Over and above that, 
neglect in the performance of an 
obligatory duty would make him guilty 
ofsin. Therefore, fear of sin, which he 
advanced as his reason for withdrawal from 
the fight, and his nervousness and fright, 
were wholly unjustified and inopportune. 


waite ante wart PIRAT ISIA | 


a => 


qA ARA tl 3s Il 


anay; waft people; I your; AAMA undying; aAa ill-fame; aff also; 
aufs will spread; = and; araara for one enjoying popular esteem, setia: 
infamy; awna than death; afaft=2¢ is worse. 


Nay, people will also pour undying infamy on you; and infamy brought on 


a man enjoying popular esteem is worse than death. 


Use of the adverb ‘also’ in the 
sentence “People will also pour undying 
infamy on you” shows that withdrawal 
from the fight would not only make 
Arjuna fall from his duty, lose his 
reputation and expose him to sin; but 
the celestials, Rsis and all people of the 
earth would speak ill of him in many 
ways. And that infamy would not be 
slight in character and short of duration, 
but would be everlasting. Therefore, the 
thought of withdrawing from the fight 
was wholly unjustified for him. 


By the words “Infamy brought on a 


( 34) 


man enjoying popular esteem is worse 
than death,’ the Lord seeks to show 
that if Arjuna came to the conclusion 
that he would stand to lose nothing by 
public infamy, that would not be the 
right conclusion for him. For to a man 
enjoying wide fame, as well as the love 
and esteem of the people, loss of credit 
and honour is more painful than even 
death. Therefore, when confronted with 
such infamy, he would fail to resign him- 
self to it; for he was reputed throughout 
the world asa hero anda great man, and 
his fame had spread far and wide, from 
heaven to the nether worlds, 


WTSI Heed At RETN: | 
at TS TENA Yet area SATR | 3Y |] 


aand; ma by whom; agua: held in hi 
sraa smallness; araf] will attain; agran: ( 
aa you; aati out of fear, wna from battle, 3 


Heard will regard, 


And the warrior-chiefs who thought h 
thinking that it was fear which drove you fr 


è 


gh esteem; qat being; «4H you; 
those ) great warrior-chiefs; 
may (as) having desisted; 


ighly of you, will now despise you, 
om battle, ( 35 ) 
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E By saying that “thé warrior-chiefs 
| who thought highly of Arjuna will begin 
to despise him,” the Lord means to bring 
out that great warriors like Bhisma, 
Drona and Salya etc., on the one 
hand, and Viraga, Drupada, Satyaki and 
Dhrstadyumna etc., on the other, who 
had all along held Arjuna in very high 
esteem, and regarded him as a great 
hero, a great warrior and a virtuous man, 
would begin to think lightly of him, if 
Arjuna ran away from the baitle. 


Raising the question of ‘fear’ in this 


ATRA TAL 


a and; aa your, afgat: enemies; q4 your; amia might; faa: disparaging; — 
aaraa, unbecoming words; akafa will speak; aq: than this; 
gaa more distressing; 3 indeed; 4 what ( can there be ). sa 


aga many; 


And your enemies, disparaging your might, will speak many unbecoming 
words; what can be more distressing than this ? 


Verse 34 referred to the ‘infamy’ that 
would be permanently indulged in by the 
people in general, while this verse speaks 
of the words of reproach that would be 
uttered by enemies like Duryodhana to 
Arjuna’s face. Public scandal and infamy 
cause acute sorrow and distress to men of 
honour and position alone, not to all. 
But words of reproach and denunciation 
uttered by an enemy directly to one’s 


face cause extreme pain even to 
ordinary men. Therefore, the Lord 
points out that loss of fame 
throughout the world and impair- 


ment of prestige among friends who 
i held him in high regard as a hero were 
not the only form of injury from which 
a Arjuna would suffer, but enemies like 
q Duryodhana, who were ever bent on doing 
him mischief, and derived pleasure from 


many T 
-pa rtict 
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L akaka NRT: | 
Rea aa Tat Saat F R N 3R N 


context, it has beeñ attempted to bring 
home to Arjuna’s mind that, if he 
desisted from battle, the Maharathis 
would never think that the motive of 
his doing so was either pity and 
compassion for his relations, or any 
conviction that war was a sin. They 
would naturally jump to the conclusion 
that ‘fear? was the real motive, and 
would think that Arjuna ran away from 
the battle in order to saye his life. k 
Such being the position, todesist from ni 
battle in that state would be the height E 
of indiscretion on Arjuna’s part. 


(36) 


injury caused to him, would now come 
forward to denounce his prowess, might 
and skill in battle, and would shower 
many disparaging and unbecoming words 
on him. They would proclaim from 
house-tops that Arjuna was no warrior, 
and had been a eunuch from his very 
birth, and would reproach his ~ 
Gandiva bow, and on his prowess ! S 


Pointing out that there could be 
nothing more distressing than th he 
Lord wanted to expose the falla 
Axjuna’s view that his happiness | 
desisting from battle, and 
participation in it would b 
sorrow. The Lord sought to 
clear by these arguments h 
from battle would prove to be 
source of misery to him. 


nstrate t 
tile, the L 


BHAGAVAD- 


of the next, and commands Arjuna to prepare 
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the point of view of this world and 
himself for the fight. 


cay ar af at feat ar MEA REA | 
qaes Aaa gaa | Galva Il Xs Il 

at either; ea: slain ( in battle ); zag heaven; swaf you will win; at or; 
feat conquering; AAA (sovereignty of ) the earth; Weaa you will enjoy; 
aema therefore; arta O son of Kunti, Arjuna; get for the fight; afaq: 


determined; sfae stand up. 
Die, and you will win heaven; conquer, and you enjoy sovereignty of the 
earth; therefore, stand up, Arjuna, determined to fight. (37) 


In verse 6 of this chapter, Arjuna had victory for the Kauravas, and Arjuna 
given expression to the confusion of his met his death on the battle-field, he 
mind by saying that he did not know would not be a loser inasmuch as such 
which was preferable for him, to fight or death itself would bea direct passport to 
not to fight; nor did he know whether he heaven. And if, on the other hand, the 
would win the battle, or would be crown of. victory went to him, he 
conquered by the Kauravas. With reference would enjoy undisputed sovereignty 


to that statement of Arjuna, the Lord over the earth. From both 
shows in this verse that whether he is these points of view, partici- 


killed in action on the battle-field, or pation in the war was the most 
attains victory, he will stand to win both expedient course. Therefore, Arjuna was 
ways, and thus proves that participation exhorted to arise, shaking off his faint- 
in battle was the best course for Arjuna. heartedness, and take up his position on 
That isto say, if the fight resulted in a the chariot, determined to fight. 


In the preceding verse, the Lord declared rulership over earth or the attainment 
of heaven as the reward of participating in the war; but Arjuna had stated before that 
he did not want to destroy his race even for the sovereignty of the three worlds, not to 
speak of rulership over the earth. Therefore, the next verse shows how one who hes not 


hanker either for the pleasur ees | 
oo _ Te asures of kingship or of heaven, should engage himself in a fight 


3 
SOFA Gt FA SNI SA | 


` 


= à t 
Wi gaa gaa Ri IRIENN N 3 |) 


sasat victory and defeat; sqa i 
RK : ; Taat gai > x 
pain; aA aar treating alike: Sun and loss; Jag: pleasure and 


‘ > aa: then; gga pee 
gaq ( fighting ) thus; t44 sin; a not: en peas gma get ready; 


Treating alike victory and defeat 


ready for the fight, then; fighting thus . gain and loss, pleasure and pain, get 


ou will not incur sin. ( 38 ) 
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To make no distinction in the mind 
between victory and defeat, gain and loss, 
and pleasure and pain, that may follow 
as the result of a fight, that is to say, 
to have no feeling of attachment and 
repulsion or joy and grief, in regard to 
these is what is meant by “treating 
pleasure and pain etc., alike’. By asking 
Arjuna to get ready for the fight only 
then, the Lord means to say that if 
Arjuna had really no desire for the 
pleasures of kingship or of heaven, he 
should in that case also wholly abandon 
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everlasting and supreme peace. 


Then the Lord points out that if Arjuna 
fought in that spirit, he would not be 
guilty ofsin. This is in reply to Arjuna’s 
argument advanced in Chapter I in 
favour of desisting from battle, viz, that 
slaughter of kinsmen would inyolye him 
in sin (I. 36, 39, 45). Here, in clear 
words, the Lord shows that if Arjuna 
Participated in the batie, treating 
pleasure and pain, victory and defeat 
etc., alike, that is, Cultivating an attitude 


the feeling of diversity in regard to the 
result of a fight, and cultivating thus a 
feeling of equanimity, he should engage 
himself in the fight as a matter of duty. 
A fight conducted in this spirit brings 


of indifference towards the result of the 
battle, he would not be touched by the 
slightest trace of sin, and would also be 
released from the bondage of actions in 
the shape of reward and punishment. 


Up to this point, the Lord established the propriety of engaging in the fight 
from the point of view of Sankhyayoga and the duty of a Ksatriya, and exhorted 
Arjuna to fight in a spirit of equanimity, Now desiring to establish the same thing 
fiom the point of view of Karmayoga, He introduces the subject of Karmayoga in 
the next verse. 


ug Asia ait gfe Raat aT | 
8 Ls . cx 
GSA gat aai WA Bad agai | 3S | 


qm O son of Prtha, Arjuna; esi this; af: attitude of mind; à to you; 
aiet from the point of view of Jfianayoga,; afafšat has been presented; 
g now; gary the same; a ( as presented ) from the point of view of Karmayoga 
(the Yoga of selfless action); “4 hear; am gaat with which attitude of 
mind; gw: equipped; saaeay the shackles of Karma ( action ); sareata you 
will be able to throw off completely. 


Arjuna, this attitude of mind has been presented to you from the point of 
view of Jfianayoga; now hear the same as presented from the standpoint of 
Karmayoga ( the Yoga of selfless action ). Equipped with this attitude of mind, 
you will be able to throw off completely the shackles of Karma. (39) 


The words ‘Esa Buddhih’? in this 
verse refer to the spirit of equanimity, 
cultivating which the Lord advised 
Arjuna, in the preceding verse, to engage 
himself in the fight; for ‘Esa’ invariably 

' points to the thing that lies nearest to it. 


\ 
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Therefore, when the Lord says that He 
has presented this attitude of mind from 
the point of view of Jnanayoga He 
means to indicate that from verse 11 to 
verse 30 above He has shown how 
through the practice of Jnanayoga the 
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capacity to treat everything and every 
experience alike could be attained, and 
how the Jndnayogs, realizing with the 
help of discrimination the true _hature 
of t should perform in a spirit 
of equanimity the duties attaching to the 
order of society and stage in life he is 
placed in. We shall try to show in the 
following lines how this spirit of 
equanimity has been described in the 
verses referred to above. 

The perception by man of difference 
or diversity in the various objects of this 
world is due to his ignorance about the 
true nature of the soul. When through 
realization of the true nature of the soul, 
there remains in his view no difference 
between ‘the soul and Ovyersoul, and 
except Brahmagithe embodiment of Truth, 
Knowledge and Bliss, nothing else 
exists in his consciousness, it is no 
longer possible for him to entertain an 
idea of diversity in that unity. 
That is why in verse 11 of 
this chapter the Lord declared that 
grief for the dead or the living which 
was due to the idea of diversity rooted 


in error or ignorance, was wholly 
improper, and thus gave Arjuna a clear 
hint to give it up. In verses 12 and 13, 
showing the eternal and unattached 
character of the soul, it has been 
brought out that the distinc- 
tion observed between the states 
of life and death was due 
only to ignorance, and the wise 


man, possessed of knowledge of the soul, 


does not make any distinction between 
them: for the soul is ever the same 
2 


changeless and eternal, Thereafter decla- 


ring the contacts between the senses _ 


es and 
their objects, Which gave rise to the idea 


of diversity through the conflicting feelings 
of heat and cold, pleasure and pain, 
etc., as transient by nature, 
has been advised to ignore them—to 
maintain an attitude of equanimity 
in regard to them (II. 14); and 
praising the wise man who treats 
pleasure and pain alike, the Lord has 
declared him to be quite eligible for 
immortality ( U. 15). Then, defining 


Arjuna 


is unreal, and 
exhorting Arjuna to fight (II. 16-18), 
and declaring those who regarded the 
soul as capable of killing or being killed 
as ignorant, and establishing the non- 
doership, eternity and immutability of 
the soul, it was proved that the 
destruction of the body did not bring 
about the destruction of the soul; and 
thus it was shown that it did not behove 
Arjuna to grieve for any being because 
of distinction between the state of life 
and death ( II. 19-30). Thus these verses 


what is real and_what 
NE eR 


describe the spirit of equanimity, j 
arising out of a knowledge of the true 
nature of the soul, reached through 
discrimination between the real and) | 
unreal, 

The word ‘Imam’ also refers to the 


attitude of equanimity as described in 
the preceding verse. By saying “now 


hear the same as presented from the 
standpoint of Karmayoga”, the Lord 
indicates that He would now -proceed 


to describe in the following verses 
what this attitude of equanimity meant 
from the point of view of Karmayoga, 
how it was cultivated during the practice 
of Karmayoga, and what was its fruit. 
Arjuna was therefore requested to hear 
these ideas with due attention and care. 


Verses 31 to 37 were intended to 
show that Arjuna being a Ksatriya, it 
was his duty to fight and hence it was 
altogether unbecoming of him to desist 
from battle, and also how both from the 
point of view of this world and ofthe 
next it was advantageous for Arjuna to 
face the enemy in battle. Again, in 
verse 38 it was pointed out that when 
the fight was inevitable, it should be 
fought in such a way that it 
might not prove to be the cause 
of bondage. That is why, both 
from the point of view of Jňanayoga 
and of Karmayoga, the attitude of 
equanimity has been shown to he 
eae and indispensable. The present 
v. Eee the connection of this 


atti of equanimity with both the 
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forms of — spiritual discipline, viz, formed in countless previous lives, which 

fianayoga and Karmayoga, according to cause the Jiva ever to move in the 
hat is known in Sanskrit as the 


pretia or the ‘maxim of the lamp 
the threshold’, which by its 
peculiar position serves to light the 
rooms on both the sides. 


The Jivatma or the embodied soul 
is held in bondage by the latencies of 
good and evil deeds performed in count- 
less lives, and reaching the human state 
it again starts its career of fresh deeds 
under the impulses of egoism, desire _ 


and 
attachment, and gets more 


and more 


entangled. By (Shackles of Karma’ is 
—_—- A 

meant the total store of accumulated 
residues of good and evil actions, per- 


cycle of births and deaths, not only in 
the human species, but in other species 
as well. By renouncing, according to the 
principles of Karmayoga, all attachment 
with Karma, and the desire or its fruit, 
and treating success and failure alike, 
that is, freed from the feelings of 


attachment and repulsion, joy and grief, 


etc., when one robs one’s past and 
present actions of their capacity to bear 
fruit—in other words, when Karma is 
reduced to the position of a ‘fried seed’ 


which does not sprout,—he is said to 
have “thrown off or destroyed the 
shackles of Karma” through the 


cultivation of even- ven-mindedness, 


Introducing the subject of Karmayoga in the above verse, the Lord now procceds 


to describe the secret of its glory. 


terfas aa a ARR | 
ey EN 
EHAA YHA AMA AeA HALA Yo Il 


gin this path ( of disinterested action ); aftaata: loss of effort; a not; 
afta ( there ) is; saata: ( fear of ) contrary result; a not; faa (there ) is; aet 
ade of this discipline; qaqa a little; aft even; aga: aa from great fear ( of 


birth and death ); ataà protects. 


In this path ( of disinterested action ) there is no loss of effort, nor is 


there fear of contrary result. 


If a man, engaged in the pursuit of 
agriculture, after sowing the seed in his 
plot of land, fails either to protect it, or 


to water it, the seed gets destroyed. 
Unlike this, the practice of Karma- 
yoga, once commenced, is never lost, 


even if it is abandoned beforé its comple- 
tion. This is what is meant by saying 
in the path of 
Karmayoga.”” Impressions of the practice 
of Karmayoga take root in the mind of 
the practicant, and compel him in his 


10 B. G. 


Even a little practice of this discipline saves one 
from the terrible fear of birth and death. 


( 40 ) 


next birth to resume the thread where 
it was left ( VI. 43—44). The practice 
is meyer lost. That is why the Lord 
designates it as ‘Sat? ( XVII. 27). 


Again, by saying “there is no fear of 
contrary result in this path,” the Lord 
means that an action is apt to produce 
good or evil, favourable or unfavourable 
results, only when it is prompted by some 
interested motive; but there being no 
desire in Karmayoga, it cannot lead to 
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any contrary result. In the adoration 
offered with a motive to the Devas, manes, 
or men of this world, if there is a lapse 
causing displeasure in the object of 
adoration, some harm might accrue to 
the practicant; but in the disinterested 
Or motiveless performance of sacrifice, 
charity, austerity, service and other 
actions, no harm will accrue even if 
there is any lapse. To take another 
illustration, a dose of medicine is taken 
to control a malady; but if it is not a 
correct remedy; it produces the contrary 
effect by aggravating the malady. Unlike 
this the practice of Karmayoga does not 
conduce to any such undesirable result 
(VI. 40). That is to say, if it fails to 
bring the practicant to a realization of 
the supreme state, owing io the Yoga 
not haying reached its consummation, 
the follower of this path has 
neither to take birth in the lower 
order of creation, nor go through the 
tortures of hell, in consequence of evil 
deeds done in previous births, or as a 


result of incidental unavoidable injury 
done to creatures in the course of 
sacrificial or other meritorious 


performances; nor is he deprived of the 
enjoyments of this world or the next, 
earned through virtuous deeds done in 
previous lives. Such a practicant 
invariably attains after death the higher 
worlds to which men of virtuous deeds 
alone are entitled and staying there for a 
long time takes birth in the family of 
pious and wealthy men or in a family of 
Yogis, and through the habit formed in his 
previous existence resumes the practice 
of Yoga ( VI. 41—44 ). 

Here the word ‘Pratyavaya? cannot 
be interpreted to mean ‘hindrance? in the 
practice of Karmayoga, as some have 
done. For contact with worldly enjoy- 


ments and the association of errin g, 
; worldly-minded and unbelieving people 
_ obtained through the sins of previous 


births may cause hindrance in the 
‘Practice of Karmayoga; but certainly 
; disinterested. action can never lead to any 


Ra Dir oee a 


„God-Realization. Therefore, 


undesirable consequences. Therefore, it 
is but meetand proper to interpret the 
clause as meaning ‘there is no fear of 
contrary result’, as we have done, instead 
of taking the word to mean ‘hindrance’, 
The words ‘Asya _Dharmasya’ ( of this 
path) undoubtedly refer to ‘Karmayoga’ 
or the path of disinterested action 
indicated by the word ‘Yoga’ in the preced- 
ing verse as opposed to ‘Sankhya? or 
‘Janayoga’, the path of knowledge. 
‘Karmayoga’ is a compound word 
consisting of two components, ‘Karma’, 


O 
and ‘Yoga’. ‘Good action, approved by the ay 


scriptures, is denoted by the term 
‘Karma’, and evenness of mind is known 


as ‘Yoga’ (II. 48); therefore, performance yj 
of duty, as laid down in the scriptures, <—— 


with reference to one’s Varna, Asrama, 
nature and circumstances, without being 
possessed by the sene of meum; 
attachment, lust, anger, greed and 
infatuation, etc., and maintaning proper / 
equanimity, is Karmayoga. It is also“ 
known as the Yoga_of Equanimity, Yoga 
of Intellect and as Action for God's ‘sake,) 
under the several names- of ‘Tadartha-|\ 
karma’, ‘Madartha-karma’ and || 
‘Mat-karma’. 
— By the words “Even a little practice 
of this discipline (of Karmayoga ) 
protects one from great fear’ the Lord 
shows that when the practice of 
Karmayoga reaches its consummation, 
that very moment it brings man face to 
face with God Himself, and brings about 
the _ glory 
of Karmayoga, in its consummate state, 
cannot be too highly extolled. But 
leaving aside that consummation, if man 
succeeds in practising Karmayoga even 
partially, that is to say, without reac hing 
a state when he is unshakable from 
equanimity, if he can perform some of 
his duties maintaining an attitude of 
equanimity towards pleasure and pain, 
success and failure etc., and if 
attitude remai eat the móment of 
d it will immediately bring him- the 


e a and lead to his 
< SN 
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absorption in Brahma (JT. 72 ); or, if he 
takes a rebirth, he will be induced 


again 
to strive and advance with the practice 
and will be, finally, brought to a 


realization of the supreme state (VI. 41-45 ), 
Thus Karmayoga is bound to bring 
about the deliverance of the practicant 
sooner or later. Performing with the 
motive of self-interest, for thousands of 
years, greatest of sacrifices and charities, 
and severe forms of askesis, vows and 
fasts and pilgrimages etc., cannot and will 
not bring about man’s deliverance from 
the ocean of existence, but very simple 
or ordinary works of livelihood like 
begging for alms, fighting, agriculture and 
commerce, = artisanship, rendering of 
physical service, etc., as enjoined by the 
scriptures, when done with equanimity, 
and in the right spirit, can and will 
deliver a man in a moment from the 
bondage of the world. For in the matter 
of deliverance, cultivation of the right 
attitude is more important than action 
itself, and has precedence over action. 


As its ultimate result. disinterested- 
ness brings about deliverance from 
the world. It is neither lost till it 
has achieved this final end, nor does it 
yield any other fruit. In its ultimate 
result, making the practicant fully 
disinterested, it brings about his 
salvation. That is why even a little 
practice of Karmayoga is considere ol 


possess so much of glory. 


Though there is no doubt that even 
a ‘little practice’ of Karmayoga will 
bring about the liberation of a soul, 
there is no rule that it will do so within 


Thus showing the 


ing | reatness of Karmayoga, the Lord ı now ae 
into an exposition on the practice o armayoga; but s0 i 


brings out We di siinhion Between the METEOR: 


waves 


VETS ae ens 


a specified time. None can tell whether 
deliverance will be brought about in this Bi 

very life, or in the next birth. For that A: 
“little tactice? will gradually grow es 
Karmayoga, and hen delverance il he 


brought qul, in in its zatua] ural course, A 
as the final consummatio Therefore, A 
‘men who possess energy Sna want to SR 
attain their highest welfare speedily i 
should attempt to attain the full state of- : 


equanimity with all the enthusiasm and 
attention they can command. 


Ko e 2 
Of all the sources of fear, the > 

greatest, to which an embodied being is 
subject, is the fear_of death. Therefore, 
the constant repetition of the ever 
recurring series of life and death, from 
eternity to eternity, is the of g 
fears that could be imagined “by the mind. 5 
The Lord has referred to this fear of : 
ever recurring life and ever recurring ag- 

death in a subsequent . chapter, as the GAT 

ocean of birth arid death? (XII. 7). Like er 
the infinite waves in an ocean, countless 
of life and death appear and 
disappear in the ocean of metempsychosis. 
It may somehow be possible to count vi 
the waves of the ocean; but who will 
count the number of deaths a Jiva will 
go through till it succeeds in attaining 
the jArue Knowledge of Go an 
really do so. Thus, “protection from 
great fear,” in the present verse, means 
‘taking across the infinite ocean 
metempsychosis in the form of de 
é., freeing from the bondage of life 
death absor 


through ption in th 
transcendent Brahma the embodiment. 


Truth, Knowledge and-Bliss. 


naa toate ng eee nN aaa i È 


nie 


gaga O delighter of the Kuru race, Arjuna; 3E in 
saaqanRas determinate; gfe: intellect; gst ( is ) directed singly ( 
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manaka eA PTT | 
FEMI aA JESA N Bell 
jy 


this ( Yoga ); 
towards one 


ideal ); asaaarfara of the undecided; 3ga: thoughts; È indeed; agarat: ( are ) 
scattered in many directions; 3 and; saat: endlessly diverse. 


Arjuna, in this Yoga (of disinterested action ) the intellect is 
determinate and directed singly towards one ideal; whereas the intellect of 
the undecided (ignorant men moved by desires ) wanders in all directions, 


after innumerable aims. 


The Gatelledt which determines only 
j, one thing, and remains unshakably fixed 


toit in other words, which points io 
God and God alone, and remains 


steadfast in God, and referring to which 
verse( 39_says that one equipped with it 
gets freed from the shackles of Karma,— 
it is that determinate intellect, —n— the 
form_of unalterable equanimity, which is 
described in this verse as ‘Vyayasayatmika 
Beddhr. It is im this sense that the 
term ‘Buddh will be found used at 
many places in this chapter. By calling 
it ‘one-pointed’, it is indicated that it 
cognizes only one entity viz, God, the 
embodiment of Truth, Knowledge and 
Bliss; the various forms of sensuous enjoy- 
ment and the means of attaining them 
fall entirely beyond the range of its 
cognition. It is also referred to asa stable 

Those who do not 
determinate intellect, and whose mind is 
deluded by the feeling of diversity 
caused by ignorance, it is such men 
wanting in discrimination and deeply 
attached to enjoyments of the world who 
are denoted by the term ‘Avyavasayinam? 
in this verse. Declaring their intellect 


Possess this 


Thus after describing the character of a determinate intell ect, 


(41) 


as ‘scattered in many directions and 


endlessly diverse’, it is intended to 
bring out that men who devote 
themselyes to the performance of 
sacrifice, etc. with some selfish or 
interested motives, do so with various 
objects in view; if some of them take 
to a particular form of ritual for 


obtaining a particular form of enjoyment, 
others crave for other forms of enjoyment, 
and engage in other forms of ritual for 
obtaining their object. Besides, even 
while engaged in a particular form of 
ritual with a particular object in view, 
they seek the fulfilment of various desires 
and the attainment of various forms of 
enjoyment. They view differently the 
various things of the world and the 
various events that take place here. 
They regard some people as objects of 
their love, and others as objects of 
hatred. Even a particular object, they 
look upon as partially agreeable and 
partially disagreeable. Thus they view 
every object, every individual and every 
event of this world differently and their 


thoughts about them, again, are 
endlessly diverse. 


which is so 


very essential fora practicant following the path of disinterested action, and the 


intellect of men moved by desire, which is worthy of being relinquished, 
three verses are devoted to a description of the character, outlook 


conduct of men devoted to action with a selfish motive, in order to 


the next 
on life, and 
prove that the 
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very thought of self-interest, and worldl enjoyment ‘and ldly } i 
, i 
Para W enjoyment «and worldly prosperity ought 


maai gai art aAA: | 
azam: wA ae: 11 ve UI 
TARMA EİN APH HA HSMST | 
anaaga aAa a23 l 
KEEGI TAIATA | 
saaa Sle: aa a ARAR N ve ul 


qa O son of Prtha, Arjuna; amema: full of worldly desires; agarqea: 
devoted to the letter of the Vedas; <attqat: looking upon heaven as the supreme 
goal; araqeaifaaifga: arguing that there is nothing beyond heaven; afaafiaa: 
( those ) unwise men; atñgadaÑ sf for the attainment of pleasure and power; 
fearfsataagura recommending many rituals of various kinds; a-asHaesqra holding 
out rebirth as the fruit of such acts; ata such; gata this; gfqma, flowery; arma 
speech; saqfa utter; aamadtaaiq of those whose minds are carried away by 
that speech, Aadama of those who are deeply attached to pleasure and 
power; Garg on the-truth relating to God;-saaerariaat determinate; gig: intellect; 


a fata is never concentrated. 


Arjuna, those who are full of worldly desires and devoted to the 
letter of the Vedas, who look upon heaven, as the supreme goal and 
argue that there is nothing beyond heaven are unwise. They utter 
flowery speech recommending many rituals of various kinds for the 
of pleasure and power with rebirth as their fruit. Those 
and who are deeply 
determinate 
( 42, 43, 44 ) 


attainment 
whose minds are carried away by such words, 


attached to pleasure and worldly power, cannot attain the 


intellect concentrated on God. 


The Vedas contain injunctions for 
many diverse rituals for the attainment 
of enjoyments of this world as well as of 
the next, with descriptions of the fruits 
of such rituals. Men who are deeply 
attached to such injunctions of the Vedas 
and to the enjoyments which they hold 
out as rewards for carrying out those 
injunctions are referred to in these verses 


The word ‘Kama’, forming part of the 
compound word ‘Kamatmanah’ used here, 
is the equivalent of ‘enjoyment’. He who, 
being deeply attached to worldly enjoy- 
ments, gets absorbed in their thought, and 
wholly forgets even his human state in 
his mad pursuit of them, has been described 
in the verse as a ‘Kamatma’,7.e. one 


obsessed by desire of enjoyment. 
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as ‘Vedavadaratah’, 7. é., men deyoted to 
the letter of the Vedas. The word 
‘Vedavadaratah’ surely does not refer to 
those who are deeply attached to such 
injunctions of the Vedas as are intended’, 
to promote detachment from the world, 
and _propound the real nature “of God; for 
those who are devoted to such injunctions, 
and understand their true meaning 
and | significance, do not declare that 
attainment of heaven is the supreme goal 
of life, and that there is nothing 
beyond heaven. Therefore, the word 
‘Vedavadaratah’ in these verses refers 


only to those who are i of the truth 
hat the primary aim_o four -Yedas_is 


o propound he reality about Gol who 
is the only object whom they seek to 


know (XV. 15). Itis because of their 
‘ignorance of this truth that these men 
get attached to the rituals prescribed in 

` the Vedas for the satisfaction of worldly 
desires, and to their fruits. 


Those who look upon attainment of 
heavyen or the celestial world as the 
supreme goal of life, nay, in whose eyes 
nothing is greater than the attainment of 
that world, and, as such who always 
remain indifferent to practices leading to 
God-Realization, are described in these 
yerses as ‘Swargaparah’. And the adjective 
‘Nanyadastitivadinah’, i. e., those who 
argue that there is nothing beyond heaven, 
refers to those persons, deyoid of right 
judgment and discrimination, who ever 
remain merged in the enjoyments of the 
world, and in whose eyes beyond such 
pleasures of the world as are afforded by 
the possession of a wife, children, wealth, 
honour, fame, social prestige etc., and the 
enjoyments and pleasures that are 
obtained in heaven there is no such object 
of life as Moksa, or salvation, for the 


attainmenl of which man should strive. 


In their view, attainment of heaven is 
and this they 


the supreme goal of life, 
consider to be the objective of the Vedas 


as well. They advocate this ideal, and 
propagate it publicly for the acceptance 
of the world. By declaring such people as 
«unwise? and wanting in judgment, the 
Lord intends to show that had they 
determined their goal of life and duty after 
discriminating between truth and untruth, 
reality and unreality, they would not 
have entangled themselves in this 
fashion in the cobweb of worldly desires. 
Therefore, man should always exercise his 
judgment in the determination of his duty. 

Use of the adjectives ‘Imany and 
‘Yam’ with the word ‘Vacham’ indicates 
that the declaration of such pedantic men 
that there is no higher ideal in life than 


the attainment of heavenly enjoyments 


and the Vedic texts quoted by 
and practices for 


them, 
enjoining many rites 
obtaining enjoyments and worldly power, 


and holding out rebirth as their fruit, 
carry away the minds of these pedants as 


well as of those who listen to them. By 
describing their speech as ‘flowery’, it is 
meant to show that there is “nothing of 
real merit in those words, and that 
they attract the mind of the hearer only 
to the nominal and momentary pleasures 
of fleeting enjoyments. Like the odourless 
@alasa flows they have a very attractive 
appearancé, on account of which men atta- 
ched to worldly enjoyments and pleasures 
fall an easy prey to their temptation. 

The ‘determinate intellect”, mentioned 
in this verse, is the same which has been 
referred to in verse 41, and “Samadhi 
should be taken to mean that in which the 
mind is absorbed during contemplation 
(aata wfing_afe:) viz, God. And by 
saying that “those whose mind is carried 
away by these flowery words and who are 
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deeply attached to worldly enjoyments and fickle, and they are as a rule 
and power cannot attain this intellect extremely selfish by nature. That 
fixed on God”, it is intended to show is why the conclusion of their mind 
that their mind’ being attached to enjoy- in respect of God is never 
ments and power, eyer remains unsteady unshakable or firm. 


Demonstrating above that people obsessed by desires, and attached to enjoy- 
ments and worldly prosperity, do not attain the determinate intellect, the Lord, in 
order to instruct Arjuna in Karmayoga, now advises ~him to be be free from attachment 
Be enjayments and-power, and-cultivate equanimity: — 


CE Sr se SS S 
agaat Aaa eat Aaga | 
fageal Raar AAAA ARAT l Ys l 


aga O Arjuna; aa: the Vedas; aazaffaat: deal with the evolutes of 
the three Gunas ( modes of Prakrti ). viz, sense-enjoyments and the means of 
attaining such enjoyments; fagza: indifferent to these enjoyments and their 
means; fagg: rising above pairs of opposites ( such as pleasure and pain, 
etc. ); Raama: established in the Eternal Existence—God; faatmata: absolutely 
unconcerned about the supply of wants and the preservation of what has 
already been attained; avaata ( and ) having a selfcontrolled mind; wa be. 


Arjuna, the Vedas thus deal with the evolutes of the three Gunas 
(modes of Prakrti ); viz, worldly enjoyments ‘and the means of attaining 
such enjoyments; be thou indifferent to these enjoyments and their means, 
rising above pairs of opposites like pleasure and pain etc., established in 
the Eternal Existence ( God ), absoltuely unconcerned about the supply of 
wants and the preservation of what has been already attained, and self 


controlled. (45) 


Sativa, Rajas and Tamas—these are description of these, with all their 
the three Gunas or modes of Prakrti; details, are called  ‘Traigunyavisayah’. 
the evolutes of these three Gunas are In this verse, the Vedas have been 
known by the name of ‘Traigunya’. The described as such because the major part 
therefore, covers all of the Vedas deals with Karmakanda, 


term ‘Traigunya’, : . 3 
of othe world that contribute to, or ritual for the satisfaction of worldly 


objects ; 

and all actions that are instrumental desires. 

in bringing about, enjoyment and Complete freedom from all attrac- 
prosperity. Books which contain a tion, attachment and desire for all the 


CC-0. In Public Domain. UP State Museum, Hazratganj. Lucknow 


$ 
| 
i 


80 oo by PBAAGAVAD-GETBelhi and eGangotri 


eyolutes of the three Gunas in 
the form of enjoyments of this world 
and the next, and for every form of 
action leading to such enjoyments, is 
what is meant by becoming ‘Nistraigunya’. 
‘Nistraigunya’ here does not mean total 
renunciation of every form of activity; 
for such total renunciation of action 
and objects of the world is not possible 
for a human being (I.5). The body 
he owns is also an evolute of the 
Gunas, and it is not possible for him to 
renounce it. Therefore, becoming 
‘Nistraigunya’ should be interpreted to 
mean renunciation of all identification 
with, and attraction, attachment and 
desire for, the body and its activities, 
and for all enjoyments that are obtained 
as the fruit of such activities. In other 
words, it points to a state of existence 
which has risen above the influence of 
the three Gunas and their evolutes. 

Pleasure and pain, gain and loss, 
good and bad reputation, honour and 
ignominy, favourable and unfavaurable 
circumstances, these states and senti- 
ments, indicative of mutual opposition, 
are known as the pairs of opposites. 
Arjuna has been advised to maintain 
equanimity when faced with them, and 
not to give way to joy or grief, attrac- 
tion or repulsion. This is what is meant 
by rising above the pairs of opposites. 


God, alone, the embodiment of Truth, 
Knowledge and Bliss, is eternally 
existent. He is the only Reality. 
Therefore, meditating constantly on the 
eternal, imperishable, omniscient 
Supreme Person, to become inseparably 
united with Him. is what is meant by 
being “established in the Eternal 
Existence’. The text describes this state 
by the term ‘Nityasattvasthah’, which 
may also be interpreted to mean ‘ever 
established in the Sattva Guna’; but the 


In the preceding verse, 
evolutes of the three Gunas, 


telling Arjuna that the 
hs was asked to 


first interpretation given above conveys 
a better and more comprehensive mean- 


ing, inasmuch as ihe fulfilment of 


Karmayoga lies in rising above the 
influence of all the Guņas and realiz- 
ing God. 


Attainment of an unattained object 

Sore -~ . 
\is called sYogd’, and. preservation. of 
lwhat is ~already attained is called 
\ksema’ Even after renunciation of the 
| desire for worldly enjoyments, the desire 
for ‘Yogaksema’ at least for the 
maintenance of the body remains; there- 
fore, Arjuna has been exhorted in this 
verse to give upthat desire as well by 


being asked to become ‘Niryogaksema’. 
In other words, he has been asked to 
wean himself completely from all 


attachments and senses of possession and 
never to care for the possession or 
preservation of any object whatsoever. 

The term ‘Atma’, forming part of 
the word ‘Atmavan’ used in this verse, 
denotes the Hind) coupled with the 
senses. So long as the mind, intellect 
and the senses of a man are not fully 
brought under his control, that is to 
say, so long as they do not behave as 
friends but continue to be at variance 
with him, he cannot be called an 
‘Atmayan’. Therefore, he alone who has 
perfectly disciplined and subdued his 
mind, intellect and senses is entitled 
to be called <‘Atmavain’, or one 
in possession of his ‘self’. The practicant 
whose mind, intellect, senses and body 
are not thoroughly subdued will find it 
extremely difficult to practise the ‘Yoga 
of Equanimity, and he who has 
controlled them will find it easy to 
attain this Yoga ( VI. 36). That is why 
the Lord advises Arjuna in the verse 
to be an ‘Atmayan’ by bringing his mind, 
senses and body completely 
control. 


under 


Vedas deal only with the 
be free from attachment to all 


worldly enjoyments and their means, which are evolved from the three Gunas 
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Pin 


3 [Se 
Pe now pioceeds to foint out the [glory oj God-Reahizatio , which follows Srom 


such detachment. 
aaa 
aa 


saad 
aag aay 


aaa: argiz | (a 


ama fasta g Y 


aaa: argiz (toa man standing )at the brink of a sheet of water 


overflowing on all sides; 


satqa for a 


small well; amm as much; añ: 


( there is) use; Asmaa: arana to an illumined Brahman; @ag azg for all 
the Vedas; arara ( there is ) that much ( use ). 


A Brahman, who has obtained enlightenment, has the same use for all 
the Vedas as one who stands at the brink of a sheet of water overflowing on 


all sides has for a small reservoir of water. 


By means of the above 
the Lord has described the 
illumined saints. The intention is to 
show that just as the man who stands 
at the brink of a lake overflowing with 
sweet, life-giving, wholesome and 
unfathomable water has no use for 
small tanks, ponds, wells etc., because all 
his needs relating to water are met by the 
water of the lake, even so he who 
renouncing all attachment for objects of 
enjoyment comes to realize God, in other 
words, he who attains the ocean of 
supreme bliss in the form of God, 
or Integral Brahma, does not depend 
for his happiness and gratification on 
objects of enjoyment attained by way 
of reward for rituals recommended in 
the Vedas. His desires get fulfilled by 
extinction, and he becomes thirstless and 


illustration, 
satiety of 


(46 ) 


satisfied for all time to come. Therefore, 
in order to attain this state, one should 
wholly abandon all desire and 
attachment for worldly enjoyments 
obtainable as the fruit of Vedic rituals, 
and become absolutely free from the 
influence of the three Gunas, 


The present verse may also be 
interpreted to mean that just as one who 
stands at the brink of a sheet of water 
overflowing on all sides takes for his 
use as much water as he requires, even 
so the wise man who has known 
Brahma makes use of such portions of 
the Vedas as suit his purpose. But the 
interpretation that we have put on the 
verse conveys a better meaning; for the 
world is absolutely of no use to the wise 
man who has realized Brahma (IIL. 18 ). 


Describing thus the glory of Karmayoga, represented by equanimity, and its 
Srut, the Lord now devotes two verses to an exposition of the character of Karmayoga, 
and exhorts Arjuna to perform his duties properly establishing himself in Karmayoga. 


ravenna T FY 
aT PARTEJAR q 


BATA | 
AFISKAFALT |] Vo II 


& your; afar: right ( there is ); sft to work; ua only; tag to (its) 
fruits; qaa at never; Ẹavèg: instrumental in making ( your ) actions bear 
fruit; ar 4: be not; ar nor; à your; sanft to inaction; aṣ: attachment; aq be. 


11 B.G, 
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Your right is to work only, 
instrumental in making your ac 
inaction. 


The duty enjoined on & person with 
due regard to his Varna Or order in 
society, Agrama or stage in life, and also 
his nature and circumstances 1s referred 
to by the word ‘Karma’ in the present 
verse. Sinful acts prohibited by the 
scriptures do not fall under this category; 
for man has no sanction to perform 
them, he does so only under the impulse 
of likes and dislikes, and such actions 
are unauthorized on his part. That is 
why persons guilty of such acts are 
punished by being subjected to suffering 
and torture in hell etc. In this verse 
when the Lord says, ‘your right is to 
work only,’ He intends to convey the 
following ideas :— 


(1) Freedom of will is allowed 
to a human being alone. Therefore, if 
through the performance of his own duty 
he goes on carrying out the injunctions 


of the Lord, and renouncing all 
attachment to those actions and their 
fruits utilizes them as a means to God- 


Realization, he can easily succeed in 
realizing God. Being in possession of a 
human body, Arjuna enjoyed freedom of 
action; it therefore behoved him to make 


the best use of that opportunity. 


(2) Man hasa right to action alone, 
not to the renunciation of action. If out 
of egoism he forcibly tries to renounce 
all action, he will not succeed in the 
attempt (III. 5); for his nature will 
compel him to act ( ITI. 33; XVIII. 59, 60 ). 
In this way he will be abusing his 
authority, and by refusing 10 perform an 
obligatory duty he will also have to 
bear the evil consequences of violating 
the commands of the scriptures. There- 
fore, it was obligatory on Arjuna to 
perform his duty resolutely, and not to 
renounce it. 


(3) Just as a 


Government issues 


tions bear fruit, nor let 


Digitized by SPAACAVAD GITA hi and eGangotri 


but never to the fruit thereof. Be not 


your attachment be to 
(47) 


licences to people for possession of _ arms 
of various descriptions 
and using them in self-defence or for 
the protection of others, subject to 
certain rules and regulations, which are 
duly explained to them, and anyone 
misusing the power is punished, and also 
forfeits the licence, even so being endowed 
with a human body with the appurtena- 
nces of a mind, intellect and senses, one is 
given the power and authority to do 
fresh acts for attaining liberation from 
the bondage of mundane existence in the 
form of life and death, and for doing 
good to others. He who makes the best 
use of this opportunity gets liberated 
from the bondage of Karma, and attains 
the supreme state. But he who misuses 


and ammunition 


the opportunity becomes liable to 
punishment, his authority is snatched 
away from him, in other words, he is 
again consigned to the lower order of 


creation, Knowing this secret, man 
should make the best use of this 
opportunity. 


By saying that man has no right to 
the fruits of his actions, the Lord 
intends to bring out that man is not 
free in the matter of obtaining the fruit 
of his actions. He knows not what action 
of his will bear what type of fruit, nor 
how and when he will get that fruit. 
He cannot get that fruit when he desires 
to get it; norcan he avoid it. He desires 
one thing, and gets something else in 
return. Many men craye to obtain various 
forms of enjoyment, but it is not in their 


hands to get an opportunity for such 
enjoyment. They do not seek separation 
from, or contact with, certain people; 


but they are forced on them. Dispensation 
of the fruit of actions is wholly under 
the control of Providence, and man is 
totally helpless in the matter. True, 
sacrificial performance recommended 
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in the scriptures, as 
of a Putresti sacrifice for obtaining a 
male issue etc. when completed in 
accordance with the scriptural injunctions 
in all their details, are sure to yield the 
desired fruit, and men who have such 
desires may, indeed, perform them; but 
even such ordained fruit is not under the 
control of the performer of the sacrifice, 
but lies in the hands of the deity who 
is sought to be appeased through such a 
sacrifice, Therefore, it js nothing but 
ignorance to be obsessed by desire for 


such performance 


the possession of wealth, power, honour, 
fame and prestige ete. in this life 
and for the attainment of celestial 
worlds hereafter, Moreover, all these 
objects are altogether insignificant 
and transient and have no 
stability. Therefore, Arjuna was 
advised not to crave for the fruit 


of any action whatsoever, 


Does this mean that even the desire 
for salvation should be excluded from 
the mind? Our answer to this is that 
the desire for salvation, being a noble 
desire, is no doubt helpful in attaining 
salvation, though it is better to have no 
desire at all. But without obtaining an 
insight into the truth and reality of God, 
it is exceedingly difficult to be free from 
this desire and perform action Without 
any ulterior motive, regarding it as a 
sacred duty to carry out the command- 
ments of God. Therefore, it is not improper 
to entertain the desire for salyation. The 
very idea that exclusion of the desire 


for salvation will hasten salvation is 
nothing but nursing the desire for 
salvation in an indirect form. 

Entertaining a desire, attachment, 


hope or craving for actions approved of 


by the scriptures and performed with the 
body, mind and intellect, as well as for 
their fruit is what is meant by becoming 
instrumental in making one’s actions bear 
fruit; for he alone who gets ed to 
Sor eats 


and attachment to, actions as well as € 
fruit ( XVII. 12). Therefore, in as it 
Arjuna not to be instrumental in making 
his action bear fruit, the Lord intends 
to say that for the attainment of supreme 
peace Arjuna should perform his duties 
wholly renouncing attachment to, and 
desire for his actions. SE 


He who acts in the aforesaid manner 
can never be instrumental in making his 
actions bear fruit in the shape of pleasure 
and pain. All his actions, good and evil, 
lose their capacity to bear fruit. Attach- 
ment being the sole incentive to sinful 
acts, he in whom attachment and desire 
are wholly absent can never commit a 
fresh sin, while his past sins are burnt 
by the fire of his current actions, which ust 
are devoid of attachment and desire. In 
this way he can never induce the fruit 
of sinful acis, and having renounced the 
fruit of virtuous deeds, he does not induce 
the fruit of virtuous deeds in the shape of 
earthly or heavenly enjoyments. All the 


actions of the man who acts in this way 
without attachment and desire are 


neutralized (IV. 23), and he attains th = 
blissful supreme state ( II. 51 ). 


At the conclusion of the verse asking 
Arjuna not to have any attachment 
inaction, the Lord ,has shown that — 
as one who indulges in  prohit 
action, as opposed to action sanction 
by the scriptures, misuses the right 
perform action, even so non-perform 
of a duty allotted to him i 
regard to his order in society, stag 
as well as his nature and ci 
constitutes a misuse of 
Renunciation ofan obligator 
no way justiñed. Its 
through ignorance is, t 
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(UI. 4). Therefore, the Lord advises 
Arjuna to avoid attachment tO inaction, 


In the above verse, Arj 
in making his action bear fruit, 
question, therefore, naturally arises : 
with that question. 


BHAGAVAD-GITA 


or non-performance of prescribed duties 
by all means. 


una has been instructed to avoid being instrumental 
as also to avoid attachment to inaction. The 
- how should he work ? The next verse deals 


Amen ge sa ae GTA AAE | 
agati: Ta Fat ana aT AX UI YC N 


waaa O Arjuna (lit., a winner of riches’; 
( both ); aa: even-tempered; aT getting; 


) duties; 5% perform; qaaa evenness ( of 


cing; faaufaeat: in success and failure 
amea: dwelling in Yoga; #aift ( your 
temper ); att: Yoga; g=aa is called. 


— 


agy attachment; “7471 renoun- 


Arjuna, perform your duties established in Yoga, renouncing attachment, 


and even-tempered in success and failure; 


The present verse delineates the 
process of practising Karmayoga. When 
the practicant of Karmayoga relinquishes 
attachment both to action and its fruit, he 
ceases to have likes and dislikes, and is 
therefore no longer swayed by the feelings 
of joy and sorrow, which are the outcome 
of the former. In that state alone it is 
possible to maintain equanimity in success 
and failure. Equanimity in success and 
failure cannot be attained so long as 
these weaknesses persist. Again, through 
the practice of equanimity in success and 


failure, i.e. in the crowning and 
frustration of one’s efforts and in the 
agreeable and disagreeable consequences 


of the same one can finally attain the 
state of freedom from likes and dislikes 
thus relinquishment of attachment has 
very close relationship with equanimity 
and the two states help each other Pa 
their mutual growth. It is, therefore 
o a advises Aaa in this 
verse to do his duty relinquishing 
attachment, and remaining indifferent to 
success and failure. 


Through the constant practice of 


evenness of temper is called Yoga. (48) 
indifference to success and failure of 
actions man reaches ultimately the state 
of unshakable stability in equanimity, and 
such a stability in equanimity is the cul- 
mination of Karmayoga. Therefore, when 
the Lord exhorts Arjuna to perform his 
duties established in Yoga, he intends to 
bring home to Arjuna’s mind that 
equanimity practised with reference to 
success and failure of actions alone will 
not do; he will haye to practise 
equanimity in the performance of every 
act by being free from likes and dislikes 


with reference to every object, every 
being, nay, to the act itself and 
its fruit. 

The word ‘Yoga’ bears a peculiar 


meaning in the Gita and the Lord conveys 
that peculiar meaning by defining it as 
equanimity. The Lord thus establishes 
identity between Yoga and equanimity, 
and shows that one can become a Yogi 
by attaining equanimity through any 
discipline whatsoever. Therefore, in order 
to qualify himself for Karmayoga Arjuna 
is asked to perform his duties establishing 
himself in equanimity. 
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Detailing, in tha above words, the 
action prompted by desire and selfish mot 
the Lord now commands Arjuna to resort t 
q wat aH 

Ja auaf HUT: «HRT! I BR I 


~ sy 


brocess of Karmayoga anl disparaging 
we and glorifying the spirit of equanimity, 
0 equanimity. 


gadaas | 


_ Iama in comparison with ( this ) Yoga ( in the form of equanimity ); 
€H action ( with a selfish motive ); gł aat (is ) much lower; aiaa O Arjuna; 
gz in ( this ) equipoise of mind; awaq refuge; afas seek; fF for; megaa: 3 
( those who are ) instrumental in making their actions bear fruit ( in the form : 
of pleasure and pain ); am: ( are ) poor ( and wretched ye 


Action ( with a selfish motive ) is far inferior to this Yoga in the form e 

of equanimity. Do you seek refuge in this equipoise of mind, Arjuna; for x 
poor and wretched are those who are instrumental in making their actions z 
bear fruit. (49) F 
The word <Buddhiyogat’, in this tion of the fruit of actions is out of 4 
verse, has been used in the sense of question for a Jhanayogi. sae 
Karmayoga, in which duties are per- 3 


formed with an equipoised mind 
renouncing all attachments and desires, 
and not in the sense of Jianayoga; for 
from verse 39, where the Lord says, 
“now hear the sameas presented from 
the standpoint of Karmayoga.” He has 
been dwelling on Karmayoga without 
any reference to Jiianayoga. Besides, in 
this verse itself, people who crave for 
the fruit of their actions have been 
denounced as “poor and wretched’, and, 
in the next verse, glorifying the 
practicant who is endowed with 
equanimity, Arjuna has been exhorted 
to practise Karmayoga; and, in verse 51, 
it has been declared that the wise man 
endowed with equanimity, renouncing 
the fruit of his actions, attains the blissful 
supreme state. All this evidence 
makes it perfectly clear that interpretation 
of the word ‘Buddhiyoga’ in this 
context as ‘Jnanayoga’ will be out of 
tune with the line of argument which 
the Lord has been pursuing. For with 
reference tothe Jfianayogi it is out of 
place to say that renouncing the fruit of 
actions he attains the blissful supreme 
state. Since he does not claim the 
authorship of any action at all, renuncia- 


By declaring action with a selfish 
motive as far inferior to the Yoga of 
equanimity, the Lord has shown that 
the fruit of actions prompted by desire 
is the attainment of fleeting and 
momentary pleasure whereas the fruit 
of Karmayoga in realization of God. Thus 
there is no comparison whatsoever 
between the two. The word ‘Karma’ in 
this verse cannot be interpreted in the 
sense of prohibited action, for such 
action is altogether worth renouncing 
and its fruit is nothing but untold misery 
and suffering. Therefore, it cannot be 
cited as a fit subject of comparison 
bring out the glory of the Yoga 
Equanimity. i 


Similarly, the word “Buddi 
this verse, stands for equanimity, 
is being discussed here. By 
Arjuna to seek refuge in 


through the 
maintaining 
reference to 
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retched in spirit 
selves Lord as poor aud wrete irit, 
ec ve os meaning thereby that they are objects 


accountable for the fruit of their actions 
and enter- 


by conceiving attachment 
for 


taining desire for them as well as 
their fruit have been described by the 


Thus commanding Arjuna to take recou 
the next two verses to the glorification of noble 


equanimity, and again instructs Arjuna to 


its reward. 


aarda 
ASAT 


gami 


INTA 


of pity. By implication, therefore, He 
advises Arjuna not to be poor and 


wretched like them. 


rse to equanimity, the Lord devotes 
souls who are endowed with 
practise Karmayoga and describes 


sa GRAS "HA | 


aT: FAG FAST U So l 


afeqm: ( one ) endowed with equanimity; 3 atgena good and evil; SH both; 
a7 in this ( life ); seria sheds; asta therefore; aia (for the practice of this ) 
Yoga of equanimity ); grë exert yourself; aim: this Yoga ( of equanimity ); 


gag alae ( constitutes ) skill in action. 


Endowed with equanimity, one sheds in this life both good and evil. 
Therefore, strive for the practice of this Yoga of equanimity. Skill in action 


lies in ( the practice of this ) Yoga. 


How does the yogi endowed with 
equanimity shed both good and evil 
in this very life? He does so in 
the sense that established in equanimity, 
he rids himself in this very life of 
the residue of all virtuous and sinful 
deeds performed by him in this as 
well as in countless past lives, persisting 
in the form of tendencies stored in the 
mind. He ceases to have any connection 
with those actions, hence they cannot 
bear fruit in the form of a rebirth. For 
through the performance of disinterested 
action for the good of the world, all his 
actions are neutralized (IV. 23 ). 
Similarly, virtuous and sinful deeds of 
his current life also fall from him inas- 
much as while sinful acts are bodily 
renounced by him, virtuous deeds per- 
formed by him in accordance with the 
scriptural injunctions, being characterized 
by absence of attachment to their fruit, 
are reduced to the category of ‘inaction’ 


(50 ) 


(1Y. 20). Therefore they ioo are as good 
as renounced. By advising Arjuna to 
exert himself for this Yoga of 
equanimity, the Lord intends to bring it 
home to Arjuna’s mind that such a yogi 
gets liberated in this very life, and 
therefore He expects Arjuna also to 
attain that state. 


By saying that Yoga constitutes skill 
in action the Lord seeks to make it clear 
that action by its very nature leads to 
bondage, and man cannot remain inactive 
even for a moment and has to engage 
himself insome action or another. Under 
such circumstances, practice of the Yoga 
of equanimity is the easiest and best 
device to obtain release from the bondage 
of Karma. He who performs actions armed 
with the Yoga of equanimity is not bound 
by them due to this equanimity. There- 
fore, in the practice of equanimity lies 
skill in action. Whereas the practicant 
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toe Consommation of equanimity js attained 
€quipoised mind only in the state of Perfection. 


gS. a lox . A 
FHS Seat R qe SFA a: | 
Taan: q TIRATE I 42 N 
R for; 3 faam: possessing an equipoised mind; wafer: wise men; 


: 3 3 ; RSH 
the fruit accruing from actions; iaat renouncing; maaf AET: freed from 
the shackles of birth; amaan aga the ( supreme ) blissful Slate; mafa attain. 


of this Yoga Only tries to Perform his 
duties with an 


For wise men FOSsessing an €quipoised mind, renouncing the fruit of actions 


and freed from the shackles of birth, attain the blissful supreme state. (51) 


cause of man’s Tebirth 
the yogī established in 


The word ‘Hr’, in the above verse, is three Gunas, is the 
indicative of cause. By using it the Lord (XDI. 21); and 
intends to show that the present verse equanimity is completely rid of this 
will explain how skill in action lies in attachment, hence he can no longer 
performing actions with an equipoised be reborn. ; 
mind. The word ‘Buddhiyuktāh’ refers to 
the Karmayogis who are already endowed The term ‘Anima: 
With equanimity, as stated above, that to the Supreme Abo 
is to say, are firmly established in is marked by the 


yam Padam? refers 
de of God, which 
total absence of 


equanimity, The term ‘Manisinah? torments in the form of likes and 
explains that they alone are truly wise dislikes, good and eyil actions, morbid 
and learned, who by establishing them- feeling Jike joy and Sorrow, and all 
selves in this state of equanimity haye Other - evils; which is, again, wholly 


attained the goal of their human beyond Prakrti and the evolutes of Prakrti 
existence. Those who, even after obtaining and is totally identical with God, and 
human birth, which is an open door teaching which man does not Teturn to 
to salvation, remain merged in worldly this mortal world, Therefore, attainment 
enjoyments are indeed not wise (V. 22). of the Supreme Abode of God, realization 
When through stability in the Yoga of of the formless, attributeless state of 
equanimity one ceases to have any Brahma, the embodiment of Truth, 
connection with the fruit of actions per- Knowledge and Bliss, or of God in form 
formed in the current life as well as in Possessed of innumerable attributes, 
countless past lives, and is exempted once attainment of the supreme State, or of 
for all from the cycle of births and immortality—all these point to the 
deaths, he is said to have obtained release realization of the same Ged and the same 
from the bondage of Karma through state of te ae In fealty 
renunciation of the fruit accruing from there is no ae etween Hes 
his actions. For attachment to worldly differences lie Only in the points of view 
objects, which are the products of the of the practicants. 


The Lord has shown above that through the practice of Karmayoga the Supreme 
d i God or the supreme state of Bliss can be attained. Here, Arjuna may 
Fane ask when and how he may be able to reach that Abode, or that state, 


Therefore, the next two verses deal with that question. 


j know 
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azı when; à your; afa: mind; eaeea the mire of delusion; cor 
$ : ; . . 2 4 
will have fully crossed; q41 then; sa% to the enjoyments which ae ae ae fe 
of: a and; stasa to the enjoyments which are ( yet ) to be heard ol; ae 
? 3 


indifference; maf you will attain. 


When your mind will have fully crossed the mire of delusion, you will 
then grow indifferent to the enjoyments of this world and the next that have 
been heard of as well as to those that are yet to be heard of. (52 ) 


‘Mohakalila?, spoken of in this verse, Cisinterestedly, devoting the mind solely 
refers to the ‘infatuation’ mentioned in to God and renouncing all worldly 
verse 2 of this chapter as ‘Kasmala’ attachments and desires, —this is what is 
which had overtaken Arjuna’s mind as a meant by one’s mind crossing the mire 
result of his affection for, and his of delusion. 
apprehension for the death of his relations 


and friends, It was this infatuation The term ‘Sruta? covers all the 
which had produced a confusion in enjoyable objects of this world and 
Arjuna’s mind, and rendered him the next that had been seen, heard of 


incapable of properly ascertaining his or enjoyed till then, and the term 
daty. This infatuation is a kind of ‘Srotavya’ indicates all that might be 
impurity, which obscures the mind, and seen, heard of or enjoyed thereafter. 
does not allow the intellect to come to Total extinction of attachment to all 
a proper decision, and shuts out the these, regarding them as transient 
trath from it. and conducive to sorrow, is what is 
meant by ‘Nirveda’, or the attitude of 

Eradication of this impurity through indifference to the same. The Lord tells 
discrimination between the abiding and Arjuna in this verse that when after 
the fleeting, as well as between that the disappearance of infatuation his 
which ought to be done and that which mind will regain its natural state of 
should be avoided, brought about by transparency, he will then develop 
Satsanga, or the association of saintly genuine indifference towards all the 


souls, and thereby determining one’s ephemeral objects of this world and 
legitimate duty and performing it the next. 


atatrafarat 6 wate Razi 
AAMAS RESSE amana I 43 II 


gatastaran confused by hearing conflicting statements; ¢ your; afg: intellect; 
agi when; aami ( in meditation ) on God; fast steady; «ae (and) undistracted; 
emreata will rest; aat then; aita, union ( with God ); Sareafe you will attain. 
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When your intellect, confused by hearing conflicting statements, will rest, 


steady and undistracted ( in meditation 


( for lasting union with God ). 

The intellect gets distracted and 
bewildered when it hears various 
statements about the enjoyments of this 
world and the next, and the means of 
obtaining them; it cannot, therefore, 
unwaveringly stick to one resolution, 
and one idea. It favours one idea today 
and leans towards another view 
tomorrow. Such a distracted and wavering 
intellect has been referred to in this 
verse as ‘Srutivipratipanna? or confused 
by hearing conflicting statements. Such 
an intellect is said to suffer from the 
fault of distraction ( faiiqae ). 

Now, when that intellect, having 
crossed the mire of delusion and fully 
recoiled from the enjoyments of this world 
and the next, and freeing itself wholly 
from ihe fault of distraction, takes to the 
practice of meditation on God, and gets 
unshakably and firmly concentrated on 
God alone, it is said to have rested, steady 
and  undistracted, in meditation on 
God. 


The term ‘Yoga’ in this verse means 
attainment of perpetual and complete 
union with God. For this is brought about 
only when the mind being freed from the 
three faults of impurity, distraction and 
obscurity, and endowed with 
discrimination and dispassion, rests firmly 
concentrated on God. Immediately after 
this Arjuna asks the Lord about the 
marks of the God-realized soul, possessed 
of a stable mind, which also goes to 
confirm that the term ‘Yoga’ in this 
context has been used in the sense of 
union with God, or God-Realization. 


In verse 50, Arjuna was asked to strive 
for the practice of Yoga, whereas this 
verse refers to the ‘Yoga’ which is attained 


as the goal after acquiring stability 
of mind. That is why the term ‘Yoga’ in 
12 B. G. 
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) on God, you will then attain Yoga 


( 53) 
this verse has been interpreted in the 
sense of God-Realization. The two words 
‘Yoga’ and ‘Yogi’ have been used in the 
Gita in different senses in different 
contexts, some of which are shown below 
with examples for the convenience of 
the readers: — 

YOGA 


(1) Yoga of action ( Karmayoga )— 
VI. 3: Here action has been enjoined on 
him who seeks to climb to the heights 
of Yoga. Therefore, “Yoga’ stands for 
Karmayoga. 

(2) Yoga of Meditation (Dhyanayoga)— 
VI. 19: The mind of the Yogi having 
been declared in this verse to be as steady 
as the flame of a lamp kept in a place 
Sheltered from the wind, it is apparent 
that the term ‘Yoga’ has been used here 
in the sense of meditation, 


( 3 ) Yoga of Even-mindedness (Samatya- 


Yoga )—II. 48: Here Arjuna has been 
enjoined to perform his duties, while 
established in Yoga, renouncing 


success and 
denotes the 


attachment and viewing 
failure alike. Hence Yoga’ 
Yoga of Even-mindedness, 


( 4 ) Divine Glory (IX.5): The Lord asks 
Arjuna in this verse to behold His 
wonderful power; therefore, the term 
‘Yoga’ here means the divine power and 


glory. 


(5 ) Yoga of Devotion (Bhaktiyoga)—XIV. 
26: The verse speaks of the worshipper 
who worships God constantly and 
exclusively. Therefore, the term ‘Yoga’ 
here is an equivalent of Bhaktiyoga. 
There is explicit mention of the word 
‘Bhaktiyoga’ in the verse itself. 


(6) Yoga consisting of eight limbs (IV.28): 
The term ‘Yoga’ in this verse cannot be 


aS Se Se ERE Oey 
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taken in the sense of Sankhyayoga or (4) Karmayogi (Vv. 11): The Yogi 

Karmayoga, for both these words are referred to in this verse having been 
in their meaning represented as performing actions, 


more comprehensive 
than what is actually 
word in the verse under 
the practices mentioned 
sO many sacrifices are 
Sankhyayoga and Karmayoga. Therefore, 
it seems proper to take the word ‘Yoga’ 
used in this verse in the sense of ‘Astanga 
Yoga’, or the Yoga of Eight Limbs. 

(7) Sankhyayoga ( XVIII. 24): In this 
verse, the word Sankhya being used as 
an attribute of Yoga, it clearly indicates 
Sankhyayoga. 


conveyed by this 
reference. All 
in this 
covered by 


verse as 


in other 
interpreted 


The word ‘Yoga’ occurring 
places should similarly be 
according to the context. 

YOGI 

(1) God (X.17): Having been used, 
as a form of address for Bhagavan 
Sri Krsna, the term ‘Yog? here 
means God. 

(2) Knower of self ( VI. 32): As the 
‘Yog? mentioned in this verse is 
represented as viewing all alike, on the 
analogy of his own self, the term 
here ‘the knower of self’. 


means 


(3) A Devotee who has attained perfection 
(XII. 14): As the verse speaks of one 
who has surrendered the mind and 
intellect to God, and the term is used 
asan attribute of the devotee, ‘Yogi? in 
this verse means a devotee who has 
realized the goal, 


In the above verses, the Lord told 
crossed the mire of delusion and he wou 


reference to this, 


without attachment, only for the sake of 
sel{-purification, the term ‘Yogi? occurr- 
ing in it should be interpreted to mean a 
Karmayogt (follower of the Path of 
Action ). 

(5) Sankhyayogi (V. 24): Realization of 
identity with Brahma having been 
mentioned as the goal to be reached by 
him, the ‘Yogi’, referred to in it means 
the Sankhyayogi (follower of the Path 
of Knowledge ). 

(6) Bhaktiyogi ( VI11.14 ); Referring as 
it does to constant meditation on God 
with an undivided mind, the term Yog? 
in this verse means the Bhaktiyogi 
( follower of the Path of Devotion ). 

(7) A practising Yogi (VI.45): The verse 
speaks of the highest goal being reached 
through diligent practice; hence ‘Yogi? 
here means only a practising Yogi. 

(8) Dhyanayogi ( VI. 10 ): The verse 
exhorts the Yog? to retire to a secluded 


place and, concentrating his mind, to 
practise constant meditation on God; 
therefore, the term here should be taken 


to mean a Dhydnayogi 
Path of Meditation ), 
(9) One who performs religious acts with 


g 
some worldly motive ( VIII. 25 ): The verse 
speaks of the Yogi returning to the mortal 
world; therefore, the term here should be 
taken to mean one who performs religious 
acts with the intent of gaining some 
selfish motive. 


( follower of the 


Arjuna that when his mind would have 
ld develop 


ment of this world and the next, and when his mind would rest stead 
in meditation on God, he would realize God, 

desiring to know the marks 
possessed of a stable mind, Arjuna asks the Lord:— 


indifference towards the enjoy- 


1 steady and undistracted 
or attain union with Him. With 


and conduct of the perfect Yogi, 


FIT Sarg 


eraser r 


wet | aarti $a | 


fata: fe sare fiada aa PRT I y l 
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aa O Krgna; aarteaer aaaea of one stable of mind and established in 
Samadhi ( perfect tranquillity of mind ); æi what; ara ( is ) the definition; 


feai: (the man ) of stable mind; faq how; maa speaks; 


fra how; arta 


sits; fx how; asta moves ( conducts himself Ma 


Arjuna said: Krsna, what is the definition ( mark ) of a God-realized soul, 
stable of mind and established in Samadhi (perfect tranquillity of mind) ? How 


does the man of stable mind speak, how docs he sit, how does he walk ? 


The word ‘Keśavą jis a compound 
word composed of several parts, viz, 
Ka, A, ISaand Va. Ka stands for Brahma 
(the Creator), A for Visnu ( the Preserver ) 
and Isa for Siva; and He whose Va, i. @., 
Body is identical with the above three 
aspects of the Deity is known as 
KeSava. ;Addressing the Lord as ‘Keśava’, 
in this verse, Arjuna wants to indicate 
that being the Almighiy, Omniscient 
God, the Creator, Preserver and Destroyer 
of the entire universe, Sri Krsna alone was 


capable of giving a proper answer to his 
questions. : 

In the preceding verse Arjuna was 
told by the Lord that when his mind 


would rest steady in Samadhi, that is to 
say, when il would be unshakably fixed 
in meditation on God, he would attain 
Yoga, or union with God. With reference 
to that statement Arjuna now desires to 
know the marks of the maa who has 
attained perfecuon, i. e., who has realized 


God, and whose mind and intellect have 
become perfectly and unshakably stable 
in God. In ordertio bring out this point 
clearly, Arjuna has used the adjective 
‘Samadhisthasya’ after the word 
‘Sthitaprajiasya’ (of the God-realized 
soul ). 

The above characteristics of the 


perfect or God-realized soul might be 
taken as representing his inactive as well 
as active state. Arjuna also refers to 
both the states in his query. “How does 


(54) 


he speak ?? and «How does he walk 2” 
refer to the active state of the perfect 
soul; and ‘How does he sit” refers to his 
State of inaction. The word ‘Bhasa’? in 
this verse has not been taken in the sense 
of ‘speech’, because the word ‘Prabhaseta’ 
in the second line also refers 10 his mode 


of ‘speech’. ‘Bhasa’, therefore, has been 
interpreted as «arà peaa aaar’, 7. e., ‘that 
which brings out the characteristic 


qualities of a thing.’ According to this 
derivation of the word, ‘Bhasa’ has been“ 
rendered as a ‘sign’ or ‘mark in our 
translation of the verse. Thus Arjuna 
asks: “What is the mark of a God- 
realized soul ?° 


The perfect soul who has realized 
God exhibits special characteristics in 
all his ways of life. Therefore, even his 


ordinary speech, his mode of Sitting and 
his gait bring out certain special 
characteristics. But here the verbs 
‘speaks’, ‘sits? and ‘walks’ have not been 
used in that ordinary sense. The inten- 


tion of Arjuna in asking the mode of 
speech of the perfect man is to know 
what layers of thought inspire his 


speech. Similarly the verb sits? refers to 
his state of inaction, and Arjuna by his 
query wants to know what is the state 
of the perfect man when he is not 
engaged in any form of action. And, 
lastly, the words ‘How does he walk 2” 
mean «How does he conduct himself in 
the world 2? 


In the preceding verse, Arjuna asked four questions about the perfect soul 
who has realized God, The Lord answers these questions right up to the end of 
this chapter, interspersing the discourse now and then with other topics relevant 
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to the points at issue. The verse which follows contains a short reply to the 


first question of Arjuna. 


BICUCIGCI| 
SEA Fat BAL Wa W RATATA | 


SIREIR: JE: 


RyasgagaaiTa || SY l 


ma O Arjuna; at when; miaa belonging to the mind; aatqall; ara 
cravings; ssa thoroughly dismisses; sat through the (joy of the ) self; 
aia in the self; va alone; ge: (is ) satisfied; wat then; Raama: stable of 


mind; s=ad is called. 


Sri Bhagavan said: Arjuna, when one thoroughly dismisses all cravings 
of the mind, and is satisfied in the self through ( the joy of ) the self, then 


he is called stable of mind. 


The word ‘Kaman’, with the adjective 
‘Sarvan’, stands for all those desires, 
whether strong or weak which appear 
in the mind of men, due to whatever 
cause it may be, for contact with, or 
separation from, any object belonging to 
this world or the next. There are many 
fine shades of difference among desires, 
which are variously termed in Sanskrit 
as Vasana, Sprha, Itchha, and Trsna, etc. 
An attempt will be made below to bring 
out these nice distinctions indicative of 
different states of the mind. Completely 
ridding oneself of all these forms of 
desire once for all is what is meant by 
“thoroughly dismissing the cravings of 
the mind.” 

Vasana is a subtle and unmanifest 
form of desire, Proceeding from likes and 
dislikes, for the Preservation of all that 
is dear, viz, one’s body, wife, progeny, 
wealth, honour and Prestige, etc., and 
for the destruction of all that is repulsive, 
The next stage is represented by ‘Sprha:, 
or the feeling of want or indispensa bility 
in respect of an agreeable object, arising 
from a consciousness of its absence. This 
feeling of ‘want? Tepresents a more 
developed form of desire. Desire for the 


possession of an agreeable object which 
is lacking, and for the 


destruction of 


(55 ) 


that which is disagreeable, when 
manifest, takes the form of ‘Itchha’? or 
‘wish.’ This represents the fully 
developed form of desire. The last stage 
is represented by ‘Trsna’ or seeking to 
Possess more and more, even though one 
may be amply provided with all objects 
of enjoyment,—a devoted and faithful 
wife, an obedient son, abundant riches, 
etc. This is the grossest form of desire, 


By adding the adjective ‘Manogatan? 
to the word ‘Kaman’, it has been shown 
that the mind is the seat of all desires 
(III. 40); therefore, when along with 
the intellect the mind also rests stable 
in God, all these forms of desire will 
vanish. Thus it should be taken for 
granted that so long as the desires exist- 
ing in the mind of a Practicant are not 
totally eradicated, his intellect has not 
become stable, 


After the total cessation of all desires of 
the mind when the practicant directly per- 
ceives the true nature of the eternal, ever 
pure and ever awakened Supreme Self, 
wholly beyond this objective world, and 
tests in Perpetual calm, he is known as 
“satisfied in the self through the self, In 


‘Chap. III. verse 17 also a God-realized 
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soul has been referred to as gratified with 
the self and contented in the self alone. 
When through the continuous and devoted 


practice of Karmayoga the Yogi finally 
reaches this state, then alone it should 


93 


be understood that his intellect has 
become unshakably fixed in God or that 
he has realized God. This is what is 


meant by saying “then he is called stable 
of mind.” 


Of the four questions of Arjuna about. the characteristics of the God-realized 
soul, the first is so comprehensive that the other three questions are covered by it. 


Viewed in this light, 


all the remaining verses of this chapter may be regarded as 
embodying the Lord’s reply to that one question. But 


in order to demarcate the 


other three questions, the next two verses may be regarded as containing the answer 
to the second question of Arjuna, viz., how a God-realized soul Speaks, or in other 
words, what are the layers of thought which ins pire his speech. 


Aaga: 
aaa: 


Tay 


ATTE: | 
Ragaz 11 SS II 


Sag amid sorrows; aaf¥raaar: whose mind remains unperturbed; gag famaege: 
whose thirst for pleasures has altogether disappeared; atawataaaita: who is free 
from passion, fear and anger; gf: the sage; Raad: stable of mind; sÑ is called. 


The sage, whose mind remains unperturbed amid sorrows, whose thirst 
for pleasures has altogether disappeared, and who is free from passion, fear 


and anger, is called stable of mind. 


The saint who has realized God 
remains wholly unperturbed in sorrow. 
That isto say, his intellect having become 
unshakably fixed in God, even the 
greatest of sorrows cannot move him 
( VI. 22); he becomes proof against all 
sorrows. If his body is cut to pieces by 
weapons, or is subjected to pain caused 
by unbearable heat, cold and rain and 
struck by lightning, or if he is overtaken 
bya severe disease, or suddenly loses 
his dearest object in the world, or is 
subjected to the worst form of ignominy, 
reproach and Vilification without rhyme 
or reason, nay, if he has to undergo all 
other forms of extreme torture, anguish 
and suffering that may be imagined in 
this world, all at once, they will fail to 
produce the least perturbation in his 
mind. Therefore, the words he will utter 
will betray not the least trace of any 


( 56 ) 


anxiety or worry. If he shows any anxiety 
in his bodily expression or speech in 
imitation of the ways of the world, it is no 
anxiety in the real sense of the term. 

Again, the mind of the God-realized soul 
has no thirst for pleasures of the world. 
That is to say, he takes pleasures and pain 
alike, and remains ever balanced in both 
these forms of experience ( XIII. 13; 
XIV. 24). Just as the greatest sorrow 
cannot shake the balance of his mind, 
even so the highest form of pleasure 
cannot induce the least thirst for it in 
his mind. That is why his words never 
express any form of thirst. If in order 
to imitate the ways of the world, he 
eyer indicates through mind and speech 
alonging for any kind of pleasure, it is 
no real longing. 

So passion, fear and anger haveno 
place in the mind and speech of the 
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God-realized soul. No occurrence of any 
kind can ever induce the least attachment, 
fear, or anger in his mind. Therefore, 
his speech also will be free from passion, 
fear and anger, and will exhibit both 
tranquility and guileless simplicity. He 
may at any time for the sake ofthe 
world give expression to attachment, fear 
and anger through action of body and 
speech, yet they can never be swayed by 
any morbid feeling. It may be possible for 
a clever man, possessed of exceptional 
self-control, to use words which are 
altogether free from such feelings, but his 
mind cannot remain unaffected by such 
feelings. That is why, in the course of His 
reply to the question : “How does the God- 
realized soul speak 2”? the Lord, instead of 


q: SEEGA AARE] 
aa 


atuaesfa a g 


referring merely to his external speech, 
has given a description of the sentiments 
ruling his mind. This should make it clear 
to us that the speech of the Yogi, possessed 
of a stable mind, should be a faithful index 
to the state of his mind, wholly pure 
and entirely free from morbidity. 

He alone who possesses the above 
characteristics is a ‘Mun? (one who 
has controlled his speech) in the true 
sense of the term; and his intellect alone 
has attained stability. He whose 
mind and senses cannot be 
called a man of stable mind, even if his 
siability. 
“such a 


real 
are diseased 


speech exhibits self-control and 
This is what is meant by saying: 
sage is stable of mind.” 


TUTTA | 


gar aA wy I 


a: who; aaa to everything; aafaeiz: (is) unattached, aa az this and 


that; gaga, good and evil; ma meeting with; = 


not; abaaegit rejoices; a 


nor; èf% recoils; aer his; sat mind; sfalear ( is ) stable. 


He who is unattached to everything, and meeting with good and evil, 


neither rejoices nor recoils, his mind is stable. 


The expression ‘unattached to every- 
thing”? shows in this verse that in the 
Yogi possessed of a stable mind worldly 
attachments of all kinds cease to exist. 
That is to say, whereas in men possessed 
of a worldly mind attachment and 
infatuation for wife, children, brothers 
friends and relations etc. are naaal 
and the words that fall from their lips 
drop as expressions of their gross love 


and infatuation, such is not the case 
with the Yogi of stable mind. He 
does not loye any creature with a 


feeling of mineness or attachment, for 
any being whatsoever. Hence his speech 
too is wholly free from the taint of 
attachment and is full of unalloyed love. 
Attachment is the root of morbid feelings 
like Just; anger etc. Therefore, when 


(57) 


attachment itself is eradicated from 
his mind, all other morbid feelings too 
should be understood io have naturally 
ceased to exist. 


The 


terms ‘good’ and ‘evil’? in this 
verse stand for what they call agreeable 
and disagreeable or favourable and 


unfavourable. To the Yogi possessed of 
astable mind, nothing belonging to this 
world appear as favourable or unfayour 
able; therefore, the word ‘good’ should ibe 
taken to mean that which appears to k 
favourable to his mind, senses and Beate 
while ‘evil’ signifies that which ee 
as unfavourable from the worldly point 
of view. The word ‘Tat? has been used 
twice with reference to good and evil in 
order to show that such favourable and 
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unfavourable objects in the world are 
infinite in number. When the Yogi comes 
in touch with any of them, he remains 
unaffected. That is what is intended to 
be brought out by the verse. 


When an ordinary man of the world 
comes in contact with what appears as 
agreeable to him, his mind gets transport- 
ed with joy. The joy of his mind finds 
expression through his words as well, 


‘and he offers praises to that agreeable 


object. But when the Yogi possessed of 
a stable mind comes in contact with 
what is most agreeable to him, his mind 
does not give way to the morbid feeling 
of joy (V.20). Therefore, his speech 
also remains altogether free from the 
morbid feeling of joy and he never offers 
to any agreeable object or being 
exaggerated praises gushing out of un- 
restrained pleasure. If for the sake of 
the world, his body ever exhibits 
pleasure, or his words seem to offer 
praises, they are not under the sway of 
the morbid feeling of joy. 


Just as the attainment of an 
agreeable object reacts agreeably on the 
mind of the ordinary man of the world, 
even so he recoils from a disagreeable 
object, which produces a great distraction 
in his mind, and begins to denounce 
it in venomous words. In the mind of 
the Yogi possessed of stable intellect, 
however, not the least amount of 
hatred will be roused by contact with 
even the most disagreeable object. It 
will produce no distraction or perturba- 
tion in his mind. He will ever remain 
calm, unperturbed and equipoised, when 


coming in touch with anything belonging 
to this world ( V. 20). That is why he 
will never vindictively denounce or 
censure any disagreeable object or being, 
If, for the guidance of the world, such 
a saint ever denounces anything or any 
being, or employs words of censure with 
reference to it, they are not expressions 
of censure in the real sense of the term; 
for there exists no hatred in his mind 
for anything or any being. 


He alone who is possessed of the 
marks stated above, that is to say, on 
whose mind and senses no occurrence of 
any kind and neither contact with, nor 
Separation from, anything or any being 
whatsoever can produce an unhealthy 
reaction, should be regarded as a Yogi 
possessed of a stable mind. 


Tt has already been pointed out that 
when Arjuna asked the Lord howa God- 
realized soul spoke, his question did not 
relate to external speech alone, as 
understood in the ordinary sense of the 
term. Had it been a question of words 
alone, any dissembler or hypocrite could 
learn by heart and use the best 
expressions to create an impression that 
he was a great spiritually developed 
soul. Really speaking, what matters is 
the sentiments that inspire one’s speech. 
The Lord refers here to the speech 
which has for its background the 
mental state as described in these two 
verses. That is why instead of making 
any direct reference to speech, the Lord 
has described here the mental state of 
the God-realized soul. 


Concluding thus the reply to the second question of Arjuna concerning the 
speech of the God-realized soul, the Lord now takes up his third question, viz, 
how the God-realized soul ‘sits’, and shows that his rest consists in complete 


control over the senses and their withdrawal from their respective objects, after 
being freed from all attachment and attraction for them. 


HASSAN 
SEIT aAa i e Ut 


CC-0. In Public Domain. UP State Museum, Hazratganj. Lucknow 


aam dette 
ATEO REESS] 


Waa: | 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


96 BHAGAVAD-GITA 


sand; agt when; #4: atortoise; ade: from all directions; agit ( draws 
in its ) limbs; ga as; aam, such (aman); gammas: from the sense-objects; 
sfa ( his ) senses; deta withdraws; aex his; sat mind; sfafgat is stable. 


When like a tortoise, which draws in its limbs from all directions, he 


withdraws his senses from the sense-objects, his mind is ( should be considered 


as ) stable. (58 ) 


The verse speaks of withdrawing the leaning towards the objects of enjoy- 
senses, that are fully controlled, from all ment. That is why men generally in their 
objects of sense-enjoyment at the time of dream state or reverie experience sense- 
meditation, and not allowing the senses  enjoyments in their subtle form. The 
to be attracted by those objects of word ‘Sarvagah’? in the verse has been 
enjoyment and by depriving them of used to show that the man ofa stable 
their power to lead astray the mind mind withdraws his senses from even 
and intellect. All this has been such subtle enjoyments. 
picturesquely described by comparing He alone who has controlled his 
the process with the drawing in of the senses thoroughly as shown above, and 
limbs of a tortoise from all directions, and who is thus able to wean his senses fon 
its lying motionless like a piece of inert their objects completely can “have a 
stone. If the functions of the different stable mind. He whose mE ae At 
senses are only externally stopped and controlled, cannot have a stable intellect: 
they are withdrawn from contact with for the senses will then forcibl drag 
gross objects of enjoyment, internally the his mind and intellect after cn a i 
senses continue to function by constantly lead them on to E ae 


Rohing to the third question of Arjuna, the preceding verse described how the 
ae san rested. Now with a view to dealing with some supplementary 
(praal arising out of that question, the next verse proceeds to bring out the 
distinction between sense-control as practised by the i 


ordinary n. - 
control of the God-realized soul. De os ae 


AN UN A 
frar Aiara Rare afèm: | 
Wa wisa i esr frat 48 1 
fatenea fa: from the abstemious soul; fagat: 


away; Wasa to the exclusion of the taste ( for them ); azz of him ( the 


man of stable mind ); wa: the taste- ə 
; ae ; aff also; 
(his ) seeing; fradz aea 0; qw the Supreme; qgar on 


sense-objects; faftad=& turn 


Sense-objects turn awa i 

y from him, who does not enj 
5 joy them with hi 
senses; but the taste for them persists. This relish also disappears in the : s = 
the man of stable mind when he sees the Supreme. i o) 
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In the general acceptance of the term, 
the word < Niraihara’ is understood to mean 
one who gives up food and observes a 
complete fast. But the word has not been 
used in that sense in this verse, for the 
word ‘Visayah’? used in plural shows that 
abstinence not only from food but from 
sense-enjoyments in general is meant here. 
Through the renunciation of food only one 
object of the senses, viz, taste, is given up; 
the other objects, namely, sound, touch, 
colour and smell are not renounced. 
Therefore, the word ‘food’ (Ahfra) should 
be understood in a wider sense; thus 
understood, every sense has its own ‘food’ 
inthe shape of the object of its enjoyment. 
According to this interpretation the words 
‘Nirsharasya Dehinal’ should be taken to 
mean that human being, identifying 
himself with the body, who has given up 
the enjoyment of all the objects of senses 
through his senses. 


The verse shows that even the 
unenlightened man who has given up 
sense-enjoyments has outwardly with- 
drawn his senses from sense-objects, as 


the tortoise draws in its limbs; but his 


taste for such objects will persist,—his 
attachment for them will not disappear. 
That is why his senses will continue 


those objects and 


internally to run after 
oscillating. This 


will thus keep his mind 


is what is meant by the Lord when He 
says that though the sense-objects turn 
away from that man, the taste for them 


persists. The following illustrations will 


make the point clear. 


For fear ailment, or fear of death, 
or due to any other cause a man who is 
addicted to sense-enjoyment gives up the 
enjoyment of one or more _ objects. For 
the time he abstains from the enjoyment 
of a particular object or objects, the object 
or objects practically cease to exist for 
him. Even so if he gives up the enjoyment 
of all objects, all objects will cease to 
exist for him for the time being; but such a 
renunciation, inspired asit is by constraint, 
fear or any other motive, is made notwith- 


13 B.G. 


standing his attachment for those objects. 
Such a renunciation cannot bring about 
real cessation of attachment or attraction 
for the things of the world. 


When a hypocrite, in order to deceive 
People, gives up outwardly all activities 
of the five senses of perception and the 
five organs of action, all objects of the 
Senses will outwardly cease to exist for 
him; but owing to the Persistence of 
attachment for those objects, he will 


mentally continue to dwell on them 
(III. 6). Therefore, his attachment for 
those objects remains as strong as 
ever. 


In order to attain mystic powers, or 
with a view to obtaining any other form 
of worldly enjoyment, a man desiring 
worldly happiness may externally 
renounce the activities of all the ten 
organs, and may cease to dwell on them 
even mentally at the time of meditation 
or when absorbed in Samadhi; and yet his 
attraction for Sense-enjoyments will 
continue, his attachment for them will 
persist. 


through outward 
renunciation of objects, the objects no 
doubt will cease to exist, but the 
attraction for them will not cease. Herein 
lies the distinction between restraint of 
the senses as practised by an ignorant man 
ar d that practised by a wise man. 


In this way, 


Construing the word ‘Rasa? as mental 
enjoyment, the word ‘Rasavarjam’ may be 
interpreted to mean that such a person 
though bodily renouncing objects of 
enjoyment mentally goes on enjoying the 
same; but inasmuch as such mental 
enjoyment presupposes attachment for the 
object of enjoyment, the interpretation of 
‘Rasa’ as attachment covers this meaning 
as well. Secondly, mental enjoyment of 
objects of senses can be avoided even 
before God-Realization with the help of a 
resolute will or discrimination or by 
recourse to reason; whereas the realization 
of God lays the axe at its very root, viz, 
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and herein lies the fulfil- 


attachment, 5 
not merely in 


ment of God-Realization, 
suspending enjoyment with the mind of 
Objects of the senses. Therefore, _the 
interpretation of the word ‘Rasa’ as given 
above is quite reasonable and proper. 


second line 
Yosi of 
subject of 


The word ‘Asya,’ in the 
of the verse, refers to the 
stable mind, who is the 
discussion in these verses. This second 
line of the verse says that inasmuch 
as the Yogi possessed of a stable mind 
obtains a direct vision of God, the 
ocean of supreme Bliss, he ceases to have 
the faintest trace of any attachment for 
worldly objects. For attachment for 
worldly objects proceeds from Nescience*, 
which disappears totally when there is a 
direct vision of God. It is only due to 
their infatuation that ordinary men of the 
world find happiness in sense-enjoyments; 
that is why they feel attracted towards 
sense-enjoyments, whereas in reality there 
lies not the least happiness in sense- 
enjoyments. Whatever happiness is 
imagined to be derived from sense- 
enjoyments is nothing but a very faint 
reflection of a fraction of the Bliss 
which lies in God, the embodiment of 
supreme Bliss. Just as the light appear- 
ing in the moon that shines in a moon-lit 


It may be asked here: Where lies 
disappear and if the senses are not restr 


this point. 


aa aÑ iaa 


gaat mA g 


aaa O son of Kunti, Arjuna; fz for; saratfr 
gea of the striving wise man; 


senses; aaa: faqfaa: 
saaa forcibly; afa carry away. 


ganeg 
Urq 


BHAGAVAD-G 


night is nothing but a reflection of the 
sun’s light, and with the rising of the 
sun the light of the moon disappears 
even so the happiness which one finds 
in the possession and enjoymert of 
worldly objects is nothing but a reflection 
of the Bliss obtaining in the All-blissfy] 


God. Therefore he who realizes that 
embodiment of supreme Bliss, vz, 
God, neither finds any happiness in 


the enjoyment of worldly objects ( II. 69 Ji 
nor feels any the least attraction for 


them. 


For God is 
transcendent and 


attraction that 


such a wonderful, 
supernatural object of 
when He is actually 
realized, the soul feels so enchanted; 
enraptured and ravished that it loses its 
very identity, Who can in that state think 
of any other object? That is why it has 
been said that on the realization of God 
all attachment for objects of enjoyment 
gets eradicated once for all. 


Thus in the 
evinced by a 


restraint of 
man of 


senses 
realization it is 
not the sense-objects alone which turn 
away from him; nay, attachment itself 
with its root. Nescience, ceases once for 
all. Herein lies the speciality of sense- 
restraint as practised by the Yogi 
possessed of a stable mind. 


the harm if this attachment does not 


ained ? The next verse throws light on 


Afaa: | 
Waa Ha: Il Go |] 


alzarft the turbulent 
aft even; aa: the mind; 


nA i see 
- eee 
* afaka nms aANT: ata: l ( Yoga-Sūsras II. 3 ) 


“Nescience, the knot between Spirit and Ma 
and fear of death—these five are termed as the five K 


aR AAJA | Ibid. II. 4) 


“Of these five, Nescience is the root of the following four, 


tter making Matter appear as Spirit, 
1 
lesas or sources of pain.» 


attachment, hatred 


viz, egotism, partiality and prejudice etc. 
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Turbulent by nature, the senses even of a wise man, who is practising 
self-control, forcibly carry away his mind, Arjuna. ( 60 ) 


Like a lamp placed over the threshold, fact that so long as the senses of a man 
Which throws its light in rooms lying are not subdued by him, and so long as 
on both sides of the door, the word «Hi his attachment for objects of the senses 
connects this verse with the verse Persists, his senses will continue to tempt 
preceding it as well as with the verse his mind towards sense-enjoyments and 
which follows it. The Preceding verse will not allow it to attain stability; they 
showed that from him who merely will continue to churn the mind and 
renounced enjoyment of sense-objects, make it restless, 
only sense-objects withdrew, but not The word ‘Purusasya’ with its two 
the taste for their enjoyment. Here it adjective ‘Yatatak? and ‘Vipaschitah’ 
may be asked: Where lies the harm if refers to the clever and devoted practi- 
the taste for enjoyment does not cant, who from his study of the scriptures 
disappear? In answer to this, the and by exercising his independent judge- 
Present verse shows that so long as ment and discrimination has become 
attachment for the enjoyment of aware of the eyils of sense-enjoyment, 
sense-objects remains embedded in the and who though Striving to restrain the 
heart of man, his senses will on account senses from their objects has not yet 
of that attachment forcibly lead him to succeeded in Overcoming his attachment 
the enjoyment of sense-objects; hence, for Sense-objects and has consequently 
his mind and intellect cannot test stable not been able to subdue his sense. The 
in God. And because the senses thus word ‘Api? is intended to show that when 
forcibly carry away the mind of man, the untruly senses taking advantage of 
the Lord urges in the following verse his attachment for Sense-enjoyments 
that having controlled all the senses and forcibly lead the mind of even an 
collecting the mind and devoting oneself intelligent and diligent practicant, 
to Him, one should engage himself in possessed of discrimination, to the enjoy- 
the practice of meditation. In this way, ment of sense-objects, there is no wonder 
the word ‘Hi’ establishes the connection that the generality of men should be 
of this verse with the verse immediately found indulging in their senses. There- 
preceding it as well as the verse which fore, he who desires to attain the state 
succeeds it . Of a yogi possessed of a stable mind 

should make special efforts to control 

The adjective ‘turbulent? has been his senses, totally renouncing attach- 
used with ‘sense? to demonstrate the ment for objects of the world. 


Thus demonstrating the necessity oJ practising sense-control the Lord points 
out the duty of a practicant, and in the end declares again that sense-control is 
a means of attaining the state of a God-realized soul possessed of a stable mind 


aft walt da gm orate aa: | 
a R Aa ae gar TATT Ul & M 
aat all; af them ( senses ); ďa having controlled; gw: with his: 
mind fully collected; aat: devoting ( oneself heart and soul) to Me; aa 
should sit down ( for meditation ); R for; ae whose; zfzarfit Senses; az ( are 
brought ) under control; aet his; sa mind; afar ( has become ) stable, 
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> i X . o y > è À 4 & 
Therefore, having controlled them all and collecting has mind eG should 
sit for meditation, devoting oneself heart and soul to Me. For he, whose senses 


are mastered, is known to have a stable mind. 


In order to show that control should 
be exercised over all the senses, the 
adjective ‘Sarvāņi has been used to 
qualify the word ‘senses’ in this verse. 
For even one undisciplined sense distracts 
the mind and intellect of a practicant 
and places obstacles in the path of his 


Spiritual progress (II. 63). Therefore, 
a practicant who seeks God-Realization 
should carefully and diligently subdue 


all his senses. 

After subduing the senses if the 
mind is not brought under control, it 
will dwell on objects of the world and 
bring about the fall of the practicant; 
and the mind and intellect, unless they 
are fixed on God, cannot rest stable. 
That is why the present verse advises 
the practicant to sit for the practice of 
meditation on God, collecting his scattered 
mind, and devoting himself heart and 
soul to God. The same advice has been 
given in Chapter VI also in the course 
of the description of Dnyiniyog. ( VI. 14 ). 


( 61), 


The practicant who having subdued his 


mind and senses engages himself in the 
practice of meditation will soon attain 
stability of intellect, which will bring 


him within easy reach of God-Realization., 

The first half of this verse advises the 
practicant to control his senses, collect 
his scattered mind and sit for meditation 
devoting himself heart and soul to God. 
The second half shows the reason why 
he should do so. Therefore, when it says: 
“she whose senses are mastered is known 
to have a stable mind,’ it should be 
taken to mean that totally renouncing all 
attachment, sense of possession and desire, 
and controlling the mind and senses, the 
intellect should be fixed on God. For that 
practicant alone can keep his intellect 
steadfast on God, whose mind and senses 
are subdued; he whose mind and senses 
have not been brought under control will 
never succeed in keeping his intellect 
stable. Itis, therefore, extremely necessary 
lor every human being to bring his mind 
and senses under comple te control. 


The next two verses show the harm which bifalls a mar if he fails to control his 
mind and senses, and to devote himself heart and soul to God, 


‘reat AINT 
Wards FA: 


fart sense-objects; sara: dwellin 
attachment; sqsraa springs up; agra fro 


` 
5 


ga: 


SERS TITIAT | 


PARANSI Ul & UI 


g on; Ta: of the man; àg to them; ay: 
m attachment; ara: desire; dara is born; 


stara from desire ( unfulfilled ); aa: anger, alaaiaa ensues 


The man dwelling on sense ob 
attachment springs up desire, and fi 


_ He who finds pleasure and attraction 
in the enjoyments of the world, who has 
no control over the mind and does not 
meditate on God, lacking as he does love 
for and dependence on God, will go on 


jects develops attachment for them; from 
rom desire ( unfulfilled ) ensues anger. ( 62 ) 


dwelling in his mind on the objects of 
senses, Thus ever meditating on the 
objects of the senses, he develops deep 
attachment for those objets of enjoyment. 
Thea he loses all self-control, and his 
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fhind becomés restless. All these ideas 
are included in the brief statement of the 
Lord that “the man dwelling on sense- 
objects develops attachment for them.” 


It is out of question for those who 
have already realized God to develop 
attachment by dwelling on sense-objects. 
By saying: “with the realization of the 
Supreme their relish for objects of the 
world disappears,” the Lord has already 
pointed out the total absence of attach- 
ment in them. In the case of others, how- 
ever, it is liable to appear in a more or 


maga arnie: 
wire ge 
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less pronounced form. 


By constantly dwelling on objects of 


enjoyment man develops an intensive 
form of attachment for them. This 
awakens in his mind a keen desire to 


obtain various forms of enjoyment. This 
is what is meant by attachment giving 
rise to desire. And when some hindrance 
appears in the fulfilment of this desire, 
he develops hatred for the cause of this 
hindrance, and the hatred is transformed 
into anger. This is what is meant by 
desire producing anger. 


VATA: | 
gisan I €3 II 


ara, from anger; ate: infatuation; waft arises; aftara from infatuation; 
saaa: confusion of memory; safrsara from confusion of memory; gamt: 
loss of reason; afRarara from loss of reason; T3 ( one ) goes to complete ruin. 


From anger arises infatuation; from infatuation, confusion of memory; 


from confusion of memory, loss of 
goes to complete ruin. 


When anger is aroused in the 
ofa man, it deprives him of his power 
of discrimination. He is unable to weigh 
the pros and cons of a question. He will 
not heed the consequences of whatever 
he does in a fit of anger. Such is the 
nature of infatuation caused by anger. 

When this infatuation grows, one’s 
memory gets confused; man forgets in what 
relationship he stands with those around 
him, what he should do and what he 
should not, how he had planned to do a 
thing, and what heis actually doing now. 
He is thus unable to carry out his 
premeditated plans as his memory of the 
past is torn asunder. Such is the con- 
fusion of memory produced by infatuation. 


heart 


Detailing thus the process of fall of the individual who has no control over 
his mind and senses, the Lord while commencing His reply to the fourth queshon, : 
of Arjuna, viz, how the yogi of stable mind walks, first explains in the following 
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reason; and from loss of reason one 


( 68 ) 


When memory is confused in the 
above manner, the mind finds itself unable 
to determine what one should do, and 
what one should not. This is what is 
meant by loss of reason. When a man is 
reduced to this state, it becomes easy for 
him to give up the path of duty and to 
follow the forbidden path. Such a man will 
exhibit acrimony, harshness, pusillanimity, 
violence, vindictiveness, wretchedness, 
stupidity, silliness and many other evil 
traits in his behaviour. He is thus soon 
degraded from his previous state of 
existence and is thrown after death into 
wombs of various sub-human species or 
into the infernal regions. That is how loss 
of reason brings about his complete ruin. 
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two verses how a practicant who has control over his mind and senses moves 


among sense-objects, and what is his reward. 


We UATRY 
oN 
AATTAAAALAT 


AnA RAAT | 
agane iÀ l SY Ul 


g but; Aar the self-controlled practicant; THT T: disciplined by the 
mind; wng: free from likes and dislikes; gf4a: through ( his ) senses: 
warg the ( various ) sense-objects; a% enjoying; sama placidity ( of mind ); 


afaneefe attains. 


But the self-controlled practicant, while enjoying the various sense-objects 
through his senses, which are disciplined and free from likes and dislikes, 


attains placidity of mind. 


The foregoing verses contained a 
description of the process of fall of the 
individual who had no control Over his 
mind and senses, and the Present verse as 
well as the next are devoted toa descrip- 
tion of the reverse process of spiritual 
ascent of the practicant who has control 
Over the senses and the mind and has no 
attachment for the world. The word “Tu? 
in this verse has been used to bring out 
this distinction. 

The compound word ‘Vidheyatma’ 
refers to the practicant whose mind has 
been properly disciplined and subdued. 
The senses of all ordinary men of the 
world are wayward and do not submit 
to their control. Tney are always guided 
by likes and dislikes. Therefore, he 
who enjoys the obdjecis of senses 
as a slave of these senses, ities by 
fair or foul means to accumulate 
such objects and enjoy them, and 
entertaining likes or dislikes for such 
enjoyments, feels either happy or 
miserable. He does not experience any 
spiritual joy. But the senses of the self- 
controlled practicant emain under his 
control, and are free from likes and 
dislikes; he, therefore, moves among 
sense-enjoyments obtained as his due 

in accordance _ with his order in 
society, stage in life and circumstances, 


_ attachment 


( 64) 
without being swayed by likes and 
dislikes. All the activities of his senses, 


i. e., whatever he sees and hears, whatever 
words he utters, the diet he takes, his 
sleep and waking hours, his moving to 
and from and the various postures of his 
body—all these are regulated and 
disciplined and are carried on strictly in 
conformity with the injunctions of the 
Scriptures. All his activities are free 
from likes and dislikes, and such Passions 
as lust, anger and greed, etc. This is what 
is meant by his enjoying the various 
Semse-objecis through senses Which are 
disciplined and free from likes and 
dislikes. 

In verse 59 it Was stated that 
Pending realization of God attachment 
for obdjecis of the world does not 
disappear; and the present verse says 
that stability of mind can be attained 
after acquiring placidity through enjoy- 
ment of sense-objects divorced from likes 
and dislikes. Therefore, it 


Overcome eyen before 
In this way though 
appear to be mutually contradicto 
reality there is no Conflict 
Verse 59 Speaks of total 
and 
verse 


Ty, in 
between them. 
extinction of 
while the 
the process of 


aversion, 


Present tells us 
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eradicating attachment and aversion by 
speaking of enjoying sensuous pleasures 
through senses freed from likes and 
dislikes. Verse 40 of Chapter IIT declares 
the senses, mind and intellect as the 
seat of desire. This Proves that even 


though the senses may be free from 
likes and dislikes, the latter may lurk 
ina subtle form in the mind and intellect 
of the practicant, Verse 59 above, 
however, shows that attachment and 
aversion are wholly absent in a man who 
is stable of mind, not that his senses alone 
are free from likes and dislikes. 

Preventing the contact of the senses 
with their objects or external renunciation 
of sense-objects, control of the senses, 
and freeing the senses from likes and 
dislikes—all these are helpful in God- 
Realization. But of these three processes 
control of thesenses is more useful than, 
and superior to, external renunciation of 
objects, whereas freeing the senses from 
likes and dislikes is even more useful 
than, and superior to, sense-control. 

Though external renunciation of 
sense-objects too is no doubt helpful in 
God-Realization, nevertheless so long as 
the senses are not disciplined, and likes and 
dislikes are not Overcome, mere external 
renunciation of sense-enjoyments will 
neither enable one to get rid cf sense- 
objects completely nor to achieve any 
tangible results, nor is it a fact that 
sense-control is impossible of attainment 
without external renunciation of sense- 
objects. For control of the senses can 
be easily accomplished through other 
practices like offering adoration and 
service to God, repetition of the Divine 
Name etc.; and after the attainment of 
sense-control, renunciation of sense- 
enjoyments becomes easy. He whose 
senses are disciplined, and under his 
control, can renounce any object when- 
ever he likes. That is why sense-control 
is more important than external renun- 


Q 5 
Tare aaga 


~ 


Taeqaqey ay fe: 
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ciation of sense-enjoyments. 

In this way control of the senses is 
also helpful in God-Realization; but with- 
out freeing the senses from likes and 
dislikes mere Sense-control will not enable 
one to get rid of sense-objects completely 
and thereby realize God. Nor is it a fact 
that freedom of the senses from likes and 
dislikes is impossible without external 
renunciation of sense-objects or control 
of the senses. By realizing the evanescence 
of worldly enjoyments through association 
with saints, self-study and Teflection, as 
well as by God’s grace and practising 
meditation and Japa ete. likes and dislikes 
can be Overcome; and he whose senses 
are free from likes and dislikes will find 
it easy to renounce external objects and 
discipline his senses as a Matter of 
course. He who is free from likes and 
dislikes with regard to the objects of the 
senses can realize God even though moving 
among them. That is why freedom of the 
senses from likes and dislikes is more 
important than, and superior to, both 
external renunciation of sense-enjoyments 
and discipline of the senses, 

Proper use of one’s disciplined senses, 
without being swayed by likes and 
dislikes, renders the heart of the 
practicant pure and transparent; that is 
why it enjoys spiritual bliss and an 
abiding peace and tranquillity ( XVIIT. 37), 
it is that joy and tranquillity which is 
referred to here by the word ‘Prasadam’ 
(placidity of mind). Purity of heart, 
which is the direct cause of this joy and 
tranquillity, and food offered to God, 
which is conducive to purity of heart, are 
also signitied by the term ‘Prasada But 
inasmuch as the next verse speaks of a 
man who has attained this ‘Prasada’ as 
‘Prasannachetasah’, possessed of a tranquil 
mind, it appears but reasonable to inter- 
pret the word <Prasadam’ occuring in 
this verse as signifying placidity of mind 
or spiritual joy. 


ALANIS | 
an TASR 1 § I 


watz with the attainment of placidity ( of mind )3 TET TEn of all 
his sorrows; atf: cessation; zystaa takes place; saađaqa: of ( such ) a person 
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of tranquil mind; af: the intellect; fe indeed; ag scon; qdafaga ( withdrawing 
itself from all sides ) is firmly established ( in God ). 


With the attainment of such placidity of mind, all his sorrows come- to 
an end; and the intellect of such a person of tranquil mind, soon withdrawing 


itself from all sides, becomes firmly established in God. 


Sorrow is the direct outcome of sin. 
When the sins of man are washed away 
through the practice of Karmayoga, the 
heart gets purified, and a pure heart alone 
can experience the Sattvic spiritual joy 
referred io above. Hence it is but 
reasonable to say that Sattivic joy 
terminates all sorrow ( XVIII. 34-37 ): 

The various forms of suffering which 
men of the world undergo are directly 
traceable to loss of agreeable objects, or 
contact with disagreeable objects, and may 
be classiied under three heads, viz, (1) 
Adhyatmic or arising from bodily or 
mental distemper; ( 2 ) Adhidaivic or 
arising from outward natural causes; and 
(3) Adhibhautic, caused by other animals 
and men. The word ‘Duhkhanam? in this 
verse refers to all these forms of suffering. 
Loss of, or contact with any object fails 
to bring sorrow to the practicant who has 
tasted of the Sattvic spiritual joy 
mentioned above. He ever remains 
steeped in joy and bliss. This is what is 
meant by the cessation of all sorrows. 

The second half of the verse shows 
that when the heart of the practicant 


Having described thus how the practicant who 
the senses, moves among sense-objects without atta 


and the stable mind of a perfect yogi, 


verses to show the other side of the picture, 


and senses are uncontrolled 


the Lord proceeds in the 


remains debarred from happiness and tr 
th’ process how his intellect gets distracted through association with worl 


( 65 ) 


becomes pure, and he suceeds in 
attaining the joy of. the spirit, his mind 
will not give up that joy and tranquillity 
even for a moment. All the distractions of 
his mind, therefore, disappear, and his 
intellect soon gets firmly established in 
God. Nothing remains in his consciousness 
except God, the embodiment of Truth, 
Knowledge and Bliss. 

Although the question of Arjuna did 
noi relate io the practicant, he was 
himself a practicant in the spiritual path, 
whom the Lord was seeking to elevate 
to the state o° a perfect yogi. Therefore, 
in order to give him a clear idea of how 
a Yogi of stable mind conducts himself, 
the Lord has first spoken of the way in 
which a practicant conducts himself, and 
finally concludes the subject in verse 71, 
describing the ways of conduct of the 
Yogi who has attained perfection. A 
complete answer to Arjuna’s question is 
contained in the concluding verse, while 
these verses serye as an introduction to 
the same. Therefore, it is but reasonable 
to hold that the answer to Arjuna’s 
fourth question commences from this verse. 


» having subdued the mind and 
chment attains joy, tranquillity 


] following two 
viz, how the worldly man whose mind 


anquillity, and 
dly objects. 


aed 8 JRWTA a JTA MAA | 


€a Aad: 


agm of him who has not been able to control his mind; 3fe: (deter 
reason; afè (there) is not; a 4 nor ( there is ) 


afama FT: BU SS II 


minate) 
; aagwa of him who has 
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not controlled his mind; aaa thought ( of God ); 44 nor again; anaga: of the 
unthinking man; afta: ( there can be ) peace; aaraa of one lacking peace of 


mind; yaa happiness; ga: how ( can there be ) 


He who has not controlled his mind and 


senses can have no reason; 


nor can such an undisciplined man think of God. The unthinking man can 


have no peace; and how c 
mind ? 


The word ‘Ayuktasya’ in the present 
verse refers to the sensually-minded man 
lacking in judgment and discrimination, 
who has no control over his mind and 
senses, and who is strongly attached to 
enjoyment of the senses; while ‘Buddhi’ 
(reason) signifies the determinate and 
one-pointed intellect referred to in verse 
41. By saying that the worldly man 
mentioned above lacks this intellect, the 
Lord indicates that due to attachment and 


desire for various forms of enjoyment 
the mind of such a man is ever 
distracted; that is why he cannot 


rightly determine his duty, and establish 


his intellect in God. Such an 
undisciplined man, who is a slave of 
his mind and senses, not only lacks 


the “determinate reason’; what is 
he cannot even think of God. 
nothing of establishing his 
intellect in God, his strong 
for worldly objects does not 
even to think of God; his 


worse, 
To say 
mind and 
attachment 
allow him 
mind remains 


EEGI 
sat 


sezai (È 
AFET aula 


fé because; amfà upon the waters 
(carries away); ararq zaam of the movi 


ARSI 


an there be happiness for one lacking peace of 


( 66 ) 


constantly engrossed in thoughts of the 
world and its enjoyments. 


By saying that the man lacking self- 
control can have no peace of mind, it is 
intended to show that inasmuch as he does 
not think of God, the ocean of supreme 
bliss and tranquillity, the mind of the 
worldly man remains ever distracted, and 
his heart remains constantly burning and 
agitated under the impulse of love and 
hatred, lust and anger, greed and 
jealousy, etc. Therefore, his mind knows 
no peace. And without peace of mind, 
there can be no happiness. That is to 
say, unless the mind is tranquil, true 
happiness cannot make its appearance. 
The happiness which is erroneously 
imagined to be derived from contact 
between the senses and their objects, or 
from sleep, sloth and carelessness is no 
happiness in the real sense of the term. 
Being conducive to sorrow, such a 
happiness is nothing but sorrow. 


fratac | 
agaaa À Il ge | 


; maga boat; am: ga as the wind 
ng senses (among sense-objects); aq #4 


joined to which; aa: the mind; fadtat remains. aq that sense (alone); aq of him 
( the man lacking self-control ); Tam discrimination; ava takes away. 


As the wind carries away a boat upon the waters, even so of the 


senses moving among sense-objects, 
away his discrimination, 


14 B.G. 


the one to which the mind is joined takes 


' (67) 


vaig 


CC-0. In Public Domain. UP State Museum, Hazratganj. Lucknow 


6 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


106 BHAGAVAD-GITA 


The preceding verse stated that the 
man who lacked self-control could neither 
have determinate reason, nor thought of 
God, nor again ‘peace of mind, nor 
happiness. In order to make this point 
clearer, the present verse gives the 
reasons for this. This is brought out by 
the word ‘Hi’, which is indicative of 
cause. 

In the simile employed in this verse, 
Buddhi or the faculty of discrimination 
has been compared to a boat; the sense 
to which the mind is joined has been 
likened to the wind; the world has been 
compared to the ocean and the various 
objects of the senses, viz, sound, touch, 
colour, taste and smell, are compared to 
the waters of the ocean. A strong 
wind may react on a boat proceeding 
towards its destination in two ways. 
The boat may be diverted from its 
proper course to be tossed about onthe 
high seas, with the huge breakers washing 
its deck, or it may capsize and_ sink. 
But if an expert sailor can manipulate 
the sailso as to make the wind favourable 
to him, the boat can no longer be driven 
away from its course; on the contrary, 
the wind will help it to reach its goal. 
Similarly, if a man whose mind and 
Senses are not disciplined endeavours to 
fix his intellect on God, his senses 
dragging the mind along with them may 
teact on his intellect in two ways. 
Drawing it away from God, they may 
employ it in devising means of acquiring 
various objects of enjoyment, or they 
may lead it to sinful pursuits and bring 
about its degradation. But they fail to 
divert the intellect of the man whose 
mind and senses are disciplined; on the 
other hand, they help the intellect to 
reach its destined goal, viz, God. Verses 
64 and 65 have argued the same thing 
that has been propounded here. 

The verse speaks of any one sense 
to which the mind is joined vitiating the 
judgment of an individual, and not the 
cambination of all the senses. This is 


intended to bring out the powerful nature 


of the senses, Jt means that there is 
nothing to be wondered at if all the 
senses acting together succeed in diverting 
the intellect of an individual, when even 
one sense to which the mind is joined is 
quite sufficient to entrap it in the snare 
of sense-enjoyments and divert it from 
its proper course. We come across typical 
instances of a single sense bringing about 
the destruction of a being. The deer 
meets its death for lack of control over 
the sense of hearing; the elephant mects 
its doom through lack of control over 
the sense of touch, the moth perishes 
through lack of control over sight, the 
fish loses its life through lack of control 
over taste, and the bee dies for lack of 
control over smell. Even so the intellect 
of man can be diverted from its course by 
a single sense to which the mind lends 
its support. 

The sixth case-ending in the word 
‘Indriyanam’ has been used to denote 
selection out of a lot (aamu). Therefore, the 
relative pronoun ‘Yat’ (which) should 
be taken to refer to that one among the 
senses, to which the mind is joined. 
And since the two pronouns ‘Yat? and 
‘Tat? (that) are correlated, the word 
‘Tat’ also should be taken to refer to the 
sense which is singled out. In the phrase 
‘Anu Vidhiyate’, ‘Anu’ is not a prefix, 
but an indeclinable belonging to the 
class known as ‘Karmapravachanīyas’ and 
serving the purpose of a preposition; 
hence the second case-ending has been 
used with reference to the relative 
Pronoun ‘Yat’, and the verb ‘Vidhiyate’ 
being of an active-cum-passive form, its 
very object ‘Manah? (mind) has been 
used as a subject in the nominative case, 
Again, the next verse is introduced with 
the word ‘Tasmat’ (therefore) and 
speaks of him whose senses are 
disciplined as possessed of a stable mind; 
for this reason also it appears but 
Man aig) oli oe ae nea eee 
‘sense’ and not to tte ee een as 

e word ‘Manah’. 
It will not be out of place to point 
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Out in this connection that without being 
joined by th: mind, a sense by itself has 
not the power to carry away the intellect; 


Showing thus how the intellect of a worldly-minded ma 


his senses and mind is diverted, 


bit the mind by itself, without the help 
of any sense, is capable of dragging the 
intellect and warping its judgment. 


n who has no control over 


the Lord proceeds in the following verse to emphasize 


again the indispensability of sense control for attaining stability of mind, and describes 
the state of the Yogi who is possessed of a stable mind. 


THERA == -waTarey 
seza aA 


GiG 


N 
Aq: | 


Tat afafsar i SE Uy 


aenta, therefore; agrari O mighty-armed Arjuna; 47 whose; gftzarfit senses; 


alezaraea: from ( the Various ) 


Therefore, Arjuna, he, whose sense 


objects, is said to have a stable mind. 


The preceding verse 
undisciplined senses 
minded main who 
entrapping his mind in the snare of 
sense-enjoyments, divert his intellect and 
do not allow it to remain steadfast and 
firm. The word ‘Tasmat? has been used 
at the beginning of this verse to show 
that the mind and senses, therefore, needs 
must be controlled. 


Stated that the 
of that worldly- 
lacks self-control, 


He who possesses long, 
powerful arms is called a ‘Mahabahu’. 
This form of address is indicative of 
heroic qualities in the object of address. 
By using the word with reference to 
Arjuna, the Lord intended to point out 
to him that he was a foremost hero and 
a great fighter, therefore it should not be 
difficult for him to subdue his mind and 
senses and tame them. 

It is the nature of senses like the 
sense of hearing etc. to run after their 
corresponding objects, viz, sound, touch, 
taste, sight and smell, without any hitch. 
Because the embodied soul has gone on 
Uninterraptedly enjoying the objects of 
senses through these senses from time 
without beginning, the senses have 


N 


stout and 


PGA leas 


sense-objects; 
restrained; ae7 his; 441 mind; afaftar ( is ) stable. 


-CC-0. In Public Domain. UP State 


aaa: fata are completely 


s are completely restrained from their 
( 68 ) 


developed a natural attraction for them. 
To stop once for all this natural 
inclination of the senses to run after 
sense-objects, to change their character 
of hankering after sense-enjoyments, to 
eradicate their attachment for sense- 
objects, and to rob them of their power 

to distract the mind and the intellect—this 

is what is meant by restraining them 
completely from their objects. When the 
man who has thus disciplined his senses 
suspends their activitives during medita- 
tion, those senses during that state of sus- 
Pension can neither perceive their corres- 
ponding objects, nor produce any distrac- 
tion in the mind by their subtle impulses, 
They get merged in the mind as it were for S 
the time being, and when on the 
conclusion of meditation the meditator 
re-awakens to consciousness of the 
external world and resumes the activities - 
of his senses, they perform their functio 


regularly by perceiving their corres 
i objects without feeling the least 
attachment for them. They can 
drag the mind with them; 

hand, \ 
mind 
the 


= 


i considers it advisable to 
particular sense-object approved 
~ scriptures, and with that end 
view allows a particular sense to 
function for a certain period of time, that 
sense alone will enjoy that object and no 
for that definite period; no other 
nse can obtrude itself against his will 
nd freely enjoy any other object. Thus 
quiring complete mastery over the 
nses, and making them subservient by 
a y depriving them of their freedom of 
tion is what is meant by complete 
restraint of the senses from their objects. 

Although the text of the second half 


in a slightly differeat way 
use of the difference in the first 
s of the two verses. In verse 58, 
4 replying to Arjuna’s third question 
> to how the Yogi of stable mind sits, 
the Li rd described the inactive state of 
e j-realized soul and employed the 
ion of the drawing in of limbs of 
oise to explain how he withdraws 
senses from sense-objects. 
h the senses can be externally 
wo from the sense-objects even 
inary worldly-minded man, the 


= ft 


qai am Ga | 
at faar 
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withdrawal referred to there is a special 
type of withdrawal, inasmuch as it 
constitutes characteristic of the Yogi of 
stable mind. Control of the mind and 
senses which are free from attachment is 
also coyered by this withdrawal. In the 
present yerse, however, the Lord is 
describing the natural state of the stable- 
minded Yogi; hence the word used here 
with reference to the senses is ‘Nigrhitani? 
meaning that the senses are restrained or 
controlled. Such a complete restraint of 
the senses is possible only when they 
have no attachment for sense-enjoyments. 
The prefix ‘Nr andthe adverb ‘Sarvasah’ 
also support this interpretation, Thus, 
though there is no difference between the 
actual spiritual level of the persons 
referred to in the two verses, the former 
of the two verses deals with the ‘inactive’ 
state of the stable-minded Yogi, while 
the latter shows his natural level of 
existence; that is the only difference. 

In conclusion, the verse points out 
that he alone who has in the’ above 
manner subdued all his senses together 
with the mind possesses a stable mind; 
he whose mind and senses are not 
restrained and controlled will not be able 
to steady his mind and intellect. 


US having Shown, on the one hand, the harm accruing from indul gence 
1 and senses, and on the other, the advantages following from the 
restraint, and having emphasized the fact that in order to attain 
the stable minted Yog. itis indispensable to practise restraint of the 
mind, overcoming likes and dislikes, the Lord described the state of 
g Lord now proceeds to describe the natural states of the ordinary 
ma : and the Yog; of stable mind who has realized God through 
nd and senses, bringing out their difference by means of the 


qazadi FA: GS IL, 
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State of transient world] 

That which is night to all bein 


the seer; at that ( 


and supreme Bliss ) the God 


changing, transient wor 
night to the seer, 


The word ‘Samyam? in 
refers to the Yogi who h 


the mind and senses has realized God, 
and who has been referred to in this 
chapter as the Yogi possessed of a stable 
mind. This is borne out by the fact 
that in the second half of the verse he 
has been spoken of as ‘Pasyatah’, which 
means one who is illumined, a seer. 


this verse 
aving controlled 


The experiences of the ignorant man 
of the world and the man of Knowledge 
are as widely divergent as night and 
day; in order to bring out this truth the 
metaphor of the night has been employed 
in this verse to describe the States of the 
ignorant and the enlightened. Therefore, 
the word ‘nigh? in this verse should 
not be taken in its literal sense to mean 
the dark period following sunset. It has 
been used in a metaphorical sense and 
conveys the idea of darkness resulting 
from obstruction of vision, Just as the 
owl due to some thing inherent in its 
vision sees only darkness even when the 
day is fully bright, even so the man 
Without discrimination cannot see the 
self-luminous, eternally conscious and 
supremely blissful God owing to his 
vision of discrimination and knowledge 
being obstructed by the veil of ignorance 
hanging from time without beginning on 
his mind’s eye. The direct experience of 
supreme tranquillity and eternal bliss 
resulting from the dawning of the sun of 
God-Realization, though luminous as the 
bright day, is as night to men of 


gs, in that 
-realized Yogi keeps a 
Idly happiness ) 


y happiness ); fart ( is ) night. 


State ( of Divine Knowledg 
wake. And that (the eve 


in which all beings keep awake is 


(69) 
‘night? in the first half of the verse, and 
which though «nigh? to all beings, is 
like daylight to the God-realized Yogi, 
The fact that the stable-minded Yogi, 
having realized the true nature of God, : 
constantly dwells in Him has been o ăě 
metaphorically described here as hiss sa 
keeping awake in that state which ag 
appears as ‘night’ to all beings. nie 


Though every enjoyment of this 
world and the next is perishable, 
momentary, transient and full of suffering, 
yet enveloped as he js by the darkness 
of ignorance from time Without beginning, 
the worldly-minded man Tegards it as 
everlasting, and fall of joy. To him, 
there is no joy greater than the enjoyment — 
of worldly pleasures. Thus attached — 
to sense-enjoyments, the generality of — 
men are found constantly striving to obtain 
objects of enjoyment and find pleasure 
in obtaining them. This is what is me ini 
by all beings keeping awake in ther 
The joy derived from contact of the 
with their objects, or from carek 
sloth and slumber, being enveloped i 
darkness of ignorance, is, in reality, 
as night. Nevertheless ignorant 
keep awake in it, viewing it as da 
even as a sleeping man while dr 
feels in his dream that he is- e. 
even as a man awakened from thed 
state ceases to have i 
with the dream wor 
man of wisdom is conscic 
else than God, who is the 
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Showing thus, through the metaphor of the night, the difference between the man of 
2 5 ohne 
wisdom and the unenlightened ignorant soul, the Lord now employs the simile of the ocean 


in order to show that the man of knowledge attains supreme peace, whereas the ignorant 


man, seeking worldly enjoyments, does not, 


AALA = TAZA: 


qaa TET | 


asap a Aa Ga a METARA + FRFRÌ I vo II 


aga as; arg: the waters (of different rivers); argatamy brimming on all sides; 
sagatsa undisturbed ( from its position ); agzq the ocean; afa fa enter; aza 
likewise; aa all; rat: enjoyments; 74 ( in ) whom; aara merge themselves; a: 
he; arieag peace; ai attains; aiast he who hankers after (such) enjoyments; 


a ( does ) not. 


As the waters of different rivers enter the ocean, which though full on all 
sides remains undisturbed, likewise he in whom all enjoyments merge themselves 


attains peace; not he who hankers after such enjoyments. 


The real state of the God-realized 
soul cannot be fully described by 
comparing it with anything belonging 
to this material world; and yet it may 
be possible by means of a simile to give 
at least apartial idea of that transcendent 
state. Thus the simile of the ocean 
employed in this verse may bə understood 
to mean that just as the ocean is full 
of unfathomable water, even so the stable- 
minded God-realized Yogi is full of 
infinite joy. Just as the ocean requires 
no water, even so the man of knowledge 
requires no worldly enjoyment; he is 
fully satiated. Just as the sea is 
immovable and knows no spate even when 
tossed by a tornado or gale and even 
though all the rivers discharge their 
waters into it even so the Yogi who has 
established himself in union with God 
remains immovable and unshaken under 
all circumstances. The greatest tragedy 
of life or the greatest worldly loss, on 
the one hand, and the greatest cause of 
worldly joy or the removal of the 
greatest cause of worldly sorrow, on the 
other, will not make the least difference 
in his mental equilibrium. Established 


(70 ) 


in God, the embodiment of Truth, Know- 
ledge and Bliss, he remains ever 
immovable in one state of mental 
existence, untouched by any modification 
whatsoever. 


The word ‘Kamah’ in this verse does 
not m2in desires, but objects of desire, 
according to the derivation Area ef ara, 
‘Sarve Kamah’, therefore, means ‘all 
objects of enjoyment’. Since the desires 
of a stable-minded Yogi have altogether 
ceased, it will be quite meaningless to 
say that desires enter into such a Yogi, 
Hence the interpretation of the word 
‘Kamih’ as ‘desires? will be Wholly 
unwarranted. Even though the ocean 
Tequires no water, countless streams of 
water continue to enter it; yet they fail 
to occasion any flood or spate in the 
Ocean, as sudden accession of Water does 
in rivers and lakes. The ocean neither 
leaves its position nor crosses its boundary 
line; on the other hand, all the water 
that flows into it gets absorbed in it 
Without Producing any change in it. Even 
so though the God-realized Yogi has not 
the least use for any object of worldly 


= CC-0. In Public Domain. UP State Museum, Hazratganj. Lucknow 


Ae 


i 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


CHAPTER II 


enjoyment, various forms of worldly 
enjoyment continue to flow to him under 
the impulse of his Prārabdha or destiny. 
In other words, according to his Prarabdha, 
his mind, intellect and senses continue 
to come in contact with various objects, 
both agreeable and dis agreeable; yet they 
fail to produce any unhealthy reaction on 
his mind in the shape of joy or grief, 
attraction or repulsion, lust or anger, 
greed or infatuation, fear or anxiety, or 
shake him from his immovable state or 
make him transgress the bounds of the 
Scriptures. That is to say, the contact 
With those objects does not cause the 
least disturbance in his mental equilibrium, 
and without creating any agitation in his 
mind, they lose their identity in his 
blissful state of existence. This is what 
is meant by their merging into the God- 
realized Yogi, even as the waters of the 
rivers merge into the ocean; and the 
interpretation of ‘Kamah’ as ‘objecis of 
enjoyment’ fits in with this explanation. 
The statement that “Such a Yogi 
alone attains peace, and not he who 
hankers after enjoyments,” is intended to 
show that the Yogi whose desires are 
thus set at rest, who has not the least 
use for any object - of enjoyment, to 
whom objects of enjoyment come 
under the impulse of Prarabdha, and lose 
their identity, and who does not himself 
entertain any desire for enjoyment, he 
alone attains supreme peace; whereas the 
man who craves for enjoyments never 
attains peace. For the mind of the latter 
ever remains distracted by cravings of 
various kinds. And where there is 
distraction there can be no peace. Worry, 
heart burning and sorrow have their 


The fourth question of Arjuna, viz, how the stable-minded Yogi 
to the God-realized saint alone; but inasmuch as it had direct relation 
the Lord pointed out in reply to that question in verses 64 to 70 the 
speedily enables a man to attain stabili 
Shuts out the possibility of attaining that s 


who has attained such stability. The KEN wa 
question af Arjuna and describes the mode 


ty of mind, as well as th 
tate, and also the actua 
rse con 


‘lll 


permanent habitation there, 


They reply to the third question of 
Arjuna as to how the stable-minded Yogi 
sits was commenced by the Lord in verse g 
58 and concluded in verse 6l, as is i 
indicated by the use of the word <Asita> 
(sits) in that latter verse. Thereafter, 
in verses 62 and 63 the Lord incidentally 
pointed out how indulgence in the thoughts 
of worldly enjoyments brings about one’s 
downfall by developiug attachment for 
them and then commenced His Teply to 
the fourth question of Arjuna from verse 64. 
The use of the word ‘Charan’ used in that 
verse clearly brings out this departure 
in the line of thought. In the course of 
this reply, the simile of the boat upon 
the waters being carried away by the 
wind has been employed in verse 67 to show =e 
how even one of the wandering senses of 3 
the worldly-minded man takes away his : 


discrimination. The word ‘Charatam? has 
been used in that verse as well. 
Besides, the Present verse says that 


all enjoyments enter him and merge 
themselyes jn him. In the inactive state, 
all the doors through which the enjoy- E 
ments enter the mind of the Yogi 
remain closed, inasmuch as his senses are 
devoid of contact with sense-objects in 
that state. But in the state to which 
the present verse refers, the senses 
continue to function: that is why objects 
of enjoyment can enter him. In this 
state he is unshakably established in God, 


but not ‘inactive? so far as the world is. 
concerned. Therefore, it is but reasonable 
to hold that the present verse contain 


the Lord’s 
of Arjuna. 


reply to the fourth que: 


walks, 
with 
cona 


onduct w 6, 
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faara amaA a: aa gaiaela fares: | 


faaar RETE 


a mpana || 6% N 


la . . © 
a giving up; fara: free 


a: gaia the man who; aaiaall; mma desires; (az 


from the feeling of ‘mine’; Rs: free from egoism; ta: 


magg: free from yearning; 


a moves; a: he; aran peace; afanesfa attains. 


He who has given up all desires,and moves free from attachment, egoism 


and thirst for enjoyment attains peace. 


The word ‘Kaman’, taken with the 
adjective ‘Sarvan,’ means the cravings of 
all kinds for any form of enjoyment of 
this world and the next; and to rid one- 
self completely once for all of all such 
cravings is what is meant by ‘giving up 
all desires’ in this verse. 


The ordinary, ignorant man of the 
world identifies himself with the gross 
body, in which are included the mind, 
intellect and senses. That is why he 
regards the body as his self and cannot 
conceive of his existence apart from the 
body; and that is why he feels happy 
or miserable with the happiness or 
otherwise of the body. This form of 
identification with the body is known as 
‘Ahankara” or egoism. And he who has no 
such identification with the body is called 
‘Nirahankarah?. 


Again, the worldly-minded, ignorant 
man entertains the feeling of ‘mine’ with 
regard to his gross body, including the 
mind, intellect and the senses, and in 
respect of all beings and things related to 
the body, viz, wife, progeny, brothers, 
relations and fiiends, and house, property 
and power, etc. He has the same feeling 
in respect of all the activities of the body, 
and the enjoyments that are derived as a 
reward for such activities, He regards all 
these as his own. Such a feeling of ‘mine’ 


(71) 


is known by the term ‘Mamata’, or 
attachment. The word ‘Nirmamah’, 
therefore, means one who has no such 
feeling of ‘mine? in respect of anything 
whatsoever or calls nothing us his own. 


The feeling of want or indispensability 
in respect of something which is agreeabie 
and which one does not have is known as 
‘Sprha’, or yearning for the same. The 
word ‘Nihsprhah’, therefore, means one who 
has no such want or yearning. ‘Sprha’ is 
a subtler form of desire, hence separate 
mention has been made of its renuncia- 
tion, as apart from the renunciation of 
desires which are referred to by the word 
‘Kaman.’ 


He who moves among the objects of 
senses, that is to say, he who carries on 
all the activities of the body, mind and 
senses, which are approved of by the 
scriptures, such as seeing and hearing, 
taking of food, sleeping and waking etc., 
according to one’s order in society, stage 
in life, nature and circumstances, just for 
the sake of guidance of the world and 
remaining free from egoism, attachment 
and yearning, is said to be “moving 
in the world free from egoism, attachment 
and thirst for enjoyment and renouncing 
all desires”. 


‘Sprha’ being an offspring of 
attachment, there can be no objection to 


CC-O. In Public Domain. UP State Museum, Hazratganj. Lucknow 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


CHAPTER II 113: 


the word ‘Nihsprha’ being interpreted as 
free from attachment; but the real 
meaning of the word ‘Sprha’ is a subtle 
form of desire, and not attachment. 
Therefore, instead of interpreting the 
word ‘Nihsprha’ as free from attach- 
ment, it is better and more appropriate 
to construe it as free from thirst or 
yearning. 

The verse speaks of the perfect soul 
who has attained full peace of mind. 
That is why even after showing him as 
desireless and free from yearning, two 
more qualifications have been added as 
essential marks of his character, viz, 
absence of the sense of possession and 
freedom from egoism. For, generally 
speaking, even on attaining desirelessness 
and freedom from yearning if one continues 
to have a sense of Possession and the 
fecling of egotism, he cannot be called a 
perfect soul. And he too “is not perfect, 
who though desireless, free from yearning 
and devoid of the sense of possession, is 
not yet free from egoism. With the 
disappearance of egoism, all other 
weaknesses automatically disappear. So 
long as egoism, which is the cause of all, 
persists desire, yearning and the sense 
of possession can remain lurking in the 
mind in some form or other. And so long 
as there is the least trace of desire, 
yearning and the sense of possession 
lurking somewhere in the mind, full 
tranquillity cannot be had. The phrase 


‘Santim Adhigatchhati’ also shows that 
full tranquillity is referred to here. Such 
a consummate and eternal peace can 
Never be attained so long as the sence 
of possession and egoism persist. Hence 
it was but reasonable to add absence of 
the sense of possession and freedom from 
egoism as distinctive marks of the perfect 
soul besides desirelessness and freedom 
from yearning. 

It is no doubt true that when. the 
ego is eliminated, desire, yearning and 
sense of possession too disappear; for ego 
is the root of all. Removal of the 
cause will automatically lead to the 
elimination of the effects. Thus the 
mention of <egolessness? was enough 
to characterize the perfect soul. 
Nevertheless, in order to being home to 
Arjuna’s mind a very clear idea of What 
a perfect soul is like, the mention of 
the other three characteristics of 
desirelessness, freedom from yearning, and 
absence of the sense of Possession is also 
quite justifiable. 

Describing in this verse how a God- 
realized soul moves in the world, the 
Lord has replied to the fourth question 
of Arjuna relating to the perfect Yogi of 
stable mind. By declaring at the end of 
the verse, that such a Yogi attains peace 
the Lord has shown that he alone who 
moves among the sense-objects in this 
way is the perfect soul who has realized 
God, the embodiment of supreme peace. 


Having thus answered all the four questions of Arjuna, the Lord now 
concludes the chapter by pointing out the magnitude of the state of a God- 


realized soul :-—~ 


am Aratt fafa: oat at srr AAN | 


feqcarearacaare sft 


AAAS Ul WR II 


ata O son of Prtha, Arjuna; tar such; aratt Raf: ( is ) the state of the God- 
realized soul; vara this ( state ); ater having reached; a fagafa (he ) does not give 
way to infatuation; az at the last moment, at the moment of death; E 
even; anq in this ( state ); faat being established; aafaat Brahmic Bliss; 


Rs attains. 


1S BG. 
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Arjuna, such is the state of the Gcd-realized soul; having reached this state, 
he overcomes delusion. And established in this state, even at the last moment, 


he attains Brahmic Bliss. 


The state of stable existence in God 
has been referred to in this verse as ‘Brahmi 
Sthiti. The adjective ‘Esa’ points to that 
which has formed the subjest of discussion 
in the foregoing verses. The word ‘Sthiti 
preceded by the adjectives ‘Esa’ and 
‘Brahmi’, therefore, refers to the state of 
the God-realized saint of stable misd, 
the description of which is found 
interspersed in all the verses from verse 
55 to the end of the chapter. And to 
attain this state is to remain constantly 
and unshakably absorbed in God,—the 
embodiment of Truth, Knowledge ard 
Bliss, -absolutely free from egoism, ihe 
sense of possession, attachment, yearning 
and desire, and altogether undisturbed by 
fayourable or unfavourable circumstances. 


The Jiva merged in ignorance does 
not know what is Brahma (the Absolute ), 
who is God, what is the nature of this 
world, what is Maya, what isthe relation 
obtaining between all these, who is he, 
wherefrom he has come, what is his 
duty, and what he is actually doing. 
This ignorance is known as ‘Moha’ or 
infatuation and the Jiva has been 
labouring under this delusion from time 
Without beginning, and it is due to this 
that he is moving in this whirligig of 
worldly existence. Overcoming all egotism, 
sense of possession, attachment and desire 
when man at last succeeds in reaching the 


(72) 
above state of God-Realization, this 
delusion which has existed from time 
without beginning gets eradicated and 
will not appear again. This is what is 
meant by saying that “having reached 


this state the Yogi overcomes delusion.” 

He who succeeds in attaining 
state during his life-time is the 
flower of humanity. He who enjoys this 
Brahmic Bliss while living is liberated 
in this very life and is termed as a 
Jivanmukta. But even he who succeeds 
at the last smoment of his life cither 
uddenly or as a reward of his Sadhana 
in fixing his mind unshakably on Brahma 
or God alone, free from egoism, the sense 
of possession, attachment, yearning and 
desire, is able to enjoy the Bliss of Brahmic 
existence, 


this 
vest 


The state of equanimity reached even 
at the time of departure from this world 
brings about the practicant’s deliverance 
that very moment. But even if his mental 
equilibrium gets disturbed at the last 
moment, his spiritual Practice will not 
be lost. He will attain what is known 
as the state of a yogi fallen from Yoga; 
and - the latencies of even-mindedness 
practised by him during this life will 
reawaken the spirit of equanimity in him 
(VI. 40-44), and striving with greater 
vigour, he will at last succeed i 
realizing God. S 


&% aaff GE raeitarga frag aafaaat 
ane staji aera 
ama fedtatsearr: 1 2 11 


Thus, 


in the Upanisad sung by the Lord, the Science of Brahma, the scripture 


of Yoga, the dialogue between Sri Krsna and Arjuna, ends the Second 
Chapter entitled “Sankhyayoga’”’ ( the Yoga of Knowledge ) 


knn e a 
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Chapter IIT 


The present chapter establishes, from various Points of view, that 
performance of prescribed duties is obligatory on all. It fully explains how 
Mee eres every individual member of society should carry on the duties 

Cleans and functions laid down for his own order in society 
and stage in life, why he should perform them, what 
harm will accrue to him if such duties are not performed, what is 
gained by their performance, what action leads to bondage and what leads to 
liberation. All these points pertaining to Karmayoga have thus been discussed 
in this chapter more and in greater detail than in any other chapter of the 
Gita. Other topics have been very rarely introduced in it, and where introduced 
have been lightly touched upon. That is why the chapter has been given the 
name of “Karmayoga” or the Yoga of Action. 


In verses 1 and 2 of this chapter Arjuna, who had not been able to follow 

what the Lord was driving at, implores the Lord, as if somewhat complainingly, 
to tell him definitely how he may obtain the highest good. In 

ene: the reply to this, the Lord lays down in verse 3 the two courses 


obligatory in neither. Pointing out in verse 5 that none can remain wholly 
inactive even for a moment, in verse 6 He Pronounces them as hypocrites, 
who outwardly restraining the organs of sense and action mentally go on 
dwelling on objects of senses. Verse 7 praises the yogi who controlling by the 
mind his organs of sense and action carries on his activities with the help 
of those organs without the least attachment. Verses 8 and 9 show that action 
is superior to inaction and that life cannot be maintained without action, and 
exhort Arjuna to perform his duty disinterestedly and without any attachment, 
Verses 10 to 12 point out that having been enjoined by the Creator, Brahma, 
performance of actions is obligatory on all; and verse 13 declares that partaking 
of what is left over after sacrifice absolves one of all sins and calls those who do 
not perform sacrifice as sinners. Verses 14 and 15 describe the cycle of creation 
and show that the all-pervading God is ever present in a sacrificial act. Verse 
16 denounces those who do not follow the wheel of creation referred to above. 
Verses 17 and 18 show that the illumined saint who has realized the Self has 
no obligation, and has no use whatsoever for things done or not done; and 
establishing on these grounds, in verse 19, that action is necessary and 
declaring at the same time that disinterested action leads to God-Realization, 


Arjuna is instructed to do his duty withou: attachment, Citing Janaka and 
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who had attained perfection through ae and 
showing that action is ee even eae on a - = ies 
tility of maintaining s ; g ) 

ae ety of men follow whatever a great man ee and a r 
verses 22 to 24 the Lord cites His own example to voy the ac = wee o 
performing action and the harm accruing from none-perfor n 2 | : one 
Verses 25 and 26 lay down that even the wise man shonlo ach or the 
‘maintenance of the world order. Verses 27 and 28 differentiate the per a man 
-of knowledge from the generality of men attached to action and verse 25 Bn 
down that the wise should not unsettle the mind of the ignorant. Verse 30 mal ucts 
Arjuna to fight in a spirit of dedication to God, r younas hope aa. nego 
excitement as well as the sense of possession. Verse 31 says that the devout 
soul who follows this teaching of the Lord is released from the bondage of 
action; and verse 32 declares that he who finds fault with this doctrine, and 
does not follow it, is deluded and lost. Verse 33 shows that no one can help acting 
‘according to his nature. Verse 34 urges man not to be swayed by likes and 
dislikes, while verse 35 shows that one’s own duty is preferable to another’s 
duty, whieh is fraught with fear. On Arjuna asking in verse 36 as to who 
drives man to sinful action, the Lord replies in verse 37 that the root of all 
‘sin is desire, which is the greatest enemy of man. In verses 38 to 41 the Lord 
declares that desire is insatiable like fire and veils Knowledge and pointing 
out where it resides, advises Arjuna to kill it after controlling the senses. in 
verse 42, the Self has been declared as far superior to the senses, the mind 
and the intellect, and verse 43 concludes the chapter urging on Arjuna to subdue 
the mind by the intellect, and kill the enemy in the form of desire. 


others as examples of those 


From verse 11 to verse 30 in Chapter II the Lord dealt with the nature of 
the Self, and discussed Sdnkhyayega, or the Yoga of Knowledge, Thereafter, 
eof tie from verse 39 to verse 53 He expounded Karmayoga or the Path 
. Linko 


< Discourse OJ Action in the form of equanimity. Then, in answer to Arjuna’s 
; interrogation, the Lord described from verse 54 right up to the end 
of the chapter the marks, conduct and glory of the God-realized soul, possessed of 
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doubts cleared ‘and in 
Arjuna asks the Sollowing question:— 


aga sara 
Saat AA Ray . 
e) (YEN ` e AA A = 

aes FHM aL at fetta dara | aT Í 
saĝa O Sri Krşpa; aa if; à by You; 3 
superior; war (is) considered; aq then; aa 
terrible deed; fq why; Rataa do you urge. 


Arjuna said: Krsna, if You consider 
then do You urge me to this dreadful acti 


The Lord nowhere 


asserted in the 
preceding chapter 


that Knowledge was 
superior to Action; but failing to grasp 
the real meaning and import of the 
Lord’s statement in verse 49 that “Action 
is far inferior to Buddhiyoga,” Arjuna 
mistook ‘Buddhiyoga’ for the Path of 
Knowledge and was thus led to conclude 
that the Lord was declaring Action as 
far inferior to Knowledge. In reality, 
however, the word ‘Buddhiyoga? in that 
verse was not used in the sense of 
Knowledge; it was expressive of Karma- 
yoga characterized by equanimity, while 
the word ‘Karma’ occurring therein 
referred to action with an interested 
motive. Forin that verse the Lord speaks 
of those who crave for the fruit of action as 
extremely poor and wretched and declar- 
ing action witha selfish motive as inferior, 
exhorts Arjuna to take recourse to Karma- 
yoga, consisting in equanimity. But 
Arjuna failed to grasp the spirit of the 
Lord’s instruction, and hence the question 
as set forth in the present verse arose in 
his mind. 

The word ‘Buddhi, used in this 
verse, cannot be taken in the sense _of 
Karmayoga as consisting in equanimity. 
For, here, the word forms 
_ Arjūna’s 
trend of the Lord 


order to know whe 


R it 


- Therefore, with a view to having his 
rein definitely lay his highest good 


afestarea | 


fa: Knowledge; aaa: to Action; sma 5 
O Krsna; ara me; N salir to ( this ) 


Knowledge as superior to Action, why 
on, Kegava ! (153 


to mean knowledge, 
and it is therefore that he has put the 
present question. Had he understood 
‘Buddhi’ in the sense of Karmayoga, there 
would have been no ground for him to 
ask the present question. Arjuna was 
taking <‘Buddhi to mean ‘Jiiana? 
Knowledge; therefore, following the 
of Arjuna’s thought the word «F 
in this verse has been 
Knowledge. 


construing ‘Buddhi 


Having failed to understand | 
true import of the Lord’s teaching, 
thought that through such injunc 
«Therefore, Arjuna, fight”, «Your 
to work only”, “Perform 
established in Yoga”, etc., he w: 
urged to that very action which 
denounced by the Lord as 
insignificant. Therefore, as i 
complaining mood, Arjuna asked 
in the above words, v e 
driven to the commission of a 
sin in the form of pa ipag I 
war. = Git 

The Lord is addressed i 
as Janardana’ a Keča 
words are 
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‘Ardana’ mzans ‘an object of prayer above or embodies in Himself eee 

(aià amga) and “Jana means men in three Deities taken together. ; oE 

general. Thus, taken together, the word ing the Lord by these names, Arjune 
seeks to convey that he has already 


‘Janardana signifies ‘He who is approached 
by all for the fulfilment of their prayer.’ 
And the word ‘KeSava’ is formed of four 
an equivalent 


component parts, viz, Kv, 
ʻA’, a name of 


of Brahma, the Creator, 
Visnu, the Preserver, Jsa’, an epithet of 
Siva, the Destroyer, and ‘Va, which is an 
abbreviation of ‘Vapw or body. Thus 
taken together KeSava means ‘He who is 
identical with the three Deities mentioned 


OND Aa 
saaa FAA 
ar a RAA 


taken refuge in the Lord and approached 
Him with a submission for guidance and 
instruction as regards his course of duty 
(1.7), and that heis again approaching 
the Lord, who is God Himself, with that 
prayer. He solicits the Lord to favour 
him with advice and guidance, show- 
ing what is decidedly the best course 
for him. 


aa mada RI 


Ja  ANSZACJA I Ul 


saan ga ara by ( these ) seemingly involved expressions; 4 my; afea 
mind; atzafa You are puzzling; 4 as it were; aa therefore; qaq Rifà arriving 
at a definite conclusion; a3 tell( me ); Xa by which; æq I; sa: the highest good; 


angam may obtain. 


You are, as it were, puzzling my mind by these seemingly involved 
expressions; therefore, tell me definitely the one discipline by which I may 


obtain the highest good. 


Expressions which do not explicitly 
recommend any particular course of 
discipline after arriving at a definite 
conclusion, and which embdody various 
suggestions, jumbled together, and- thus 
mystify the hearer and lead him nowhere 
are what is referred to by the words 
‘VyamiSrena Vakyena’ in the present verse. 
Arjuna having failed to grasp the meaning 
of the Lord, His words appeared to him as 
involved and puzzling. For when he was 
told that action was inferior to 
Buddhiyoga and was accordingly asked to 
haye recourse to Buddhi (II. 49), he 
thought the Lord was glorifying 
Knowledge and condemning Action, and 
wis urging on him to take to Knowledge. 
Again, when the Lord said that “the 
practicant who is endowed with Buddhi 
~ sheds In this life both good and evil”, 
50), Arjuna thought that, ia the 


(2) 


form of virtue and vice 
was endowed with Buddhi or Knowledge. 
As against these statements when the 
Lord said, “Your right is to work only” 
(1147), and “Perform your actions 
established in Yoga” (II. 48 ), Arjuna 
thought the Lord was urging him to 
action. Besides, when in verse II. 45, 
the Lord asked him to transcend the 
evolutes of the thrce Gunas (Nistraigunya) 
and bə self-controlled (Atmavan), he 
understood the instruction as enjoining 
renunciation of action; and when the 
Lord said, “Therefore, Arjuna, fight” 
(Il. 18), “Therefore, get ready for 
the fight,” (II. 38),  «Bxert yourself 
for the practice of this Yoga”? (II. 50), 
he thought he was being urged 
to engage himself in action. The 
above statements thus appeared to him 
mutually contradictory. Therefore, using 
the word ‘Iva’ twice in this verse, Arjuna 


action in the 
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wants to bring out that eyen though in 
reality the Lord was laying before him 
clearly and distinctly two divergent 
courses of discipline, and that He was 
not using inyolyed expressions in His 
statements, and being his dearest 
friend and well-wisher, He did not say 
anything so as to puzzle his mind, 
on the contrary, whatever the Lord said 
was intended to dispel the delusion 
in his mind, yet due to his own 
ignorance, it appeared to him aş if 
the Lord was mystifying him by using 
expressions which were involved and 
mutually contradictory, 

No doubt the confusion arose in 
Arjuna’s mind as soon as he heard verses 
49 and 50 ofthe second chapter, and in 
fact he ought to have got his doubts 
cleared then and there instead of waiting 
till the end of the chapter, and should 
have asked the question immediately 


after the Lord winded up the Giscussion 
in verse 53. But hearingas he did from 


the lips of the Lord in verse 53 that 
when his mind would succeed in getting 
over delusion, and would rest stable in 
God, he would attain union with God, or 
realize God, he was possessed with a 
keen desire to know the distinguishing 
marks and conduct of the God-realized 
soul. It was therefore that he shelved 
the previous question for the time being, 
and questioned the Lord first about the 


marks of the God-realized soul; and no 
sooner did the Lord conclude His reply to 


that question that he placed his original 
doubt before the Lord. Had he raised 


With the intention of pointing out, as desired by Arjuna, F the 
course of discipline for him was Karmayoga with devotion as t : 


oo oa 


this doubt before, the topic of 
and conduct of the God-reali 
would have been thrown into the ba 
ground, and could not be discussec 
setting in which it has been discussed. 
By asking the Lord to tell 
definitely the one discipline by which 
could obtain the highest good, Arju 
intends to bring out that since what 
instruction he had received up to th 
point appeared to him as fall 
contradictions, he had not been able to — 
determine his duty. He could not make 
out whether the Lord desired him t 
fight, or to renounce all actions; if he w: 
to engage in fight, how he was to carr 
on; and ifthe Lord wanted him to renoun 
actions, what he should do after suc 
renunciation. Therefore, he hu 
submitted to the Lord that Hes 
chalk out his duty and lay down for 
afier careful consideration a de 
course of discipline by following 
he might reach the highest goal 
existence. “Fit 
The word ‘Sreyah’ used in thi 
does not mean objects of enjoyment 
world or the next; for Arjuna had decla 
long before, in IJ. 8 that undis 
sovereignty over the earth and lord 
over the gods could not drive aw: 


infatuation and attainment 
imperishable Reality whei 
everlasting peace and eternal blis 
fore, it has been rendered into E 
‘highest good’. 
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gaa O sinless one, Arjuna; afte È in this world; efn Fret a twofold 


); wat by Me; get of yore; Mt has been enunciated; 


‘course (of spiritual discipline 
-aiearara in the case of the followers of Sankhy 
proceeds ) along the path of Knowledge; ARa, ( and 
 Karmayogis, sata ( it proceeds ) along the path of Action. 


ayoga; aIRalta (the Sadhana 


Š 
l ) in the case of the 


Fs 


Šri Bhagavān said: Arjuna, in this world two courses of Sadhana 


( spiritual discipline ) have been enunciated by Me in the past. In the case 
of the Sankhyavogi, the Sadhana proceeds along the path of Knowledge; whereas 
in the case of the Karmayogi, it proceeds along the path of Action. (3°) 


The words ‘Asmin Loke’ refer to the as a dream, and sees the Self_as pervading 

an world; for man alone is qualified the whole _ universe (VI. 29). The 

adopt the discipline of either culmination of this Sadhana is reached in 
nayoga or Karmayoga. The word God-Realization. 

means a state. Adding the <4) The discipline of Karmayoga. consists 

e ‘Dwividha’ to it the Lord shows \ ine honestly performing, as_a matter of 

states | Guid, such actions as are prescribed by the 

| scriptures with due regard to one’s_order 

man in society, stage in life, nature and 

entity of the soul | and the_ Oversoul, circumstances, as obligatory on him, 

d regards himself as one with Brahma renouncing the sense of possession, 

‘Absolute {J} whereas in the other he attachment and desire in respect of all 

cognizes God as the Almighty Lord, such actions and their fruit, and 

| Creat 7 Ruler and Destroyer _of the maintaining an attitude of indifference 

uniy and himself as_ an humble and towards their fruition or otherwise as also 

6 the Lord. 3 towards their final outcome (II. 47-48 ), 

e former state man feels that it and finally in climbing to the highest 

junas, born of Prakrti, that move Yoga by overcoming attachment for sense- 

Gunas (III. 28), and he has no enjoyments, as well as for the activities 

m with them; and under this of the senses, and renouncing all thoughts 

he disclaims the idea or doership| of the world (VI. 4). And the discipline 

of his aaa | of Karmayoga with Bhakti ( Devotion ) as 

ens He wholly renounces its dominant factor consists in offering to 

g of egoism, the sense of God all one’s actions and their fruit ( IV. 

attachment and desire with 27-28 ), regarding Him as all-powerful, 

; action or its fruit, and the final substratum, all-pervasive, the 

with Brahma, the universal friend, and the inspirer of all, 

Truth, Knowledge and and one’s own self as in every way 

constantly established dependent on Him; performing all actions 

one with It according to His behests and inspiration 

in a spirit of adoration to Him and as 

His tool, without entertaining the least 

attachment, sense of possession or desire 

i ct of those actions or their fruit, 

ing ever contented with 
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whatever is ordained by Him; and finally 
in remaininig constantly engaged in/ the 
thoughts of His Name, virives. glorjés and 
essence ( X. 9; XII. 6; XVII. ). The 
yogi who reaches this state of /perfection 
in Karmayoga overcomes all eyils in the 
form of likes and dislikes, lust and anger 
etc., and begins to view all alike; for he 
sees his Lord dwelling in the hearts of 
all beings (XV. 15; XVIII. 61). and sees 
everything as God ( VI. 7-12; IX. 16-19). 
The consummation of this state is reached 
in God-Realization. 


By saying that He enunciated these two 
courses of discipline in the pastas well, the 
Lord seeks to point out to Arjuna that they 
were not being put before him as new 
revelations of truth; at the beginning of 
creation, as well as in course of His various 
manifestations that took place later, He 
had taught these two disciplines separately. 
Even so while revealing the non-dual 
character of the soul in verses 11 to 30 of 
Chapter If he had exhorted Arjuna to 
fight according to the principle of Sankhya- 
yoga (IJ. 18); and introducing the subject 
of Karmayoga in verse 39 and discussing 
the discipline of Karmayoga with its fruit 
in verses 40 to 53, He had instructed him 
to carry on the fight and perform other 
duties establishing himself in the Yoga of 
Equanimity ( 17. 47-50). And in order to 
demarcate the two courses of discipline, 
He had clearly stated, in verse 39, that 
the verses preceding it had dealt with 
Sankhyayoga, and the verses following it 
would be devoted to a discussion of Karma- 
yoga. Therefore, Arjuna’s complaint that 
the Lord had used ‘involved expressions’ 
in His instruction to him had no leg to 
stand upon. 


Addressing Arjuna as ‘Anagha? 
(O sinless one ) on this particular occasion, 
the Lord meant to say that one who was 


addicted to sin, or was tainted with sin, 
could. not attain perfection in any one of 
these two disciplines; but sinless as he 
wes, Arjuna covld easily attain perfection 
in them, ard it was therefore that the 
Lord had taught them to him. 


By saying that the “Sadhanz of the 
Senkhyavogi proceeds along the path of 
Knowledge, while that of the Karmayogi 
along the path of Action.” the Lord seeks 
to bring out that culmination of 
Sankhyavoga is reached when by constant- 


ly following that discipline one ceases 
to identify oneself with the body; whereas 
perfection in Karmayoga is reached when 
through the continued practice of that 
discipline one overcomes the sense of 
possession, attachment and desire in 
respect of one’s actions and their fruit, 
and acquires an attitude of indifference to- 
wards success. and failure. There are two 
distinct types of practicants qualified to 
follow the aforesaid two paths and their 
aptitude for any one of them is 
determined by their tendencies of 
previous births faith and predilection. 
And the two disciplines are quite 
distinct and independent of each other. 


The two disciplines being fandament- 
ally different, it is not possible for anyone 
to follow both of them simultaneously. 
For in Sankhyayoga the soul is iden- 
tified with the Oversoul, who is meditated 
onin His absolute and formless aspect, 
the embodiment of Truth, Knowledge 
and Bliss; whereas in Karmayoga while 
performing Action without attachment to 
its fruit one has to meditate on the Name, 
virtues, glory and reality of God as an 
object of worship and regarding Him as 
all-pervading, all-powerful and the Lord 
of all beings. In this way the two 
disciplines cannot be followed by the 
same man at one and the same time. l 


The preceding verse showed that perfection in the discipline of Knowledge is 
attained through the practice of Juanayoga, whercas perfection in the discipline of 


Action is attained through the practice of Karmaoga. In order to establish. thes 
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very point it is shown in the next verse that renunciation of action does not lead to 


perfection in either of the two disciplines. 


A T 
a AmaE] 


gaissaà | 


aa deqaarea fafe waftaesfa I y i 


i i : aes 
get: man; q neither; saam sanma, without undertaking actions; a Sree 
actionlessness; 4z4@ attains; 4 @ nor; daa through renunciation ( of actions J; 
=, > 
ua merely; fafea perfection; aafantsfà reaches. 


Man does not attain freedom from action ( culmination of the discipline 


of Action ) without entering upon action; nor does he 


reach perfection 


( culmination of the discipline of Knowledge ) merely by ceasing to act. (4 ) 


‘Naiskarmyam’, in this 
verse, refers to the state of perfection in 
Karmayoga. He who has attained this 
state is released from the bondage of 
action once for all, even though engaged 
in all sorts of activities; in other words, 
his actions do not lead to bondage 
(TY. 22, 41 ). That is why this state is 
referred to as ‘Naiskarmyam’ or freedom 
from action. This state is reached only 
by performing one’s duties in a disinterest- 
ed way, and cannot be attained Without 
performing action. Therefore, release from 
the bondage of action can be obtained 
only by performing one’s duties in a 
disinterested way, and not by shirking 
them. This is what is Meant by the 
Statement: “Man does not attain freedom 
from action without entering upon action.» 


The word 


The Lord had instructed Arjuna to 
give up attachment for action and the 
desire for its fruit, and declared that 
such renunciation would lead to freedom 
from the bondage of action (II. 51 ). This 
might lead Arjuna to think that if 
he totally gave up all actions, he would 
be automatically released from their 
bondage, and hence there was no need to 
Participate in action. In Order to ayoid 
such a misconception, the Lord uttered the 
note of warning in the very first verse 
containing the instruction on Karmayoga: 
“Let not your attachment be to inaction,» 
He further declares in Chapter VI that 


“to the contemplative soul who desires 
to climb to the heights of Karmayoga, 
action without motive is the only way to 
attain to those heights,” ( VI. 3.) There- 
fore, in order to show that man’s 
disinclination to act from fear of physical 
exertion, or due to any other similar 
weakness, is an obstacle in the path of 
Karmayoga, the Lord says that “Man 
does not attain freedom from action 
without entering upon Action.” 


The word ‘Siddhiny in this verse 
refers to perfection in Jňānayoga, which 
leads to the attainment of Knowledge, 
Attaining this state, the practicant 
identifies himself with Brahma; he no 
longer perceives any difference between 
the soul and the Oversoul, and becomes 
One with Brahma. That is why this state 
has been designated as ‘Siddhi?, or 
Perfection. This Perfection in Jfidnayoga 
is attained by performing the duties 
appropriate to one’s social order and 
Stage in life, without claiming their 
doership, renouncing the sense of 
Possession, attachment and desire in 
Tespect of all enjoyments, and through 
Constant practice of meditation on God 
as identical with the self, and not merely, 
by renunciation of action, For without 
the extinction of 
possession and attachment one cannot be 
firmly established in identity with God. 
In fact, this state is Teached when in 
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all activities of thé body, mind and 
senses, the practicant does not feel himself 
the doer; but remains only as an onlooker 
or witness of those activities ( XIV. 19). 


Therefore, the practicant following the 
path of Knowledge too, instead of 
attempting to give up the performance of 


duties appropriate to his social order and 
stage in life, should renounce the sense of 
doership and the sense of possession attach- 
ment and desire. It is to bring out this 
idea that the Lord says: “Man dogs not 
reach perfection merely by ceasing to act.” 


The two words ‘Anarambhat’ 
and ‘Sannyasanat,’ though appearing 
as synonymous, have been used 
by the Lord in two different 
senses. By the use of ‘Anirambhat’ 
He seeks to point out that non- 
performance of an obligatory duty is 
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an obstacle in thə attainment of perfection 
in Karmayoga. The word ‘Sannyasanat’, 
however, shows that renunciation of 
action by itself does not constitute an 
obstacle in Jfiadnayoga. It simply says 
that perfection will not be reached by 
such renunciation alone; for the attainment 
of perfection the practicant will be 
required to renounce the sense of doership 
in action -and establish himself in 
identity with Brahma, the embodiment of 
Truth, Knowledge ani Bliss. Therefore, 
external renunciation of action is not of 
primary importance in the case of the 
Jfianayogi; it is internal renunciation 
that counts. The Karmayogi, however, 
must not refrain from action in any case, 
The use of the two words ‘Anarambhat? 
and ‘Sannyasanat’ has been adopted to 
bring out this difference. 


Thus showing that non-performance of duty is an obstacle in reaching perfection 
in the path of Karmiyoga, and declaring that external renunciation of action is of minor 
importance in reaching p2rfection in Ft tniyoga, the Lord now proceeds to place before 
Arjuna various reasons to demonstrate the necessity of p2rforming action, with a view to 


urging him to action, and in 
of oction as physically impossible. 


a È saama 
ead aaz: 


th: first instarce to 


eH qA: 


pronounce total renunciation 


wig IAFÄFT | 
IFAT: IS 


fe surely; saa a no one; aig ever; ana fora moment; A even; AFÀFT 
inactive; fasft remains; fẹ because; af: everyone; 4pm: gA: by nature-born 
qualities; aaa: helplessly; #4 action; #4% is made to perform. 


Surely none can ever remain inactive even for a moment; for everyone is 


helplessly driven to action by nature-born qualities. 


The word 
part ofthe compound word 
(refraining from action) includes all 
activities of the body, mind and senses 
such as movement, rest, satisfaction of 
hunger and thirst, going to sleep, waking, 
thought, reflection, dreaming, meditation 
and absorption in Samadhi. Therefore, so 
long as man carries his body, he is bound 
to perform action in one form or another 
according to his nature. This is what is 


‘Karma’ (action) forming 
sAkarmakrt? 
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(5) 
meant by saying ‘None can remain wholly 
inactive even for a moment.” What he 
cin do is to renounce the sense of 
doership in action, give up the sense of 
possession, attachment and the desire 
for its fruit. To renounce these is to 
renounce action altogether. : 


Strictly speaking, the man of Know- 
ledge, who has transcended the three 
Guegas or modes of Prakrti, falls beyond 
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the purview of the word ‘Kagchit? used 
in this verse. For, inasmuch as he ceases 
to have anything to do either with the 
Gunas, or with their evolutes, it cannot 
be said of him that he acts under the 
impulse of the three Gunas. Nevertheless, 
his body existing before the eyes of the 


world asa concatenaiion of the mind, 
intellect, senses and so on, goes on like 
an automiton doing something or other 


in name only, according to his own 
Prarabdha or the Prarabdha of the people 
around him; but inasmuch as he has no 
sense of doership, such action on his part 
js no action in the real sense of the 
term. There can be no objection, however, 
to the combination of his mind, intellect 
and senses etc. being included under 
the term ‘Kaschit’. For bing a product 
of the three Gunas, it is not above 
the Gunas; nay, it is on account of 
his rising above the infltence of that 
body that the man of Knowledge is said 


to human beings alone; for man aloné 
is entitled to perform actions. And to act 
under the impulse of one’s nature, which 
is formed out of the latencies of deeds 
performed in previous lives, is what is 
meant by ‘being helplessly driven to 
action by one’s nature-born qualities.” 


system of Indian 
‘Prakrti? denotes the 


In the Sankhya 
Philosophy, the term 


state of equilibrium obtaining among the 
three Gunas; but the Lord holds them 
to be evoluies of Prakrti. In order to 


mike this point clear, the Lord has added 
the adjective ‘Prakrtijaih’, to ithe noun 
‘Guņaih’ in the present verse. Similarly, 
in several other verses of the Gita, the 
Lord has spoken of the three Gunas 
as evolutes of Prakrti ( XUI. 19, 21; 
XIV. 5; XVII. 40). The term ‘Prakrti’ 
here denoies the eternal and prime 
Niture of God, which is the cause of the 
objective material world, which is noth- 


to have transcended the three Gunas. ing but a conglomeration of the three 

Gunas and their modification. It is 
’ The word ‘Sarvah? generally denotes also known by such terms as the 
all living beings; but in the present Unmunifest, the Undifferentiated, Mahat- 


context its application should be restricted Brahma ete. 


The preceding vzrse Stated that nonz could remain without action even for a 
moment. To this one might raise the objection that one could refrain from action b 
forcibly suspending the functions of the senses. Therefore, in the next verse. the Lord 
Shows that’ external suspension of the functions of the senses does not 
renunciation of action. 


constitute 


FAPI GIT | set WAST TL | 
URNI AJRA fear: A seat IGN 


a: fAasrar the fool who; asfar the organs of sense and action: dart 
( outwardly ) restraining: aaa; mentally; zezati the objects of ( those j ene 
| earq dwelling on; ae sits; a: he; Renan: a hypocrite; s=a@ is called . 


He who outwardly restraining the organs of sense and action, sits 
2 


mentally dwelling on the objects of senses, that > i 
called a hypocrite. , that man of deluded ae 


be taken to mean all the ten organs of 
Perception and action, with the help of 
which min carries on his external 


. The word ‘Karmendriyani? in this 
verse does not bear its generally accepted 
sense ofthe organs of action; it should 


, 
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activities, i. e., perceives external objects— 
viz, the senses of hearing, touch, sight, 
taste and smell as well as the organ of 
speech, hands and feet, the organ of 
generation and the organ of defecation; for 
the Gita no where mentions separately the 
five organs of perception under the 
appellation of ‘Jianendriyas’. Besides, if 
the word is interpreted to mean only the 
organs of action such as speech etc., 
senses like the sense of hearing etc. are 
left unrestrained, so that the picture of 
the hypocrite remains incomplete. 
Moreover, it becomes obligatory to state 
here what use the hypocrite makes of 
his senses of perception; but the Lord 
remains silent on this question. In the 
next verse as well the Lord speaks of 
practising Karmayoga with the help of 
the Karmendriyas; but one cannot under- 
take this Yoga by means of the organs 
of action such as speech, etc. alone, and 
the help of the senses of perception will 
also be required for the practice of 
Karmayoga. 

It is, therefore, 
take the word 
covering all the ten organs 
employed for carrying on worldly 
activities, and forcibly suspendiag the 
functions of hearing etc. is what is 
meant by wilful external restraint of the 
organs of sense and action. 

In this connection it should be borne 
in mind that he who endeavours to 
restrain the senses forcibly from running 
after sense-objects in order to bring them 
under control, so as to be able to 
concentrate his thoughts on God, and yet 


quite justifiable to 
‘Karmendriyan’ as 
which are 


Declaring this outward restraiat of thz senses from sense-oi 
Lord now praises the yogi who renounsing all — 


hypocrisy, the 


his senses in the disinterested performance of duties. is A 
DERC SAEN 3 

akarra waat  RaaadsS 

$ À on pe s os 


: aiam: ā a 


owing to the wandeting of- 
cannot help dwelling on _ sense-ob 
will not be classed as a hypoc 
is a spiritual aspirant; 
hypocrite, itis not his object to meditate 
on objects of enjoyment. He desires from — 
the bottom of his heart to control the 
mind as well: but due to past habits, 
attachment for worldly objects and the 
force of latencies of past Karma, his 
mind reverts to worldly objects in spite 
of himself. He cannot, therefore, Dec poe 
blamed for this obduracy of the mind; 
and it is but natural for the mind to act 
in this way ward way during the initial — 
stages of one’s Sadhana or spiritual 
discipline. ovis Š 
The word ‘Samyamya’ in this verse 
cannot be taken to mean controlling the 
organs of sense and action. For he who 
has controlled his senses cannot be a 
hypocrite in the proper sense ofthe ter 
Sense-control is a part of the yogic 
practices. ‘Samyamya’ has, therefore 
been rightly interpreted as meaning 
outward restraint of the organs of 
and action. iruga Gae 
The word ‘Indriyarthan’ means ` 
corresponding objects of the ten senses. 
Verse 9 of Chapter V uses the © { 
‘Indriyarthan’ in the same sense. 
Just as the heron sits mo 
the brink of a sheet of water 
to deceive the fish, which € 
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( remaining ) unattached; afz2: through ( those ) organs; dina, the Yoga of 
Action; amaa undertakes; a: he; afara excels. 

On the other hand, he who controlling the organs of sense and action 

by the power of his will, and remaining unattached, undertakes the Yoga 

of Action through those organs, Arjuna, he excels. (7) 


The word ‘Tu’? has been used in an 
antithetical sense to differentiate the 
yogi, who while performing action keeps 
the mind and senses under control, from 
him who outwardly renounces action. 
Here, again, the words ‘Indriyani’? and 
‘Karmendriyaih’ both denote all the ten 
organs; for if they are taken to mean 
the five organs of action alone, merely 
controlling them will not bring all the 
other senses under control, nor can 
Karmayoga be practised through these 
five organs alone. For without the proper 
exercise of the senses of perception like 
the sense of hearing etc., practice of 
Karmayoga will not be possible. There- 
fore, all the ten senses should be taken 
as covered by the two words mentioned 
above. In verse 41 of this chapter, the 
Lord again uses the world ‘Tndriyani? 
with ‘Niyamya’? and exhorts Arjuna to 
control all his senses. 

The word ‘Niyamya’ in this verse 
cannot be taken in the sense of stopping 
the fanction of the senses; for Karmayoga 
cannot be practised when the senses haye 
altogether ceased to function. The 
practice of Karmayoga through the organs 
of perception and action consists in 
performing all actions such as sacrifice, 
charity, austerity, study of, and imparting 
instruction in, the scriptures, governance 
of a kingdom, carrying on business 
transactions and menial service, and 
carrying on all the functions of the 
senses such as satisfaction of hunger and 
thirst, falling asleep and waking, 


movement and rest etc., enjoying the 
various sense-objects such as sound, etc. 
through senses which are properly 
disciplined and controlled, maintaining 
an attitude of indifference to success and 
failure, and renouncing attraction for and 
aversion to one’s prescribed duties as 
well as with regard to all enjoyments of 
this world and the next, that may be 
obtained as their reward. Ve'ses 64 and 
65 of Chapter II speak of this very 
practice of Karmayoga resulting in the 
attainmənt of placidity of mind, which 
in its turn brings about the cessation 
of all forms of misery. 

By saying “he excels’? the Lord praises 
the Kirmayogi by declaring him to be 
superior to all ordiniry men of the world. 
It does not mean that he is declared as 
superior only to the hypocrite referred to 
in the previous verse; for the hypocrite 
mentioned aboye is a dissembler possessed 
of demoniacal qualities. In comp irison to 
him, even a worldly-minded man perform- 
ing action which is sanctioned by the 
scriptures, with an interested motive, is 
much superior. Therefore, to declare the 
Karmiyogi, possessed of divine qualities, 
as superior to hypocrite would be as 
ridiculous as calling a chaste woman 
higher than a Waore, and would be 
belittling her under cover of praise. 
Therefore, the words, “he excels” should 
be iaterpreted to main that he is superior 
to all ordinary men of the world, and 
should thus be regarded as an unstin‘ed 
and undisguised tribute to the Karm lyogt. 


Replying to Arjuna’s query as to why he was being urged to such a dreadful 


rely outwardly renounced ‘action as 
w commands Arjuna to perform 
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Rai ee td @ A samt aac | 
atta q ð a 


an you; Raan a ( your ) prescribed duty; ge perform; fè for; wan: 
inaction; ## action; STM: ( is ) superior; = besides; savior: through inaction; añt- 
arat the maintenance of your body; aff even; = akaa, cannot be accomplished. 


; ws 
Therefore, do you perform your allotted duty; for action is superior to 
inaction. Desisting from action, you cannot even maintain your body. 


The word ‘Karma’ preceded by the 
adjective ‘Niyatam’ in this verse stands for 
‘Swadharma’, or one’s own duty, as laid 
down in the scriptures, with due regard 
to the order in society, stage in life, 
nature and circumstances of an individual; 
and by commanding Arjuna to perform it 
the Lord seeks to dispel the delusion in 
his mind which had led him to imagine 
that the Lord had used ‘involved 
expressions” in His teachings to him, 
and to seek his definite instructions as 
to what he should do. Inthe present verse 
the Lord lays down that definite discipline 
for Arjuna. For reasons mentioned above 
renunciation of action was in no way 
desirable for him; that is why he should 
strictly observe his ‘Swadharma’ as 
enjoined by the scriptures. As a Ksatriya, 
it was Arjuna’s duty to fight; 
though apparently full of violence 
and _ involving bloodshed, fighting 
was not a “dreadful action” so 
far as he was concerned. On 
the other hand, if carried on in 
a disinterested spirit, it was cal- 
culated to bring him the highest 
good. Therefore, he should give up 
all doubts, and prepare himself for 
the fight. 


Here it may be asked: “When even virtuous deeds, such as the 
of sacrifice, charities and austerities etc., prescribed by the seri piu 
regarded as the cause of bondage, how can action be superior to 
order to meet this objection, the Lord says:— a 


TAZARA: |) < 


(8) 


There was a lurking misconception in — 
Arjuna’s mind that, in the eyes of the - 
Lord, withdrawal from action was superior 
to participation in action; the Lord is — 
seeking to dispel this delusion when he 
definitely asserts that action is superior — 
to inaction, He purports to say that 
performance of one’s ordained duty leads 
to purification of the heart and expiation 
of sins, whereas neglect of duty exp 
one to sin and makes him a victi 
error, sloth and sleep, etc., which b 
about his fall (XIV. 18). That is why 
performance of action is i : 
superior to its mnon-performance. Perfc 
ance of duty even with some intere 
motive, or with a view to expiating 
is far better than its mnone-perforn 
there sould be no wonder then, 
its disinterested performance 
immensely superior to inaction. ee 

Lastly, the Lord points out, 
would find it impossible to live if h 
renounced all activities he must do 
thing at least for the maintena: 
his body, under such circumstances, 
renounced his prescribed duties, his 
fall was inevitable. Therefore, fron 
point of view, performance of dt 
better than non-performance of th 
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agate ao: waa except when action is performed for the sake of 
sacrifice; aaa this; Aa: world, mankind; ##aaa: ( is ) bound by its own actions; 
Aaa O son of Kunti, Arjuna; gwag: free from attachment; aasa for the sake 
of sacrifice ( alone ); #4 ( your ) duty; aaan efficiently perform. 


Man is bound by his own action except when it is performed for the sake 
of sacrifice. Therefore, Arjuna, do you efficiently perform your duty, free from 


attachment; for the sake of sacrifice alone. 


When a duty laid down in the 
scriptures is performed with a view to 
~ maintaining the institution of sacrifice in 
the form of performance of duty, andina 
detached way, without any desire for 
fruit, it does not lead to bondage. On the 
other hand, through disinterested 
performance of duty, man attains purity 
of heart and realizes God. This 
is what is meant by the Lord’s 
statement that ‘man is bound by his 
own action except when it is performed 
for the sake of the sacrifice.’? With the 
exception of such benevolent actions, all 
other actions falling under the category 
of either virtue or vice lead to bondage 
inasmuch as they are conducive to 
rebirth. Man has perforce to take birth 
in various wombs in order to reap the 
fruit of good and evil actions that he 
performs with an interested motive; these 
repeated birth and repeated deaths 
constitute what is known as bondage. 
That is why the man who performs 
actions with an interested motive, or is 
engaged in sinful acts, is bound by such 
actions. Therefore, in order to attain 
liberation from the bondage of Karma, 
man should perform actions prescribed by 
the scriptures disinterestedly, and only in 
the spirit of performing a duty. 


Man alone is qualified to perform 
either good or evil actions. Other beings 
do not possess this qualification, therefore 
they are not capable of doing anything 


(9) 


be characterized as either 
Birth in other wombs is 
attained only to reap the fruit of actions 
done in a human life. That is why the 
actions of other beings do not cause their 
bondage, only actions performed in a 
human life cause bondage. In order to 
bring out this idea the words ‘Ayam 
Lokah’, meaning the world of human 
beings, have been used in this verse. 

By exhorting Arjuna “to perform his 
duty efficiently, without attachment, and 
for the sake of sacrifice alone,” the Lord 
indicates that action done in a detached 
way for the sake of sacrifice cannot bring 
bondage to man; nay, even the stock of 
past merits and sins earned by such a 
man is wiped off (IV. 23). That is why 
Arjuna is being asked to perform all 
actions efficiently and zealously in a 
disinterested way, wholly renouncing the 
sense of possession and attachment, and 
with a view to preserving the continuity 
of obligatory acis prescribed by the 
scriptures. 


new which may 
virtue or vice. 


The adjective ‘Muktasangah’ used in 
the verse indicates that action should be 
performed Without entertaining the 
feeling of ‘mine’? and attachment in 
respect of one’s actions as well as their 
fruit. In other words, renunciation of the 
fruit of action should be accompanied 
by the renunciation of attachment and 
the feeling of ‘mine’ in respect of one’s 
actions and their fruit. 


The preceding verse stated that action done Jor the sake of sacrifice did not 


lead to bondage. Therefore, the question naturally 


arises: What is sacrifice ? 
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Why should it be performed ? How is it that man ferforming action for the sake 
of sacrifice does not suffer bondage? The Lord, therefore, proceeds to answer these 
questions in the following verses producing the testimony of the Creator, Brahma :— 


HEART: 
ada 


sari: the Lord of creation, Brahma; yt 
agaa: along with ( the spirit of ) sacrifice; 


zara said ( to them ); aìa by this; 


qa wer guna aaa: | 
Tafacqeqag 


ASRALTIATH Il 20 UI 


at the beginning of creation; 
ast: mankind; azı having created; 


saaa you shall prosper; us: this; a: to 


you; ye%IMgZ% the giver of desired enjoyments; “zq may prove to be. 


Having created mankind along with the spirit of sacrifice at the beginn- 
ing of creation the Creator, Brahma, said to them, “You shall prosper by this; 


may this yield the enjoyment you seek. 

The word ‘Prajah? accompinied by 
the adjective ‘Sahayajiiah’, refers to all 
human beings who are qualified to 
perform sacrifices, in other words, who 
are entitled to perform their duty— 
‘Swadharma’—in the shape of offerings to 
gods, charities, austerities, personal service 
etc. as enjoined by the scriptures with due 
regard to their order in society and stage 
in life, and who have been referred to in 
the preceding verse by the words ‘Ayam 
Lokah’. And the word ‘Anena’ refers to the 
various forms of action enjoined by the 
scriptures with due regard to the Varna, 
Asrama, nature and circumstances of an 
individual, such as the performance of 
sacrifices, charities, austerities, breath- 
control, control of the senses, acquiring 
and imparting knowledge, governance of 
a state, warfare, agriculture, trade and 
commerce, bodily service and other duties, 


a waana 
qi aTa: 


(10) 


which all come under the general name 
of sacrifice in the form of ‘Swadharma’. 


The commandment of the Creator, as 
quoted in the verse,  viz., “You shall 
prosper by this; may this yield the 
enjoyment you seek,” represents the 
benediction pronounced by the Creator on 
the humanity at large. The Creator 
thereby assured man that it was for his 
sake that He had evolved the institution 
of sacrifice in the form of Swadharma or 
one’s allotted duty and that if man 
followed his Swadharma with all its 
limbs he would continue to prosper, and 


would suffer no fall, and would 
ultimately rise to a superior level of 
existence; and further that sacrifice 


in the form of performance of one’s 
prescribed duties would continue to 
fulfil one’s earthly requirements as well. 


d ar aaa a: | 
BA: 


WHAT || 22 N 


aaa through this; žara the gods; wama foster; à those; ĝar: gods; a: you; 
waag may foster; qqa each other; mama: fostering; ta àx: the highest good: 


samaa you will attain. 


“Foster the gods through this ( sacrifice ), and let the gods be gracious 
to you. Each fostering other disinterestedly, you will attain the highest good. (11) 


B. G. 17 


CC-0. In Public Domain. UP State Museum, Hazratganj. Lucknow 


ep ee 
REY 


ee 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


BHAGAVAD-GITA 


The word ‘Anena’ in this verse refers to 
“sacrifice in the form of performance of 
‘Swadharma’ or one’s own duty, which is 
“the subject of discussion here. But the 
verse enjoins upon us the performance of 
sacrifice in the form of ‘Swadharma’ only 
jndirectly by inculcating the necessity of 
offering oblations to gods with the 
chanting of Vedic Mantras as a typical 
‘instance of such ‘Swadharma’. Hence 
the word ‘Anena’ should be understood 
to imply the offering of oblations to gods 
as a typical form of sacrifice; and offering 
nourishment to them in the shape of such 
oblations and meeting their other 
requirements is what is meant by 
fostering the gods. And construing the 
= word ‘sacrifice? in the wider sense of 
performance of Swadharma,—which is 
typified here by the offering of oblations to 
the sacred fire,—service of the Rsis, manes, 
spirits and genii, men, beasts, birds and 
‘all other species. of living beings and 
attempts to make them happy; and foster 
them, should be included in this sacrifice. 
= With referenco to the gods, the 
‘Creator says: “Let the gods foster you.” 
‘That is to say, just as it is obligatory for 
nan to nourish and foster the gods, even 


so it is the duty of the gods to meet 
his needs and help his advancement. Thus 
the Creator enjoins the gods as well that 
they should, in their turn, foster mankind 
and do their duty by them. 

Thus doing their duty by each other 
through disinterested service, men as 
well as the gods will not only attain 
material prosperity, but will succeed in 
obtaining even the highest good in the 
form of Moksa or salvation. This is 
what is meant by the Creator when 
he says, “Thus fostering one another 
disinterestedly you will attain the highest 
good ! The intention of the Creator 
seems to be that so far as the gods are 
concerned, they should try in a 
disinterested way to help and foster 
man even if man fails to offer them 
sacrifices, worship and other forms 
of service; whereas for man his 
commandment is that he should offer 
worship, sacrifices and service to the 
gods for the growth and nourishment 
of the gods alone, in a disinterested 
way. Similarly, he should offer his 
disinterested services to the Rsis, manes, 
fellow-men, beasts, birds, worms and 
insects etc., and try to make them happy. 


Sa Ama RÀ aera ama: | 
dean at g AT ce aI 


aama: fostered by sacrifice; łat: gods; a: on you; gam «laa the desired 


=S 
een 


enjoyments; fè surely; qà will ( continue to) bestow; @: by them; awa the 


estowed; ut: to them; smart without giving (in return ); a: who; yet 
3; a: he; eam: ( is ) a thief; va undoubtedly. 5 


‘Fostered by sacrifice, the, gods will surely bestow on you unasked all 


his duty. If man did not fail in the 
performance of his duty, there could be 
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means of leading a happy and contented inherited a fortune from his adoptive 
life; for the gods were bound to perform parents does not render any service to them. 
their part of duty. 
, : From the very beginning of creation 
Reproducing up to this point the man has been nourishing and fostering 
words of the Creator, the Lord shows the gods through the performance of 
in the second half of the present verse sacrifices, and the gods have been 
that in pursuance of the instructions of supplying him with desired enjoyments. 
the Creator the gods have from the very This tradition of mutual service between 
beginning of creation been supplying man the gods and man has come down from 
with all that he requires to carry on the beginning of time. Those who have 
his existence, viz., food grains, water, fruits, maintained this tradition of mutual 
flowers, metals and minerals, etc., and service, and fostered the gods through 
in order to make him happy and meet sacrificial acts in the past, or whoare 
his other needs have been nourishing the doing so even now are certainly no 
beasts, birds, trees, medicinal herbs, thieves; but he who enjoys worldly 
creepers and grass etc. Man is indebted pleasures and amenities bestowed on 
to the gods for all this service. He who him by the gods as the reward of 
without repaying this debt and offering sacrifices offered by others, and does not 
to the gods their rightful due in the repay their obligations himself by offering 
form of sacrificial oblations makes use oblations to them deserves to be called 
ofthese bounties of his own personal a thief. Just as a man appropriating for 
ends is as ungrateful, and as great a himself the milk of a cow reared and 
thief, as a son who having received in nurtured by another on the plea that 
his early days all the fostering care and since it is human beings who serve the 
affection of his loving parents does not cow, and he too is a human being and 
render any service to them in their old hence entitled to take its milk, will be 
age, nor offers them Sraddha ( food ) and considered a thief, even so he who 
Tarpana (water) after their death; or, enjoys desired enjoyments bestowed on 
as a man who having received help from a him by the gods fostered and nourished 
friend when in difficulty does not repay by the sacrifices of another, without 
his obligation to the best of his ability; giving anything to the gods in return, 
or as an adopted son, who having should reasonably be regarded as a thief. 


Thus adducing the testimony of the Creator, Brahma, the Lord established 
the necessity of p2xforming sacrifices, etc., and censured those who do not offer 
sacrifices by calling them thieves. Now, in the following verse He praises those who 
perform these obligatory acts, and reproaches those sinful men who perform action 
only for the maintenance of their own bodies. 


gafierita: ardt gead  aalafead: | 
gat t at wat A TARTAR U 


aqwa: partaking of the remains of sacrifice, aa: the virtuous; 
aafeeaa: of all sins; yeaa are absolved; 4 qa: the sinful ones who; araateng 
for the sake of ( nourishing ) their body (alone); qafa cook (food ); @ 
they; 3 only; aqq sin; yaa Eat. 


pee 
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The virtuous who partake of what 


absolved of all sins. Those sinful ones 
ing their body alone eat only sin. 

in this verse, 
in the sense of 
covers all good 


The word ‘Yajfia’, 
though primarily used 
the Five Great Sacrifices, 
works enjoined by the scriptures : and 
involving human activity. The efficient 
working of the world order, and the 
proper maintenance and growth of all 
beings in creation, depends on the 
interaction of the five orders of beings, viZ., 
gods, Rsis, manes, human beings and 
other creatures. All receive their 
subsistence and nourishment through the 
co-operation of these five orders _of 
beings. The gods supply the desired 
enioyments to all beings; the Rsis and 
Maharsis ealightea them with kaowledge; 
the manes bestow their fostering care 
and affection on their children and are 
generally interested in their  well-bzing; 
man serves all beings by his actions, 
and the beasts, birds, plants etc. have 
their very being surrendered to the service 
of others. Among these five, man bears on 
his shoulders the responsibili:y of nourish- 
ing and fostering all beings becaus2 of his 


¢apacity, qualifications and resources. 
That is why man serves all beings 
through the performance of actions 
enjoined by the scriptures. The Five 
Great Sacrifices represent here all good 
actions enjoined by the scriptures and 


done for the service of the people. It is 
obligatory for man to recognize that all 
these beings have their share in 
whatever he earns by his own effort; for 
he earns his livelihood and eajoys the 
fruit of his labours with the help and 
co-operation of all these beings. It is 
therefore that he alone who partakes 
of what is left over after sacrifice, that 
is, takes his own humble share after 
offering these beings their respective 
dues, and does not take the lion’s share 
himself, has been designated by the 
scriptures as the partaker of nectar. Hə 
who does not follow this course, and 
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after sacrifice aré 
the sake of nourish- 
(13) 


depriving others of their dues devotes 
whatever he earns entirely to his own 
personal ends, eats only sin. Food 
obtained through different avenues of 
work is consumed only after being 
cooked, and since sacrifice to the gods 
and the rite known as  VaiSwadeva 
(in which morsels of food are offered to 
the various deities through fire before 
meals) cannot be performed without 
offering such food to the fire, emphasis 
has been laid here on the performance 
of Havana (offering of oblations to the 
sacred fire ) and the ritual of ‘Balivaiswa- 
deva. But the Five Great Sacrifices 
are not accomplished merely by offering 
oblations to the sacred fire and 
performing the rite of Balivaiswadeva. 
The real partaker of the remains of 
sacrifice is he who takes for his own 
use only as much of his earnings as is 
left after offering to others their due 
share. The word ‘Yajfiasis;asinah’ in 
this verse refers to such a selfless 
Karm ayogi. 


is left over 
who cook for 


The word ‘Santak? in this verse 
refers to the practicant, and not to the 
realized souly for the question of 
absolution from sin cannot arise in the 
case of the perfect soul, and the verse 
speaks of absolution from sin. The word 
‘Santak? no doubt applies to the God- 
realized soul; but in the present context 
the word only means a practicant who 
acts disinterestedly. God-realized souls 
to perform sacrificial acts, but they do 
so not for obtaining absolution from sin, 
but under the natural impulse of 
maintaining the world-order. 


Man bears on his head a load of sins 
committed by him in past lives, and in 
the course of his current life too he is 
lzi to commit sins that are incidental to 
the vocation he follows for his livelihood, 


ee NES al Pee 
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According to the maxim: “All undertakings 
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with the object of gaining worldly 
pleasures, and offers every being its 
legitimate due by performing religious 


are involved in sin,” (XVIII. 48) offering 
oblations to the sacred fire, governance 
of the people, warfare, agriculture, trade, 
industry, and all other means of livelihood 
involve in their pursuit the practice of 
violence in one form or other. The oven, 
millstone, broom, mortar and vessels for 
storing water in a household cause loss 
of life to innumerable ants, insects and 
animalcules every day. Besides, many 
sins are committed by man in numerous 
other ways due to inadvertence etc. The 
good soul who performs the Five Great 
Sacrifices in a disinterested spirit, keeping 
only the servicc of the people in view, 
and with the sole object of making 
others happy, and considering  life’s 
fulfilment to lie only in sach service, nay, 
who utilizes his money earned by honest 
and legitimate means in rendering 
appropriate service to others to the b23t of 
his ability and as a form of sacrificz, and 
accepts for himself only what is left over 
after that sacrifice as Prasida of remnant 
of food offered to a deity to kezp up life 
only for the sake of service get liberated 
from the shackles of all past and preszat 
sings and attaias the state of Eternal 
Brahma (LV. 31). That is why a practicant 
following this course has been called a 
saint. The words ‘he gets absolved of all 
sins”, occurring in the above verse, should 
be construed ia the above sense. 


Absolution from the five incidental 
sins which are unavoidably — incurred 
every day in every household is attained 
even by a worldly-minded man who acts 
in accordance with the scriptural ordinance 


Here it may be asked: What harm 


rites such as the daily offering of oblations 


‘ to the sacred fire and BalivaiSwadeva etc. 


as an expiation for those sins. The 
application in the present verse of the word 
‘Santah’ for the sacrificer, and the use of the 
adjective ‘Sarvaih’ (all) with ‘Kilbisaih’ 
(sins ), however, indicates, that the saintly 
soul who performs the Five Sacrifices 
and other such acts in a disinterested 
spirit as explained above obtains absolu- 
tion from all his sins, past and present. 

The cooking of food and eating the 
same, referred to in the second half of 
the verse, represents all forms of enjoy- 
ment that can be enjoyed through the 
senses, He who obtaias the objects of 
such enjoymznt and enjoys them after 
sharing them with others, and that too 
in a disinterested spirit ia order to be 
able to serve the public, gets absolved of 
sin in the above minnzr. And he who 
With an interested motive allows to other 
beings theic legitimate share, and there- 
after takes for himself his own share of 
enjoyment, is no sinner either. But he who 
accumulates objects of enjoyment only for 
his personal gratification—for the nourish- 
ment of his own body and senses,—and 
enjoys them for his own sake depriving 
Others of their share accimulates only sin 
by sinfal means and enjoys nothing but sin. 
For neither are his actions inspired by the 
spirit of sacrifice, nor does he allow others 
their proper and legitimate share. Thus his 
earnings and enjoyments both being 
sinful, he has been pronounced a sinner, 
and his enjoyment has been declared a 
sin ( vide Manusm;ti. II. 118 )*. 


if one does not perform such a sacrifice ? 


Anticipating this question the Lord propounds the necessity of performing sacrifices 


for maintaining the world-order:— 


wargated Jats 
aaga TA 
AN 


FA aiga fate 
aa faa aa 


TATAATA 
* ad a tad yet 4: TAARAT | 


a 


“He who cooks food merely for his own sake eats only sin? 
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aati (all ) beings; sara from fo 


of food; qsivara (is) from rain; qaea: rain; 
( and ) sacrifice; faga: is rooted in pre 
having its origin in the Vedas; Afa know; aa 
proceeding from the Indestructible (God ); 
adna aa the all-pervading Infinite; Rag always; 


( is ) present. 


t 
od; wafa are evolved; 474717: production 


aa, from sacrifice; wala ensues; FF: 
scribed action; #4 action; ANATA as 
( and ) the Vedas; SAAHRTA as 
ania hence ( it is proved that ); 
qa in sacrifice; sfafgaa 


All beings are evolved from food; production of food is SERN on 
rain; rain ensues from sacrifice, and sacrifice is rooted in prescribed action. 
Know that prescribed action has its origin in the Vedas, and the Vedas 
proceed from the Indestructible (God ); hence the all-pervading Infinite is 


always present in sacrifice. 


The word ‘Auna’ or ‘food’ should be 
taken in a comprehensive sense, and not 
merely as representing foodgriins like 
wheat, gram, etc. All types of gross and 
subtle articles of food, which go to nourish 
the bodies of different types of beings 
are covered by the word ‘Anna’ as used 
in this verse. Therefore, the statement 
that “all beings are evolved from food” 
means that food when consumed and 
assimilated is gradaally transformed into 
sperm and ovum etc., from whose 
combination all types of beings take their 
birth, and it is food again which gos to 
nourish their bodies eyen after birth. 
Therefore, food is the cause of th? birth, 
growth and nourishment of beings. Tae 
Sruti says: “It is from food that these 
beings take their birth, and it is food 
again on which they live afier being bora.” 
( Taitt. Up. III. 2. )* Again, the production 
of food existing in any form or shape, 
gross or subtle, in this world mainly 
depends upon water; for water, in the gross 
or subtle state. is present every where, 
and the source of water is rain. This is 
what is meant by the statement that 
“production of food is dependent on rain.” 


Of all types of beings in God's crea- 
tion it is man alone on whom devolves 


( 14, 15) 


the responsibility for the maintenance, 
nourishment and protection of every other 
type of beings. Realizing this responsi- 
bility whatever man does with his mind, 
speech and body for the maintenance and 
welfare of all other beings, the cumulative 
effect of all such activities is known as 
‘sacrifice’. Offering of oblations to the 


sacred fire, charities and austerities, 
earning on2’s livelihood and all other 
duties are thus covered by the term 


‘Sacrifice’. Of course, offering of oblations 
to ta2 sacred fire bzing the foremost among 
them, the scriptures declare that rain 
ensuzs as the result of oblations offered to 
the fire, and rain in its turn brings into 
existence all created beings through the 
production of food. But the term ‘sacrifice’ 
here does not imply offering of oblations 
alons. Every good action performed in an 
altruistic spirit should be taken as 
covered by the term ‘Sacrifice’. 


The statement that “rain ensues from 
sacrifice”, is to bə understood in the sense 
that rain is caused by the sacrifice offered 
by man in the form of the performance 
of his duties. Here it may be contended 
that there are so many lands where 
sacrifices are not performed, and yet 
there is no dearth of rainfall there. Our 

Te ee EE 


+ aada akama Falla wat, AAT Saris stata | 
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reply to this contention is that if the 
record of htman activities in that land 
is gore info, it will be found that 
altruistic actions in one form or other 
are being performed there. Over and 
above this, sacrifices have been performed 
from the beginning of creation, as the 
result of which the lands in question are 
being supplied with rainfall; and so long 
as the effect of those sacrifices continues 
and does not exhaust itself, the lands 
will continue to receive their share of 
rainfall. But if man ceases to perform 
sacrifices, the aforesaid accumulation of 
the effect of previous sacrifices will in 
course of time get exhausted, and there- 
after rainfall will cease, making it difficult 
for the inhabitants of this globe to 
maintain their lives or find their nourish- 
ment. Therefore, it is incumbent on man 
to perform his duty in the form of a 
sacrifice. 


When verse 14 says that sacrifice is 
rooted in prescribed action it means to 
show that the scriptrres have prescribed 
various forms of sacrifice to suit different 
types of men with due regard to their 
order in society, stage in life, nature and 
circumstances, and all of them are 
performed through the activity of the 
mind, senses and body. No sacrifice can 
be accomplished without action as 
enjoined by the scriptures. The point has 
been made clear in verse 32 of Chapter 
IV of the Gita. 


The word ‘Brahma’ has been used in 
various senses in the Gita in different - 


contexts. It means ‘God’ in verses 3 and 
24 of Chap. VIII; ‘Prakrti in verses 3 
and 4 of Chap. XIV; ‘Brahma’ (the 
Creator) in verse 17 of Chap. VIL, and 
again in verse 37 of Chap. XI; ‘Vedas’ in 
verse 32 of Chap. IV, and again in verse 
24 of Chap. XVII; and the Brahman 
class in verse 42 of Chap. XVIII. Here 
the subject of discussion is origin of 
Prescribed action and man obtains his 
knowledge of prescribed duties from the 
Vedas, or from scriptures which follow 
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the Vedas. Therefore, the word ‘Brahma? 
appearing in the first line of verse 15 
should be interpreted to mean the Vedas. 
In addition to the above reason, the line 
itself states that ‘Brahma’ proceeds from 
‘Aksara’, or the Indestructible God. This 
supports the interpretation we have put 
upon the word; for it can neither mean 
God, who is Himself ‘Aksara’, nor Prakrti, 
who is beginningless. It would, therefore, 
be meaningless to speak of God or Prakrti 
as having proceeded from ‘Aksara’, or 
Indestructible God. Nor can the word 
refer to ‘Brahma’ or the Brahman class 
it this context; for they are not the 
subjects of discussion. When the verse 
states that prescribed action has its 
origin in the Vedas, it means to show 
that sacrifice is accomplished through 
actions duly performed according to rules 
after ascertaining from the Vedas and 
other scriptures what is the duty of a 
particular individual and how it is to be 
performed. Such actions are known either 
from the Vedas or from the scriptures 
which follow the Vedas. Therefore, for 
the due performance of sacrifice every man 
should obtain a knowledge of his duty. 


God is eternal; therefore the Vedas, 
which embody His commandments, are 
also eternal. No doubt can be entertained 
about this essential fact. Therefore, when 
the verse says that the Vedas proceed 
from God, it does not mean that the 
Vedas were non-existent before and came 
into existence afterwards; but it means 
that the Vedas are brought into manifesta- 
tion by God at the beginning of creation 
and get absorbed into Him at the time 
of final dissolution of creation. In order 
to show that the Vedas do not owe their 
existence to any person,—they are not 
man-made, the verse states that the Vedas 
proceed from God, who is indestructible. 
The statement thus establishes that the 
Vedas have no beginning. It is, in this 
sense, again, that verse 23 of Chap. XVI 
speaks of the Vedas as having originated 
from God. 


The word ‘Brahma’ in the second 


136 


half of verse 15 stands for the all-pervad- 
ing, almighty God, who is the support 
and substratum of all; and the word 
“Tasmat’ (therefore), followed by the 
Statement that “the all-pervading God is 
always present in sacrifice’? shows that 
since the Vedas, which contain the rules 
of every form of sacrifice, are the word 
of God, the soul of sacrifice, the all- 


Digitized by Saray RG RV AB CTTR eGangotri 


pervading God Himself, ever remains 
present in sacrifice performed according 
to the rules prescribed in them. In 
other words, sacrifice itself is a direct 
manifestation of God. Therefore, 
every individual seeking God-Realiza- 
tion should make it a point to perform 
his duty according to the commands 
of God, 


Showing the wheel of creation to be thus dependent on sacrifice, and declaring 
God tobe present in sacrifice. the Lord now proceede to establish the necessity of 
performing one’s duty asa form of sacrifice by censuring those who do rot follow 
the wheel of creation, i.e, neglect the performance of their prescribed duties. 


ug FEIRGI 


EEA 
amg ad wt a 


a: | 
sttafe l 26 N 


anadate 


mw O son of Prtha, Arjuna; a: who; zg here, in this world; wą thus; 
saaa set going; a#q the wheel ( of creation );@ not; agadafà follows; amg: 
sinful; zgana: sensual; a: he; daq in vain; shaf lives. 


Arjuna, he who does not follow the wheel of creation thus set going 
in this world (i. e., does not perform his duties ), sinful and sensual, he 


lives in vain. 


The word ‘Chakram’, or wheel, in this 
verse refers to the cyclic process of 
creation as described in verse 14 above. 
For sacrifice proceeds from’ actions of 
man enjoined by the scriptures; sacrifice 
in its turn brings about rainfall and 
rainfall helps in the production of food: 
food promotes the growth of beings; and 
man again, who is one of these beings, 
performs works which are turned into 
sacrifice, and so on. This process of 
creation has thus been going on for ever 
in a circle. It is to bring out this idea 
that the word ‘Chakram’ together with 
its adjunct ‘Evam Pravartitam? (thus set 
going ) has been used. Carefully perform- 
ing one’s duty according to one’s own 
sphere of duty or ‘Swadharma’, as 
determined by one’s order in society, stage 
in life, nature and circumstances, and for 
which a special responsibility attaches kto 


(16 ) 


One, is what is meant by following this 
“wheel of creation.” Therefore, the Yogi 
who performs his duty renouncing 
attachment and desire, and only with a 
view to maintaining the efficient working 
of. this wheel of creation, and has no 
selfish end to serve thereby; realizes God 
Himself, who is present in. that sacrifice 
in the form of performance of Swadharma. 


Non-performance of one’s duty is what 
is meant by failing to follow the wheel 
of creation referred to above. And the 
term ‘sensual refers to him who 
forgetting his own duty, and attached to 
sense-objects, constantly indulges in the 
enjoyment of worldly objects through his 
senses and the sole object of whose life 
is to gratify his senses through such 
enjoyments by whatever means it may be 
possible. He who abandons his duty in 
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this way, acting as he does under the 
impulse of his craving for enjoyments, 
becomes self-willed, and solely pre- 
occupied with his own selfish ends remains 
indifferent to the interests of Others, which 
exerts an unhealthy influence on others 
and disturbs the smooth working of 


the universe. The whole creation 
suffers thereby. Therefore, he who 
neglecting his duty creates confusion 
in the world order commits a great 
offence; and again, in order to 
achieve his own selfish ends, 


Here it may be asked: To what 
following the wheel 


he goes on accumulating wealth and power 
by unrighteous means throughout his life, 
That is why he has been declared as 
‘sinful’. He remains totally debarred from 


attaining the supreme goal of human 
existence. viz., gratifying all beings in 
this world through the performance of 


duty, and thereby realizing God, the 
embodiment of supreme beatitude, at the 
same time, and idly fritters away his 
valuable life through life-long indulgence 
in sense-enjoyments. Therefore, the verse 
says of him : “he lives in vain.” 


type of men attaches the responsibility of 
of creation as stated above? In order to show that responsi- 


bility for the performance of one’s duty lies on every human being other than the 


God-realized saint, 


the next two verses declare that the enlightened soul has no 


obligation to discharge, giving reasons for the same :— 


FRACTAL 


PAUSATAT 


HF: | 


wat a agea apt a faa tl I 


g but; a: ara: the man who; 


artfa: rejoicing in the Self; ta only; 4 and; 


areca: gratified with the Self; 4 and; areafa in the Self; wa only; 432: contented; 


arg is, may be; ae for him; arty duty; 


obligation; a not; faa exists. 


He, however, who takes delight in the Self alone and is gratified with 


the Self, and is contented in the Self, 


The word 


‘Tw in this verse 
differentiates the enlightened soul from 
the generality of men, in whose case 


performance of allotted duty has in the 
Preceding verses been declared as 
indispensable and obligatory, -and failure 
on whose part to perform their duty 
earns for them the ignominious appellation 


of ‘sinful, and renders their life 
unfruitful. 

The qualifying expressions ‘taking 
delight in the Self, «gratified with the 
Self, and “contented in the Self? — 
all these refer to the God-realized 
saint. The word ‘Mānavah? indicates 
that every ‘human being is capable 
of ‘reaching his state after going 
through the necessary Spiritual discipline; 


18 B.G. 


has no duty. 


(17) 
for it is open to every human soul to 
realize God. 


The word <Atmaratih’ followed by the 
indeclinable ‘Eva’ indicates that the God- 
realized saint looks upon this objective 
world even as one who has awakened 
from the dream state looks back upon his 
dream experience. Therefore, he entertains 
not the least attraction for any object of 
the world, and does not indulge in the 
enjoyment of worldly objects, but remains 
unshakably established in identity with 
God and God alone. For this reason his 
mind and intellect do not take delight 
in worldly objects; they remain naturally 
engaged in determining and Teflecting on 
the character of God alone. This is what 
is meant by his delighting in the Self. 
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The adjective <Atmatrptah’ indicates 
that all the desires of the God-realized 
soul having reached their state of 
fulfilment, he does not find and object in 
the world worthy of attainment, nor does 
he have the least use for any worldly 
object whatsoever. Established in identity 
with God, he feels gratified for all time, 

By speaking of the God-realized soul 
as contented in the Self, the verse shows 
that he remains ever contented in God; 
the greatest temptation of the world fails 
to lure him. He will on no account and 
under no circumstance feel dissatisfied; he 
maintains no connection with any object 
of the world, and transcending for ever 
all morbid feelings like joy and sorrow, 
he remains ever contented in God. 

The verse says that such a soul has 
no duty. It thereby shows that the soul 
possessing the attributes stated above 
has realized God; therefore, all his duties 
haye come to an end, and the object of 


qq qa 
I Ie 


GIEN 


GEESE! 


his existence has been fully achieved, All 
the duties enjoined upon us have only one 
end in view, viz, to realize God, the 
embodiment of supreme blessedness. 
Therefore, he who has realized the Object 
of his life will have nothing else to do, 
In that very realization all his duties 
reach their fulfilment. 

The God-realized soul ceases to have 
any relation with his body, mind and 
intellect; therefore, he does nothing as g 
matter of fact. Nevertheless as a resuli 
of past habits, by force of Prarabdha, 
his mind, intellect and body continue in 
the eyes of the world to perform actions 
conforming to the injunctions of the 
scriptures. Being untouched by the cgo, 
and untainted by any form of attachment 
or desire, such actions are extremely 
pure and ideal for others; and yet it 
should be borne in mind that the 
scriptures have no jurisdiction over the 
God-realized soul. 


Mee FAA | 
BRTTASAITAT? I U N 


as for him; 3g here, in this world; àq for things donc; aa any; ad: 
use; q { exists ) not; aga for things not done; uz either; a there is no use; a 
and; 4x for this ( man ); aya on all creatures; àq any; aiamaa: selfish 


dependence; = ( there is ) not. 


In this world that great soul has no use whatsoever for things done 
nor for things not done; nor has he selfish dependence of any kind on any 


creature. 


The preceding verse stated that the 
God-realized saint has no duty; the same 
statement is confirmed here by arguments. 
The great soul who has realized God 
constantly remains contented in God, 
therefore, he has no worldly or other- 
worldly end to serye through per- 
formance of any action, or renunciation 
of the same; for all his needs and 


requirements haye come to an end, and 
there is nothing 


left for him to attain. 


7, 


(18) 


Therefore, it is no longer obligatory for 
him to do anything, or to refrain from 
any activity; he is absolutely beyond the 
control of the scriptures. If his body, 
which is nothing but a combination of 
the mind and Senses, takes to the per- 
formance of some action, the scriptures 
do not compel him to abandon the same; 
and if they fail to Perform any action, 
the scriptures do not compel him to act. 
The man of Knowledge need not, 
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tħerefore, believe that in order to been brought out by the Lord in this 
enjoy the bliss of liberation from bondage verse through the statement that “he has 
in this very life he is required eyen no selfish dependence of any kind on any 
after enlightenment either to renounce creature.” It shows that the practicant 
action or to perform it; for after the who is striving for God-Realization, but 
dawn of Knowledge he ceases to have any whose identification with the body has 
relation with the trivial happiness result- ‘not yet totally disappeared, may not 
ing from the gratification of the mind crave for anything for his own personal 
and the senses; he gets merged for all Stratification, yet for the maintenance of 
time in eternal bliss, and himself becomes his body he has to Keep up selfish connec- 
an embodiment of bliss, Therefore, he tion in one form or Other with other 
who feels that something remains to be beings. Therefore, it is incumbent on him 
done or renounced by him in order to to undertake or renounce certain actions 
enable him to atiain some Particular in accordance with the injunctions of the 
form of happiness is no man of Knowledge scriptures. But the God-realized man of 
in the true sense of the term, but holds Knowledge, having no identification With 
himself to be an illumined soul, mistak- the body, does not care even for his life; 
ing a particular stage in Sadhana as the under such circumstances his body is 
State of perfection. The marks of an maintained and all its requirements 
enlightened soul mentioned in verse 17 automatically met by the force of his 
do not admit of his entertaining any such Prarabdha. Therefore, he does not 
belief. In order to establish this very fact maintain any selfish relation with any 
the Lord states again in the Uttara-Gita— being; and that is why he has no duty 
“The Yogi who has had his thirst left in the world, the object of his life 
fully quenched by a Potion of the nectar having been fully realized. 
of Knowledge, and has realized the Does this mean that the God-realized 
object of his existence. has no duty left soul does not act at all? No, he does 
for him. If he has any duty left, he is not;and yet in the eyes of the world 
not a man of Knowledge.” (1. 22)* actions are automatically performed 
through his body under the impulse of 
Just as the man of Knowledge has Prarabdha for the maintenance of the 
no purpose to serve either by undertaking world order. But inasmuch as he has no 
any action or by Tenouncing the same, connection with those actions, they are 
even so he has no interested connection Not recognized as coming under the defini- 
with any being whatsoever. This has tion of ‘action’ at all. 


Up to this point the Lord éstablished by various arguments that until a 
man has realized God, the embodiment of supreme beatitude, it is indis pensable 
Jor him to follow his ‘Swadharma’, i.e, to perform in a disinterested spirit duties 
devolving on him by virtue of his order in society and stage in life; and though 
all duties cease in th: case of the God-realized soul, nevertheless under the impulse 
of his Prārabdha his mind and senses continue to act for the maintenance of the 
world order, Now, drowing Arjuna’s attention to the above discussion, the Lord 
“commands him to perform his duty without attachment:— 


TUE: Att Se a AAN | 
eet Gea at aÀ FIT N gN 


S TAT Ger IAA afta: A T afa nag aerate Aa a aq u 
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aaa therefore; aaax constantly; aam: unattached; SAA wo rth doing, 
obligatory; Ñ act, duty; TATA perform well; R because; wan: without attach- 
ment; #4 work; aara doing; T&T: man; WA the Supreme; af attains. 


Therefore, go on efficiently doing your duty without attachment. Doing 


work without attachment man attains the Supreme. 


The word <‘Tasmat? connects this 
verse with the preceding one and 
pointing to the arguments advanced by 


the Lordin favour of the performance of 
‘Swadharma’? impresses on Arjuna that 
from a consideration of all those reasons 
it was clear that this highest good lay in the 
‘performance of ‘Swadharma’. Therefore, 
he must perform his duty with due regard 
to his order in society and stage in life. 


The word ‘Asaktah’ indicates that 
Arjuna was required to perform his duty 
without attachment for it, or for the 
enjoyments that would follow as a 
reward for its performance. Renunciation 
of attachment implies renunciation of 
desire as well; for it is from attachment 
that desire springs up (II. 62). It is, 
therefore, that renunciation of the desire 
for fruit has not been separately 
mentioned. 


Inverse 5 of this chapter the Lord 
has already shown that it is not possible 
for any one to remain inactive even for 
a moment; this proves that man is 
constantly engaged in action in one form 
or another. Therefore, using the word 
‘Satatam’ in the verse, the Lord intends 
to point out to Arjuna that in every 
action he does every moment of his life 
he should give up attachment for it as 
well as for its frait; in other words, he 


(19) 


should do nothing under an impulse of 


attachment. 


By using the adjective ‘Karyam? 
with the word ‘Karma’, the Lord has 
shown that Arjuna should only perform 
his duty allotted to him with due regard 


to his order in society, stage in life, 
nature and circumstances. He should not 
perform what is another’s duty, or action 


prohibited by the scriptures, or idle 
action, or action for the fulfilment of a 
desire. 


The word ‘Samachara’ (Sam-+Achara) 
shows that the duty has to be performed 
carefully, correctly and efficiently. If 
instead of this it is carelessly done the 
efficiency of the work is likely to suffer, 
Which may cause delay in our reaching 
the supreme goal. 


The second half of the verse 
the ftuit of Karmayog., when it says that 
“doing work without attachment man 
attains the Supreme.” That is to say, he 


shows 


who performs his duty in the above 
manner renouncing attachment for the 
work and its fruit gets liberated from 


the bondage of Karma, and succeeds in 
realizing God. Such is the glory of 
Karmayoga and Arjuna is, therefore, 


urged by the Lord to perform every action 
in the above manner. 


In the preceding uerse, the Lord stated that he who acts without atttachment 
realizes God. In support of it He cites in the next verse the instances of Janaka 
and others, and thereby impresses on Arjuna the desirability of engaging in action. 


HUNT 
AEKEEGEUCI 
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saaga: ( wise ) men like Janaka; arnt through action ( 


attachment ); 
maintenance of the world order; 
to act; va only; wf you ought. 


It is through action ( without attachment ) alone that Janaka and 


other wise men reached perfection. Having an eye to maintenance of the 
world order too you should take to action. 


The word 


‘Janakadayah’, in the 
present verse, points to all great souls 
like Aéswapati, Ikswaku, Prahlada, 


Ambarisa and others, who had appeared 
on earth prior to the delivery of the 
present teaching, and who performed 
their duties as Janaka, did, without 
claiming their authorship, and free from 
attachment and desire, with the sole 
object of realizing God. The statement in 
the preceding verse, that “doing work 
without attachment man attains God,” is 
supported in this verse by citing the 
example of Janaka and other great souls 
who had attained perfection by performing 
action without attachment. This shows 
that many great souls had till that time 
succeeded in realizing God through the 
practice of Karmayoga (characterized 
by the absence of the feeling of meum, 
attachment and desire) which was not a 
new form of spiritual discipline those 
days. Therefore, there is mo reason to 
doubt that it is an independent discipline 
and a sure way to God-Realization. 


Really speaking, God is realized only 
through Knowledge. But he whose heart 
gets purified through action without 
attachment attains that Knowledge as a 
matter of course. through the grace of God 
(IV. 38); and the Karmayogi who keeps 
his mind fixed on God realizes Him in no 
time (V.6). It is, therefore, that action 
without attachment has been declared 
here as a means to God-Realization. 


ga only; afefaq perfection; arferar: reached; fè therefore; 
ama having an eye to; aft too; dy 


Maintaining the working of the world — 


performed without 
SFANTA, 


(20) 
the word ‘Lokasangraha’ in this verse. 
The Lord means to say that the 
responsibility for the maintenance and 
protection of all beings lies on man. 
Therefore, he who by efficiently performing, A 
his own duties with due regard to his 
order in society, stage in life, nature and 
circumstances helps others by the example 
of his own life to follow their own 
respective <‘Swadharma’, and give up 
wickedness and vice, supports the ‘world  ă 
order by his action. When the Lord says 
that having an eye to the maintenance of 
the world order too Arjuna should take to 
action. He shows that while action without 
attachment is indispensable in the case ‘of 
every seeker of blessedness for the 
attainment of the supreme object of — 
existence, viz., God-Realization, he cout 


of maintaining the world order, n 
words, he must continue to perfo 
duties realizing that neglect of du 
his part would put others who took 
for their ideal and followed in 
footsteps on a wrong track and lead the 
to neglect their duties, thus 


process. Therefore, oie to 
of the world order it was i 


duty. x 
A man of Knowledge has 

his own; therefore, wiae | 

he does only for the 

world order, Bat 
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it, is a form of hypocrisy. The man 
of Knowledge can never be guilty of 
hypocrisy. He does only that which he 
regards as essential and necessary from 
the point of view of maintaining the 
world order. He has neither the spirit of 
exhibition, nor attachment, nor desire, 
nor egoism. It is not possible for others 
to know what it is that inspires the 
actions of a man of Knowledge. That is 
why his actions are considered to be 
extraordinary and out of the common. 


142 
well. For selfishness cannot be totally 
eradicated till there is complete cessation 
of Ignorance; and so long us there is the 
least trace of selfishness in man, it is not 


possible for him to work only for the 
Maintenance of the world order. 


Though the man of Knowledge has no 
personal duty, it does not mean that 
whatever he does he does merely for 
show. Doing a thing merely for show 
without entertaining the least regard for 

In the preceding verse Arjuna was advised by the Lord to take to action, 
looking to the interest of the world order. In connection with this it may be asked, 
how does action lead to the maintenance of the world order? This is taken up 
for discussion in the next verse. 


EEIE] ARTASAATT Wa | 
G asm ë ga SRA R? II 
AB: a great man; aq aq whatever; arar does; gat: other; wa: men ( too ); 
aq q ( perform ) that thing; xa alone; a: he; aq which; Hom get sets up asa 
- Standard; ai: the generality of men; aa. that; agada follows. 


For whatever a great man does, 


that very thing other men also do; 
whatever standard he sets up; 


the generality of men follow the same. (21) 
The word ‘Sresthah? in this verse NS i 
L rest > 3 ASrama, this creates an impression 
“ey p 3 Rae Saint, or man of the mind of the common Saas that 20 
ea : ge, an o as become known real virtue inheres in action; had there 
ene e world for his „Doble virtues been any real worth in actions they 
and ideal conduct, and is held in would not have been neglected by such a 


reverence by the generality of man and 
enjoys their confidence. If such a great 
man scrupulously performs the duties 
devolving on him by virtue of his order 
in society and stage in life, other common 


great soul; and following- his lead, they 
unhesitatingly give up the performance of 
duties and the observance of rules per- 
taining to their Varna and Aśrama. Thus 


people automatically follow his example 
and remain engaged in performing the 
> duties pertaining to their Varna and 
‘Asrama with faith and reverence in their 
heart. This contributes to the efficient 
working of the world order, which goes 
` On smoothly without any let or hindrance, 
But if an illumined saint or man of 
. Knowledge gives up the performance of 


ee _ duties pertaining to his Varna and 


a terrible confusion follows and the whole 
world order is thrown into a state of 
chaos and disorder. Therefore, looking to 
the interests of the world order the man 
of Knowledge should 80 on carefully and 
efficiently Performing all the duties 
appropriate to his Varna and Arama; he 


should neither neglect nor abandon those 
duties. 


The common run of men begin to 
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follow whatever the great man establishes 
by his precept and practice as the 
standard of morality, and perform their 
duties exactly on the lines laid down by 
theʻgreatį man. This is what is meant by 
the statement that “whatever standard is 
set up bys the great man, is followed by 
the’ generality: of men.” Therefore, the great 
and noble man of knowledge, holding a 
position’of honour in society, should in the 
interest of the world order very carefully 
perform his own duties and thus teach men 
to'perform):their duties. He should take 
particular care to see that by precept or 
practicethe may not prejudice any useful 
custom or usage prevailing ina Varna or 
Asrama and conserving the interests of 
humanity, ‘or any item of tradition having 


connection with the basic virtues of man. 


The whole of humanity does not 
follow a particular course of action. 
Duties of men vary according to place, time, 
social conditions, circumstances and the 
Varna and Agrama to which they belong. It 
is not possible for a great and noble soul 


to practice severally all those duties 
himself so as to teach men their 
respective duties. Therefore, whatever 


action, sanctioned by the Vedas or by 
usage, he approves and pronounces by word 
of mouth to be proper and good, is 
accepted as a standard and followed by 
the people. This is what the Lord means 
by adding the second half, which appears 
only a repetition of the first half. 


Thus showing how the actions of Sreat men contribute to the interests of the world 
order, the Lord now proceeds in the next three verses to establish the necessity of perfo- 
rming the duties appropriate to one’s Varna and Asrama by citing His own example. 


a ìia adai fg stg fea | 


aaan | ag 


wl A BAT |) 2 I} 


qa O son of Prtka, Arjuna; 4% for Me; fag @%u in the three worlds; faa 
adsan anything to do; a not; afea (there) is; sand; samma anything worth 
. . e . . ` . 
attaining; xaatq 4 unattained; a (is ) not; aft in action; ga only; aq I persist. 


Arjuna, there is nothing in all the three worlds for Me to do, nor is there 


anything worth attaining unattained by Me, yet I continue to work. 


Arjuna has been addressed by the 
name of ‘Partha’ in the present yerse. 
This ¿name derives its origin from his 
mother, who bore two names, Prtha and 
Kunti. In her childhood, so long as she 
lived with her real iather Strasena, ske 
was called by the name of Prtha; but 
after her adoption by Kuntibhoja she 
came to be known as Kunti. The words 
‘Partha’ and *Kaunteya’ owe their origin: 
to these twojnames. Addresing Arjuna 
as ‘Partha’ in this verse, Bhagavan 
Sr Krsna shows His endearment to him 
and. points out His close relationship - 
with him on the mothers side, in 


( 22 ) 


order, as if, to assure him while urging 
him to action that what He was preaching 
to him was not something commonplace 
or low. As a cousin, and dear relation, 
the Lord assures Arjuna that He is 
preaching tothe latter what He Himself 
actually practises in life, and what is 
bound to do the highest good to 
him. 


The Lord says that there is nothing 
in all the three worlds for Him to do. 
He means to point out that since man is 
primarily concerned with this world, | 
duties are prescribed for him in this 
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world with a view to the realization of 
the fourfold object of life, viz., Dharma 
(virtue), Artha (wealth), Kama (enjoyment ) 
and Moksa (liberation), He is, however, 
no Mortal man but God Himself, the 
ordainer of duties for all beings, and is 
therefore present in all the three worlds,— 
heaven, earth and the subterranean regions. 
Yet He has no duty to perform in any of 
these three ‘worlds. 


By the statement that there was 


nothing in the three worlds wnattained 
by the Lord, and yet He continued to 
work, He shows that though He 


required nothing for Himself and was 


not bound by any duty, being the 
universal Lord Himself, who had al His 
desires fulfilled, He yet worked in the 
interest of the world order out of 
compassion for all, and did not renounce 
activity. Therefore, no man should give 
up action under the false idea that since 
he has no attachment for enjoyments, 
nor requires anything for himself as ‘the 


fruit of his actions he has no reason to 
work, or that having already attained 
the supreme state, it is no -longer 


necessary for him to act. For even though 
he may not have any other reason to 
work, he should continue to act at least 
in the interest of the world order. 


ae aë a adi ag PAAT: | 


wa amiga HFE: 


Q Q 
Ut Was: ll 2 II 


fe for; qi O son of Prthā, Arjuna; aff if} mg ever; aq I; aaftza: 
unwearied; Afà in action; 4 aawado not engage; agot: men; ada: in all 
matters; Ha My; ai way; aqadea follow. 


Should I not engage in action, scrupulously at any time, great harm will 


come to the world; for, Arjuna, men follow My way in all matters. 


In the preceding verse the Lord 
stated that though He had no duty to 
perform, yet He continued to work. With 
reference to this it may be asked. Why 
does the Lord engage in action, if really 
He ‘has no duty to perform? The ‘Lord 
gives His reason in two verses, which is 
indicated by the word ‘Hi’ used in this 
verse. 


The Lord’s descent oh earth takes 
place in Order to establish ‘the rule of 
righteotisness in society. Theréfore, it can 
never Ue possible for Him, ‘at any time, 
to neglect the ‘performance òf, or cease 
to perform, any duty with all its 
limbs with sufficient vigilance and care. 
Nevertheless, ‘ih ‘order to ‘put forward a 
reason for His ‘engagiiig in action, He 
says that if He did not perform action at 
any time, gréat harm would come to the 
world. In other words, being the ‘Creator, 


( 23 ) 


Destroyer and Controller of the entire 
universe and being the Ideal Person for 
laying down propriety of conduct, if He 
ever neglected His duty a great 
disorganization would set in the world- 
process. This has bcen made dlear by ‘the 
Lord by the use of the words ‘Yadi? and 
‘Jatu’ in the présent ‘verse. 


Lastly, the Lord ‘says that ‘people 
follow His way in all matters. Thereby 
He shows that ‘some ‘people regarded Him 
as very powerful and great, while some 
regarded Him as the Idéal Person; 
therefore, in ‘whatever way “He pefformed 
-an action, people ‘attoniatically ‘tried to 
do it ih that very wise and ‘thus ‘imitated 
His ways. Ünder ‘the citdilitistance, if He 
neglécted the performance of aiy duty, 
that ‘is to say, if He ‘failed to Yo ‘a thing 
efficiently ‘and carefully, people would 
at once ‘begin to imitate Him and would 
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thus be deprived both of worldly happiness 
Therefore, 


and of the highest good. 
in order to teach the world how to act, 


He duly performed every action with 
great vigilance and care, and never 


allowed any inadvertence to cause a lapse. 


mates wat a gat at JEH | 


qa FT sa enggan: 


AST: I 38 Ul 


ag if; Pee I; *H action; 4 afaq do not perform; gi these; sat: worlds; 
stg: will perish; a and; daze of confusion; æat cause; zat% I should prove to 
be; gut: these; ss: people; sazaa ( and ) should destroy. 


If I cease to act, these worlds will perish; nay, I should prove to be the 


cause of confusion, and of the destruction of these people. 


Inthe preceding verse ihe Lord 
showed the harm that would accrue if he 
did not carefully and properly perform 
his duties; while in the present verse He 
speaks of the harm that would accrue if 
He did not act, i.e, if He renounced 
action altogether. Therefore, the clause 
“if I cease to act”, does not merely 
repeat the clause “should I not engage 
in action carefully’ occurring in the 
preceding verse. Different ideas have been 
enunciated in the two verses. 


When the Lord says, “If I cease to 
act, these worlds will perish,” He shows 
that if He renounced aciion, other people 
too would do likewise, considering all 
works enjoined by the scrip ures to be 
nothing but useless waste of time and 
energy; and under the impulse of love 
and hatred and carried away by the 
downward course of Nature, they would 
begin to indulge in arbitrary and wicked 
actions, and following the example of 
one another all would become seifish, 
corrupt and immoral. Thus, attached to 
worldly enjoyments, and aking no 
account of the injury that might be done 
to others; they would begin to indulge 
in sinful actions prohibited by the 
scriptures and detrimental to the best 
interests of humanity for gaining their 
own selfish ends. As a result of this, 
they would be deprived of the fruit of 


19 B. G. 
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human existence, and would be thrown 
after death into the wombs of lower 
species of beings, or into hell. 


The word ‘Sankarasya’ in the present 
verse means every type of confusion in 
the social order. According to his order in 
society, stage in life, nationality, 
community, nature, place, geographical 
surroundiags, the age in which he lives, 
the nation to which he belongs and his 
individual circumstances, everybody has 
his own particular Dharma or duty to 
perform. Ignoring the rules laid down by 
the scriptures if people fail to perform 
their duty, the whole social order gets 
disturbed, and the duties of the various 
Classes get mixed up. Thus falling off 
from their respective duties, they all 
reach a degraded state, so that they not 
only lose their virtue, deviate from their 
duty and are degraded from their social 
order but the human element of their 
character gets almost lost. Therefore, in 
this verse, the Lord shows that if he 
abandoned the duties as enjoined by the 
scriptures, He would thereby be 
instrumental in * creating confusion in 
the social order by showing the people by 
His example the way to abandon duties 
enjoined on them by the scriptures. 

When man falls from his duty and 
all-round confusion spreads over all the 
ranks of society, he grows extremely — 


Digitized by Saran eA OA PGi TR eGangotri 


146 

selfish and getting addicted to sense- and the fall of meteors. Men begin to die 
enjoyments, starts on a course of mutual like flies and the whole world is threatened 
destruction by various means. For the with destruction. Referring to this 


sake of trivial and momentary pleasures dreadful contingency the Lord says, «I 
he does not hesitate to put an endto the should be the cause of destruction of 
life of a fellow-man. Tyranny becomes these people,” and thereby shows- that if 
the order of the day, and the world is He abandoned the duties enjoined by 
visited by natural calamities of various the scriptures. He would be responsible 
types, which destroy its resources of food in the above manner for making people 
and drink and bring many forms of throw off all forms of restraint, and 
suffering to man in the form of epidemics, thus bringing about their eventual 
droughts, floods, famines, fires, earthquakes destruction. 


/ 


Thus describing in three verses, by citing His own example, the consequences, 
on the one hand, of not doing action carefully, and on the other, of total renuncia- 
tion of action, and proving that in the interest of the world order is obligatory Sor 
oll to perform their allotted duty, the Lord now urges on even the man of Knowledge 
to perform action with a view to maintenance of the world order:— 


aut: adagi war gated MTE | 
g al TACS UIC Ro CARIES) Rs Ul 


ata O descendant of Bharata, Arjuna; ##fit to action; awn attached; 
azia; the unwise; at as; Salsa act; swam: unattached; faz the wise man; 
Asda maintenance of the world order; fasta: seeking; wm so; watt 
should act. 


Arjuna, as the unwise act with attachment, so should the wise man, seeking 
maintenance of the world order, act without attachment. (255) 


The word ‘Karmani’, in this verse according io their sphere of action and 
refers to the duties enjoined by the possess full faith in devotion to and 
scriptures on every individual with due attachment for the scriptures as well as 
regard to his order in society, stage in the works enjoined by them and their 
life, nature and circumstances, and does fruit. Being attached to action, they can 
not include either prohibited action or neither be classed with the Karmayogis 
purposeless action; for the Lord inculeates of pure and Sattvic intent, striving for 
the necessity of keeping the unwise blessedness, nor with the immoral Tamasic 
engaged in such action, and urges on the men possessed of a demoniac, fiendish 
wise men also to perform their duty or delusive nature, inasmuch as they 
like the unwise. reverently perform works enjoined by the 

scriptures. They should, therefore, be taken 

The expression “the unwise attached to belong to the class of men possessing 
to action”, in this verse, stands for those a nature which partakes of the elements 
worldly-minded men of action who of Sattva and Rajas both, and who have 
scrupulously perform the duties enjoined been referred to in verses 42 to 44 of 
upon them by the scriptures strictly Chap. II under the name of the ‘unwise’ 
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in verses 20 to 23 of Chap. VII under the 
epithet ‘Alpamedhasam’ ( of meagre in- 
telligence ) and in verses 20, 21, 23 and 
24 of Chap. IX as the ‘worshippers of 
other gods’. 

The devotion, zeal and earnestness 
with which a mother nurses her child, on 
account of her natural affection and 
attachment for the child as well as the 
prospect of receiving some return for her 
services in her old age, cannot be found 
elsewhere; even so he who possesses 
natural attachment for actions and the 
enjoyments that are obtained through 
them, and faith in the scriptures which 
prescribe them, duly performs all actions 
enjoined by the scriptures, with all their 
attendant limbs, with sincere faith, 
reverence and earnestness. This cannot 
be expected from one who pəssesses 
neither faith in the scriptures, mor any 
aptitude for actions enjoined by the 
scriptures. By the use ofthe words ‘Yathi’ 
and ‘Tatha? in this verse, the Lord has 
therefore shown that even though tne 
wise manis altogether free from egoism, 
the sense of doership, attachmeat aad 
desire, nevertheless with the sole object of 
maintaining the world order he should 
scrupulously perform all works enjoined 
by the scriptures, with their attendant 
limbs, even as the unwise attached to 
action do. 


‘without attachment’, used with the word 
‘Vidwan? makes it clear that the latter 
has to be understood in the sense of a 
wise man who has realized God, and not 
in the sense of one who possesses mere 
book knowledge; for mere book knowledge 
does not make one free from attachment. 


The word ‘Chikirsuh’ (seeking ), 
occuring in the second half of the verse, 
shows that even the man of Knowledge 
is not altogether free from desire. But it 
should be clearly understood that the 
desire which exists in an illumined soul 
isnot an ordinary but an extraordinary 
type of desire. Words can neither describe 
nor convey any idea of ihe desire arising 
in the mind of one who is entirely free 
from desire. Only this much can be said 
with regard to this desire that it isa 
nominal desire and appears only in order 
to keep all ordinary people engaged in the 
performance of their duties. This type of 
desire is found to existin God as well, 
and is really speaking no desire at all. 
Therefore, the word ‘Chikersuh’ should be 
understood to mean that only the right 
type of activity proceeds from the wise 
man inthe interest of the world order so 
that that ordinary men going to imitate 
him may not abandon their duties and 
thereby bring ruin to themselyes. As a 
matter of fact, no other motive can be 


The adjective ‘Asaktah’, meaning ascribed to the actions of a saint. 
mm Ne 5 CEA 
a gA aada PAIAR | 


SEE RSE EANA] 


Aaa gr: 


HALT Il 3§ Il 


gw: established ( in the Self ); fagra, the wise man; aaan aa of the 
ignorant attached to action; gfaaeq unsettling the mind; 4 smm should not 
cause; ama duly performing ( them himself ); adsain ail ( their) duties; 


siivaq should get them to perform. 


A wise man established in the Self should not unsettle the mind of the 
ignorant attached to action, but should get them to perform all their duties, 


duly perform his own duties. 


(26) 
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As in the preceding verse, the word 
‘Vidwan’, with the adjective ‘Yuktal’, in 
this verse, stands for the wise man, 
who is free from attachment and firmly 
established in union with God. 


Creating doubt in one’s mind about the 
propriety of a religious practice followed 
by him for his spiritual evolution is what 
is meant by unsettling one’s mind. Thus, 
ifa man whois deeply attached to action 
and has faith in religious practices and in 
the scriptures prescribing such practices 
as well asin the enjoyments of the other 
world is presented with a point of view 
which undermines his faith in those 
practices as well as in the scriptures 
dealing with those practices, it will be 
tautamount to creating confusion in his 
mind. Therefore, when the Lord says in 
the present verse thatthe wise man 
should not unsettle the mind of the 
ignorant attached to action, He means that 
while instructing such men about disin- 
terested action or about realization of 
the Ultimate Truth the wise man should 
take particular care not to utter or do 
anything which may undermine their faith 
or create doubt intheir mind about the 
necessity of performing obligatory duties, 
or about the scriptures that deal with 
them; for if their faith in these is 
undermined they would, in the name of 
Knowledge and disinterested action give 
up whatever actions enjoined by the 
scriptures they have been performing even 
with an interested motive. That would, 
instead of raising them to a higher level 
of spiritual existence, degrade them to a 
lower level than their present one. 
Therefore, the Lord does not mean to say 
that the unwise should not be given any 
instruction about Knowledge or that they 
should not be enlightened about the 
secret of disinterested action; His intention 


is only to show that the wise man should 
never allow the thought to enter the mind 
of the ignorant that action is unnecessary 
for the realization of Truth or that action 
is no more necessary after such realization. 
Nor should they be allowed to entertain 
the idea that where there is no desire for 
fruit, there is no necessity for the pursuit 
of action; nor again should they be kept 
tied down to the erroneous conception 
that the highest goal of human existence is 
to attain heaven through the performance 
of action with an interested motive and 
with attachment to its fruit, and that 
there is no duty higher than this. On the 
other hand, while trying to banish from 
their mind all worldly attachment and 
desire, the wise man should endeayour by 
his conduct and instruction to keep the 
unwise engaged in the performance of 
their duties with the same amount of 
faith and reverence. 


It is no doubt true that when the 
unwise perform the duties enjoined by 


the scriptures, they do so with faith and 
reverence in their heart. But when they 
hear discourses on the realization of 
Truth, or on the necessity of renouncing 
desire for the fruit of actions, they 
generally fail to grasp the true import of 
those teachings, and begin wrongly to 
Imagine that action is unnecessary for the 
attainment of true Knowledge or for one 
who has no attachment for its 
Necessarily, therefore, 
estimate occupies a lower place in the 
field of spiritual discipline. Influenced 
by this line of thought, they develop an 
inclination towards renunciation of action, 
and in the end, giving up out of ignorance 
the performance of obligatory duties, 
become easy victims of sloth and error. 
Therefore, in this verse, the Lord urges 
on the wise man to perform efficiently 
and without attachment all his duties 


fruit. 
action in his 
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and thereby set up an ideal before others 
which may not undermine their faith 
and interest in action enjoined by the 
scriptures and whereby they may be 


Thus urging on th: wise man, in two verses, 
the scriptures from the point of maintaining 
in the next two verses to differentiate the 


run of men attached to action. 


nad: ferment aot: Balter 
aA 


ASHUATTSIA 


wati (all) actions; ada: in every way; aà: of Prakrti 


añ: by modes; faram are being 
mind is deluded by egoism; aga, I; aat ( 


All actions are being performed by the modes of Prakrti 


Matter ). The fool, 
the doer.” 


whose mind is 


It is the three qualities of Sattva, 
Rajas and Tamas—born of Prakrti—which 
are transformed into the twenty-three 
categories, consisting of the intellect, ego 
and mind, the five subtle elements of 
ether, etc., the ten organs of perception 
and action and the five objects of senses, 
viz., sound, etc. All these are modes of 
Prakrti. Among these, the function of the 
intellect is to analyse and ascertain an 
object, that ofthe mind is to reflect on 
an object, that of the ear to hear a 
sound, that of the skin to touch some- 
thing, that of the eye to see a form, that 
of the tongue to taste, that of the nose 
to smell, that of speech to utter sound, 
that of the hands to grasp something, 
that of the feet to move, and that of 
the organs of defecation and urination 
to pass excreta. The word ‘actions’ in- 
cludes all these functions. Therefore, when 
the Lord says in this verse that «all 
actions are being performed by the modes 
of Prakrti, He intends to bring out that 
whatever actions take place in this world, 
and however, are nothing but the operation 
of the aforesaid modes of Prukrti, and 


performed; adarnfagerar 


149 


encouraged to perform their actions 
scrupulously and disinterestedly or with- 
out claiming their doership, and thereby 
realize the object of their human existence. 


to perform duties enjoined by 
the world order, the Lord proceeds 
man of knowledge from the common 


aaa: | 
AeA Il BW || 


(Primordial Matter); 
( the fool ) whose 


am ) the doer; #f@ so; aaa thinks. 


( Primordial 
deluded by egoism, thinks: “I am 


(27) 


the absolute and formless Atma ( Self ) 
has really nothing to do with them. 


The body is nothing but an aggregate 
of the above twenty-three categories, viz., 
the intellect, ego and mind, the five 
subtle elements, the ten organs of percep- 
tion and action, and the five objects of 
the senses. The feeling of ‘I’ in respect 
of this body, or in other words deep- 
rooted self-identification with the same, 


is called the ‘ego’, The unwise man, 
whose mind is completely deluded 
by this feeling of ‘I’ which has come 


down from time without beginning, in 
other words, whose power of discrimina- 
tion has been’ lost, on account of which 
he is unable to differentiate the Spirit 
from Matter and does not realize Himself 
as pure Spirit, altogether distinct from 
the body, or as an eternal fraction of God, 
is referred to in this verse by the word 
‘Ahankaravimadhatma’. The word cannot, 
therefore, be interpreted to mean the 
practicant following the path of Karma- 
yoga, who is free from attachment and en- 
dowed with discrimination. For his mind is 
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assumes himself to be the doer of those 
actions. In other words, he thinks it is he 
who resolves, he who reflects, he who 
heats, he who sees, he who eats, he who 
drinks, sleeps, walks, and so on, and 
thus traces every action to himself. That 
is why action becomes the cause of 
bondage to him; and that is why in 
order to reap the fruits of those actions 
he has to go through the process of 
repeated births and deaths. 


not deluded by the ego, on the other 
hand, he is engaged in the attempt of 
eradicate the ego. 


Even though, as a matter of fact, the 
soul has no relation with actions, the 
unwise man, identifying himself with 
the body consisting of the twenty-three 
elements, associates himself with the 
different actions of the body, and thus 


aaa amaA RATA: | 
qo Wag ada gA ma a ASAT IRC 


4 but; azat O mighty-armed Arjuna; gnata: about the respective 
spheres of Gunas (modes of Prakrti ) and actions, aafaq the knower of 
Truth; gam: the modes of Prakrti; gàg among the Gunas (in the shape of 
objects of perception ); ada move; 3f so; WaT holding; a not; as#@ gets attached 
( to them ). 


He, however, who has true insight into the respective spheres of Gunas 
(modes of Prakrti ) and their actions, holding that it is the Gunas (in 
the shape of the senses, mind, etc., ) that move among the Gunas ( objects of 
perception ), does not get attached to them, Arjuna. ( 28 ) 


The word ‘Tu’, inthis verse, has been 
used to bring out clearly the difference 


The word ‘Karmavibhaga’ denotes 


of outlook between the man of knowledge 
and the man of ignorance, as described 
in verse 27 above. 


The word ‘Gunavibhaga’ denotes the 
twenty-three categories which are the 
products of the three Gunas —Sattva, Rajas 
and Tamas,—and which have been referred 
to in the commentary of the preceding 
verse. The three dispostions of the mind, 
known as Sattvic, Rajasic and Tamasic 
which determine the character of action 
as Sattvic, Rajasic or Tamasic, and with 
reference to which a man is spoken of as 
possessed of Sattvic qualities, another as 
possessed of Rajasic qualities, and a 
third as possessed of Tamasic qualities— 
all these modifications of the mind also 

fall ander the category of the Ganas. 


the different actions that proceed from the 
above Gunas, and haye been described in 
the course of the commentary on the 
preceding verse, the sense of doership and 
attachment with regard to which cause 
man’s bondage. Both these categories of 
the Gagas and their actions are nothing 
but extensions of the modes of Prakrti. 
Therefore, they all pertainto matter, and 


are by nature ephemeral, perishable, 
subject to modifications, illusory, and 
appearing without any real foundation 
like an  unsubstantial dream. True 


insight into both these categories 


consists in realizing the fact that the soul’ 


stands apart from both these categories 
of the Ganas and their actions and has 
no relation with them whatsoever, that it 
is wholly devoid of attributes, formless, 
changeless, eternal, pure, free and the 
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very embodiment of Knowledge. 


The Jňānayogī who has thus 
obtained true insight into the categories 
of the Gunas and actions, attributes e 


very 
action of the mind, intellect, senses and 
the body to 


the fact that it is the 
products of these Gunas in the shape of 
all instruments of perception such as the 
mind, intellect and that 


senses are 
moving within the sphere of their 
respective objects, which are also 


products of the Gunas and that he has no 


Showing thus the distinction between the outlook 
attached to action and that of the Jianayogi, 


fe 
who has fully realized the nature of the Self not to unsettle the ignorant Jolk attached k: : 


to action, 


THAT OAAyST: 
amaaa 


not unsettle ( the minds of ). 


Those who are completely deluded by the Guņas ( modes ) of Pr: 
remain attached to those Gunas and actions; the man of perfect Know 
should not unsettle the mind of those insufficiently knowing fools. 


The word ‘Gunasammidhal’ in this 
verse stands for those worldly-minded 
and unenlightened men attached to action 
who have already been referred to in 
verses 25 and 26, whose nature is 
constituted of Rajoguna mixed up with 
the quality of Sattva, and who are engaged 
in performing actions with faith and 
attachment for the same and out of desire 
for obtaining enjoyments in this world 
and the next. It cannot refer to those 
sinless men of a Sattvic nature who are 


engaged in spiritual discipline with the 


object of God-Realization; for they are 


not deluded by the modes of Prak Po 


of 


ae id 


it refer to 
Mi, 


asà RNg | E 
wat maa ANAT IR N E 
aaa: of Prakrti; margar: completely deluded by the Gunas; Jeg t 


(those ) Gunas and actions; assà remain attached; at those; agaafaz: insufficiently 
knowing; arta fools; safa the man of perfect Knowledge; a arsa shoul 


disagreeal 
he does 
associate himself with either. He look 
upon both the Gunas and their 
subject to 
and perishable and himself as 
pure, awakened, changeless, a 
non-doer and absolutely unattached. Verses 
8 and 9 of Chapter V, and, again, verse 
19 of Chap. XIV reiterate the same truth. 


eternal, 


of the generality of men 
the Lord now urges on the exalted S01 an 


prohibited action; for having no faith 
the scriptures they neither perform, 
have any attachment for the perf 
of prescribed duties. Therefore, th 
be no question of dissuading one 
undermining the faith of these n 


hand, their faith in the scri 
be fostered with a view to 
over from their addiction to 
actions and induce them to 
performance of prescrib 
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the Lord intends to show that such men 
possess no knowledge of any happiness 
that lies beyond the range of Prakrti; in 
their view the highest form of happiness 
lies in the enjoyments of the world. 
That is why they remain attached to 
enjoyments, which are products of the 
three Gunas, as wellas to actions which 
are the means of obtaining such 
enjoyments. They never seek or endeavour 
to free themselves from the bondage of 
these Gunas. 

The words ‘Akrtsnavidah’? and 
‘Mandan’, accompanied by the word ‘Tan’, 
show that men of the type described 
above, who work with interested motives, 
although they have no full knowledge of 
the real truth or of the highest goal of 
human existence, nevertheless because 
they possess faith in the duties prescribed 
by the scriptures and their fruits, do 
possess some amount of knowledge, 
however insufficient. Therefore, they are 
much superior to those unruly and way- 
ward men of a Tamasic nature, who 
regard vice as virtue and virtue as vice. 
They are not totally devoid of 
intelligence, only they are men of meagre 
intelligence. Therefore their actions, 
instead of leading to God-Realization, 
bring them perishable enjoyments of 
the world, 


The word ‘Krtsnavit’?, in the present 


verse, stands for the illumined saint, 
who having thoroughly understood the 
truth about the spheres of the Gunas and 
their actions as described above has fully 
realized the true nature of God. By asking 
such men not to unsettle the mind of those 
men of insufficient knowledge, the Lord 
means that it is not advisable to dissuade 
men who have faith in action and perform 
actions with interested motives from 
actions enjoined by ihe scriptures or to 
weaken their faith and interest in the 
performance of such actions by placing 
before them arguments showing that 
action involves much strain and exertion, 
that action is of no avail, that the world 
is but an illusion, and that all action 
leads to bondage; for this may lead to 
their downfall. The real truth of spiritual 
knowledge should therefore be brought 
home to them keeping undisturbed their 
faith in actions prescribed by the scrip- 
tures, in the fruits of such actions, as well 
as in the scriptures prescribing them. At 
the same time, they should be taught to 
perform Sattvic actions ( XVITI. 23) with 
faith, diligence and earnestness, or 
practise the Sattvic form of renunciation 
(XVII. 9), giving up attachment, the 
sense of doership and the desire for 
fruit, so that they may easily understand 


the truth and be properly initiated into 
its secrets. 


: In response to Arjuna’s prayer to tell him definitely the one discipline by 
which he might obtain the highest good, the Lord established from verse 4 up to 


this point that in whatever state one may be, he should 
prescribed for him by the scriptures, according to 


nature and circumstances 


continue to perform the duties 
his order in society, stage in life, 


In order to establish this point, the Lord made the 


following observations one after another in the preceding verses:— 


(1) Without performing action, 
or perfection in Karmayoga ( ITI 4 ). 
(2) Merely by renouncing action, man 


Jnanayoga ( III. 4 ). 


min does not attain actionlessness, 


does not attain perfection in 


( 3 ) Man cannot remain totally inactive even for a moment (II 5). 


( 4 ) Outwardly renouncing action and mentally 
senses, is hypocrisy ( III. 6 ). . 


dwelling on the objects of 
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(5 ) He who performs action disinterestedly, controlling the mind and 
senses, is the best of men ( IIT. 7 ). 
( 6 ) Action is superior toinaction (JI. & ). 
(7 ) Desisting from action, one cannot even maintain the body ( Il. 8 ). 
) Action performed for the sake of sacrifice causes no bondage, but 
leads to salvation ( III. 9 ). 
(9) Action has been enjoined upon man by the Creator, Brahma, and 
disinterested performance of action leads to the highest good 
( III. 10, 11 ). 
(10) He who enjoys objects without performing his duty is a thief ( UI. 12 ). 
(11) He who derives his sustenance from what is left after sacrifice, just 
Jor the sake of keeping up his body, gets absolved of all sins 
CIALIS); 


(12) He who, without performing sacrifices, cooks food only for nourishing 
his body is a sinner ( IIT, 13 ). 


(13) He who, abandoning his duties, hinders the operation of the wheel of 
creation, leads a sinful life and lives in vain ( III, 16 ). 
(14) Doing work without attachment, man attains God ( HI, 19 ). 


(15) It was through action that Janaka and others reached perfection in 
ancient times ( IIT. 20 ). 


(16) Other men imitate what a great man does; therefore, a great man 
should perform action ( III. 21 ). 


(17) God has no duty, and yet He works with a view to maintaining the 
world order ( IIT, 22). 


(18) The wise man has no duty, and yet he should work in the interest of 
the world order ( IIT. 25 ). 


(19) A wise man should in no way deter men Srom the performance of their 
duty by renouncing action himself or by instructing men to do so, but 
should perform duties himself and get others to do the same (II, 26 ). 


(20) The man of perfect knowledge should not unsettle the minds of men 
attached to action by instructing them to renounce their prescribed 
duties { III. 29 ). 


Showing by these arguments the indispensable necessity of performing action, 
the Lord now, in response to Arjuna’s prayer contained in verse 2, tells him the 
best discipline for the attainment of highest good, and commands Arjuna to fight. 


20 BG. 
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af aati sat HARNA | 


Gunaan yar gaa frase: II Ro I 


aeapeaaat with ( your ) mind fixed on the Self ( Me ); aati all; antf 
actions; af to Me; rawa dedicating; faust: without hope; fiaa: devoid of the 
feeling of ‘mine’; @uasaz: (and) cured of mental fever; Fal becoming; ge4ea fight. 


Therefore, dedicating all actions to Me with your mind fixed on Me, 
the Self of all, freed from hope and the feeling of meum and cured of 
mental fever, fight. ( 30 ) 


The word ‘Chetas? forming part of the taking everything as belonging to Him. 
compound word ‘Adhyatmachetasa’ Such a manis said to have dedicated all 
stands for the mind which has developed his actions to God with the mind fixed on 


faith in God the inner witness of all Him. Verse 6 of Chap. XII, and verses 57 b 
hearts, after a due recognition of His and 66 of Chap. XVIII similarly speak of 

virtues, glory and real nature, and think- surrendering all action and duties to God. 

ing of Him constantly and under every 

circumstance. He who dedicates his The sense of possession, hope and 

actions to God with the help of such mental feyer cease to exist in him who 

a mind realizes God to be almighty, has thus dedicated all his actions and 
all-pervading and omniscient, the support duties to God and always keeps his mind 

of all, the universal Lord, the supreme fixed on Him. It is in order to bring 

object of realization, the supreme goal, home this truth to Arjuna that the Lord ih 
the greatest well-wisher, the best and advises him in this verse to engage him- 

dearest friend, and supremely kind. self in the fight after conquering these 
Recognizing the body accompznied by the evils. The Lord intends to show that 

mind and senses and all their actions as transferring the responsibility for all his 

well asall objects of the world as belonging actions to Him, Arjuna should rid himself 

to God, he renounces all attachment and of all morbid feelings such as hope and 

ihe sense of possession with regard to the sense of possession, love «and hatred, 

them. He believes that he is absolutely joy and grief, etc., and should carry on 
powerless, that it is God Himself who the fight according to His commands a 


lends him ihe necessary power and is after that. Therefore, so long as while 
getting everything duly performed by performing actions or enjoying their 
him according to His own will and that fruit a practicant is found to have the 
he is a mere tool in his hands. In this feeling of possession and desire with 
way he regards himself as wholly regard 1o those actions and their fruit, 
subordinate to God, and goes on perform- or so long as his mind is subject to 
ing all actions as a mere puppet for His morbid feelings such as attraction and i 
sake and under His inspiration and repulsion, joy and grief, etc. it 
guidance, and according to His directions, should be clearly understood that all 
mentally renouncing all connection with his actions have not been dedicated 
those actions and with their fruits, and to God. 


Thus revealing to Arjuna the definite discipline that would lead to his highest 
good, and commanding him to fight, the Lord proceeds in the next verse to declare 


the fruit of the practice of this discipline: — 
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CHAPTER Ii 155 


d A waft feragiaha Aaa: | 


=a N A 
agaaisagaa gà sà 


FART: 3k N 


4 amat: the men who; aiqaet: uncavilling; agaa: ( and ) devout; # My; 


347 this; #a4 teaching; Raa always; aqfagita follow; à the 
( the bondage of ) actions; q=4=% are released. 


Even those men who, 
follow this teaching of Mine ar 


The use of the word ‘Minayah’ with 
the adjective ‘Ye’ in this verse brings 
out the fact that the pursuit of the 
discipline thus revealed to Arjuna is not 
intended to be confined to any particular 
community, orto any particular individual. 
All men are qualified to pursue it. Dedi- 
cating all their duties and actions to God 
in the above manner, men belonging to 
any and every caste or order, nationality 
or community may follow it. 


The two words ‘Sraddhayaniah’ and 
‘Anasiyantah’ used in the verse indicate 
that those who find fault with the Lord, 
and look upon Him as an ordinary human 
being rather than God Himself, and haye 
no faith in Him, are not qualified for 
the pursuit of this discipline. It caa be 
pursued only by him who never finds 
fault with the Lord, and always cherishes 
faith in and devotion to the Lord. There- 
fore, those who desire to pursue this 
discipline should acquire these qualifica- 
tions. Without these qualifications, it is 


y; alt even; waft: from 


with an uncavilling and devout mind, always 
€ released from the bondage of all actions. (31) 


difficult evea to understand the implica- 
tioas of this discipline, to say nothing of 
pursuing it. 


The teaching of the Lord is no doubt 
eternally true; hence the adjective 
‘Nityam?’ may as well be taken to qualify 
the ward ‘Matam’. But in the context 
of this verse, it appears more appropriate 
to treat itas an adjunct to <Anutisthanti’. 
It thus means that the practicant should 
dedicate once for all his actions to God 
and should carry onall his duties in that 
spirit of dedication. The use of the word 
‘even’ (Api) in the clause ‘even they 
get released’? is intended to show that 
when by pursuing this discipline it is 
Possible even for ordinary men to get 
over the binding effect of actions i. e., to 
attaia freedom for all time from the 
bondage of births and deaths, and 
realized God, the very embodiment of 
supreme bliss, it should be much easier 
for Arjuna to attain that state. 


Describing thus the fruit of following the above teaching, the Lord now shows 


the harm in not following it. 


à aag agar È aag 


MAA ATT AL 


fate 


IBITATE: Il 32 I 


g but; 4 ( they ) who; swaqaea: carping ( at Me );@ My; gaq this; aaa 
teaching; @ not; aafasfa follow; ar those; azaa: fools; aaae, deluded in 
_ the matter of all knowledge; asta lost; ff know. 


They, however, who, finding fault with this teaching of Mine, do not 


’ 
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it, take those fools to be deluded in the matter of all knowledge, 


| lost. 


of that followed by the practicants 


referred to in the preceding verse. 
Lord as 


Treating the an ordinary 


human being, and entertaining or propagat- 
ing the idea that He has imparted this 


the people, and that it is absurd to 
think that one gets released from the 


all actions to Him, and so on—this is 
what is meant by “finding fault with 
this teaching.” And following the above 

ments he who refuses to renounce the 


s the dictates of his own will and 
mdons the duties and actions enjoined 


( 32 ) 


by the scriptures, is said to flout this 
teaching of the Lord. 


The word ‘Achetasah’ refers to those 
stupid and depraved men of a Tamasic 
disposition, whose mind is full of evil 
thoughts and evil impulses and who 
possess neither discrimination nor self- 
control. The reason of this type of men 
gets perveried, on account of which they 
entertain wrong notions about the means 
of happiness in this world and the next; 
that is why they get addicted to evil 
ways. This brings about their degradation 
in this world, as well as in the next. 
They fall from their human state, and 
on leaving this body have to expiate 
their sins by taking birth in the lower 
species of animals such as the dog and 
the swine, or going through the terrible 
tortures of hell. 


The preceding verse stated that those who do not follow the above teaching of 
Lord are lost. On this it may be asked; What harm will accrue to the man who 
ad of performing his duties in accordance with the above teaching of the Lord 
fully renounces all activities ? In answer to this, the Lord says:— 


azai asd AM: 


A area warts 


yTaHAaraaraty | 
fara: fe aReaÑ 1) 33 1 


RÑ (all ) living creatures; agftq (their ) nature; aia follow; strata the 
man ); af too; semt: sea: azaz according to the tendencies of his own 
; 42a acts; Raa: restraint; fea what; aReafà can do. 


_ living creatures follow their tendencies; 
g to the tendencies of his own nature. 


that “all living 
their tendencies” 
n this verse that 
various rivers 


even the wise man acts 
What use is any external 


( 33 ) 


to their own nature are drifting 


along the course of nature towards 
Nature _ itsself, Therefore, it is not 
Possible for anybody to renounce 
all his activities forcibly. Of course 

n a _ course of iver 
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to another, so can man by changing the 
aim of his life turn the course of life 
from one direction to another. In other 
words, renouncing likes and dislikes, he 
can utilize his actions as aids to God- 
Realization. 


The word 


‘Prakrti? here denotes the 
distinctive nature of an individual, 
representing the sum-total of tendencies 
of actions done in previous lives and 
stored up in his mind, 

The Jňánavän’ refers to the God- 


realized saint who knows 
about God. 

The word ‘Api’? shows that when even 
the wise man, who has risen above all 
the Gunas, acts according to the tendencies 
of his own nature, much less can the 
ignorant man, who is completely under 
the swiy of Prakrti, forcibly arrest the 
course of Prakrti. 


the real truth 


In this connection it must be conceded 
that the nature of even God-realized 
saints varies ia each individual case. This 
difference is inevitable owing to differen- 
ces ia the course of dissipline which was 
followed by them, and diversity in the 
nature of the Prarabdha which has been 
responsible for their birth. 


The illumined soul, in fact, has nothing 


to do with the latencies of Karma, nor 
does he perform any action. Of course, 
seeds of Prarabdha, sowed by himin 


his previous lives remain stored in his 
mind, and it is by force of these seeds 


that his intellect, mind and senses function 
of their own accord without any subject 
just forthe fruition ofthat Prarabiha 
and in the interest of the world order. 
Attributing these actions of the intellect, 
mind and sense to the man of Knowledge 
from the point of view of the world, it 
s alleged that “the wise man too acts 
according to the tendencies of his own 


nature.” Inasmuch as the actions of the 
wise man take place without any agent, 
they are altogether free from likes and 


conduct take leave of him for good. 


dislikes; and the sense of doership as well 
as the feeling of possession are also absent 
in them. That is why they are nothing 
more than mere gestures of action, and 
cannot be called actions as such. This is 
what the Lord seeks to convey by the use 
of the verb ‘Ches,ate’. 


The wise man, in fact, ceases to have 
any connection with the mind; much less 
can he have any connection with the 


modifications of the mind in the shape 
of noble qualities or morbid feelings. But 
it must be remembered in this connection 


that even the mind of the wise man 
becomes exceptionally pure. A practicant 
succeeds in realizing God only when 
through the constant practice of meditation 2 
on God the evils of impurity and distraction ; 
and the veil of ignorance have totally dis- 

appeared from the mind. Therefore, morbid = 
feelings like egoism; the sense of possession, “é2 
attraction and repulsion, joy and grief, J 
hypocrisy and duplicity, lust and anger, 
greed and infatuation aad so on, which have 
their root in Nescience, cannot exist in that 
mind, they totally disippear from it. That 
is why in the exceptionally pure and 
unsullied mind of the saint, virtues like 


Y 
A 


equanimity, contentment, compassion, f 
forgiveness, desirelessness and tranquillity. 
etc. naturally reveal themselves, and 


it is under the impulse of these sentiments 
that actions enjoined by the scriptures 
continue tobe performed by his mind, 
senses and body in the interest of the 
world order. All forms of vice and evil — 


Although in the stories narrated in 
the Puranas and the class of literature 
knowa by the name of ‘Itihasa’ 
we come across a number 
which go to show that evil impulses of 
last, anger etc. appear even in th 
of wise men and perfect sot 
influence the actions proceeding 
Senses, it must be remen e 


TE Š and ordinances of an interdictory nature 
(Nisedha-Vakyas) are even more authorita- 
ive than positive injunctions. Moreover, 
it is difficult io make out the inner mean- 
ing of the episodes we come across in the 
Stories of the Puranas and other books. 
The right conclusion, under such circum- 
= stances, seems to be that if the mind of any 
ofthe saints referred toin those stories 
= was really possessed by the evil impulses 
of lust, anger etc. and their actions 
= were also swayed by them, they were 
not, really speaking, God-realized saints; 
for, nowhere in the scriptures do we 
come across positive injunctions which 
may lead us to conclude that such evil 
propensities do exist in the mind of an 
illumined soul. On the other hand, we find 
the scriptures denying at many places the 
existence of evil propensities in an ealigh- 
= tened soul. Even inthe Gita, wherever we 
find the characteristics of | God-realized 
‘Saints mentioaed, they are invariably de- 
clared to be totally free from attraction and 
repulsion, lust and anger and other forms 


of vice and evil conduct ( V. 26, 28; 
XII. 17). If however, in the iaterest of 
theworld order, they ever found it 


mecessary to act under these impulses as 
ina drama, such an action on their part 
cannot be held to be blame worthy. 


By saying “What use is external 
traint ??? the Lord show that none 
in forcibly remain inactive even for 
a moment (III. 5); he would be helplessly 
en by his nature to act ( XVIII. 59, 
Therefore, instead of seeking to 
release from the bondage of Karma 


z Raat a 


Trà 
AAAS A 
Te gza of each sense; ain the object; wat attraction and 
oted; aa: of these two; aaa, under the Sway; A aITEdsT 
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through renunciation of prescribed duties, 
one should attempt to free himself from 
such bondage while continuing to perform 
actions enjoined by one’s own nature. 
One can succeed only by following this 
latter method. Renunciation of prescribed 
duties, on the other hand, would make 
him way ward and unruly, and would 
further tighten the knot of bondage 
and bring about his downfall. 


Evil actions, prohibited by the scrip- 
tures, proceed from attraction and repulsion; 


whereas noble deeds sanctioned by the 
scriptures are mainly inspired by faith, 
devotion and other virtues. Man is free 


to renounce evils like attraction and 
repulsion, lust and anger, etc., and awaken 
faith, devotion and other virtues. There- 
fore, abandoning vices, and cherishing in 
his heart faith in and devotion to God 
and the scriptures, man should perform 
his duties for the pleasure of God. He 
Who performs action, keeping ‘this ideal 
before him, can never be guilty of any 
Prohibited action. He will perform only 
vic.tous dezds; and they too will always 
be conducive to liberation and will never 
lead to bondage. In other words, man is 
not free to resirain his actions; he will 
invariably be driven to action. But every 
body is free to reform his nature by culti- 


vating the Sattvic virtues. Even as his 
nature will progressively improve, his 
actions will automatically become purer 


and purer. Therefore, depending on God, 


everyone should attempt to reform his 
nature. This is the only way to elevate 
oneself. 


Uf everybody must act according to the tendencies of his nature, what should he do 
in freedom from the bondage of Karma? In answer to this question, the Lord 


Saar | 
aa afeafeerat I 3g I 


at both of them (are ); aer his; afaRadt ene- 
eS ac ti EF = $ f 


eo 


attraction 
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CHAPTER III 


Attraction and repulsion are rooted in all sense-objects. Man should ; 
never allow himself to be swayed by them, 


principal enemies standing in the way of his redemption. 


The word ‘Indriyasya’ has been used 
twice in this verse with reference to the 
word ‘Arthe’. The intention of this is to 
show that the word covers all the senses 
of perception viz., the eye, the ear etc., 
and all the organs of action viz., speech 
etc., and the mind, and to indicate that 
attraction and repulsion are rooted sever- 
ally in the various objects of each of these 
senses including the mind, i. e., in each 
object with which they come in contact 
or from which they get dissociated. 

Man feels attracted towards an object, 
being or even that appears favourable to 
him,—which reacts agreeably on his mind. 
And he conceives an aversion for that 
which reacts disagreeably on his mind or 
appears unfavourable to him. Agreeability 
and disagreeability do not inhere in a 
particular object as such, it is the attitude 
of mind with regard to it which makes 
the same thing appear as agreeable to one 
individual, and disagreeable to another. 
And the same thing which appears 
agreeable to a particular individual at one 
time appears disagreeable to the same 
individual at another. Therefore, attraction 
and repulsion lie hidden in all sense- 
objects. That is to say, one feels attraction 
and aversion for all things; for whenever 
man comes into contact with them, or is 
disunited from them, attraction and 
repulsion make their appearance. 

While performing duties and actions 
prescribed by the scriptures, one’s mind 
and senses are sure to come in contact 
with sense-objects, or get disunited from 
them; but during such contact or 
dissociation he who does not conceive an 
object, being or event as fayourable or 
unfavourable, and 
tempered in success and failure, victory 
and defeat, gain or loss etc., does not 
givé way to joy or griefis said to be 
and repulsion. For it — 


remaining even- - 


whee they 


ae 


because they are the two 
(34) 


when a man is swayed by these impulses, 
that he perceives diversity everywhere 
and gives way to the morbid feelings of 
joy and grief. Therefore, surrendering 
himself to God, man should try to rise 
completely above attraction and 
repulsion. 

Giving way to attraction and repulsion 
due to ignorance, and regarding the 
transient worldly enjoyments as the 
source of happiness, man strays away 
from the path leading to spiritual bliss. 
The two impulses of attraction and 
repulsion, deceiving the practicant, 
entangle him in the mesh of worldly 
objects and thus placing obstacles in the 
path of his spiritual progress rob him of 
his invaluable possession in the shape of 
human existence. The result is that he 
cannot realize the highest object of 
human existence, and coming under the 
sway of these impulses, abandons his 
own duty, and adopts the duty of another, 
or resorts to various forms of prohibited — 
acts for the sake of worldly enjoyments. 
As the result of this, he meets with a 
tragic fate even after death. That is 
why the impulses of attraction and 
repulsion have been referred to as the 
two principal enemies of man standing 
in the way of his redemption. pes. 

Suppose a traveller who is procee 
towards his destined goal meets son 
robbers on the way, who make friendh 


fellow-trayellers and the driver o 
coach and others succeed with their 
in misguiding his judgment. 
tempting him with offers of 
enjoyments they entrap him by 
lubricating words and turning him 
from his destination tak 
unknown forest in 1 
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two impulses of attraction and enjoyments, drag him into evil ways. 


Thereby the course of his Sadhana or 
practicant on the spiritual path and spiritual discipline is arrested and 


E- quietly enter his mind and senses, and he has to go through terrible suffering 


fr robbing him of his judgment and throwing in hell as the result of his evil 
before him the temptation of worldly deeds. 


At this point, the thought might arise in Arjuna’s mind that he might easily 
succeed in getting rid of the impulses of attraction and repulsion by engaging in 
peaceful pursuits, and maintaining himself by alms, instead of taking to a 
dreadful pursuit like participation in a fight. Anticipating this, the Lord says :— 


faa waat fo: owweateaafsar | 
waa Qai a: maai | Waa I 3Y II 


wag fearg waat to the duty of another well performed; fiam: devoid of 
merit; eau: one’s own duty; saa (is) preferable; was in ( the performance 
_ of ) one’s own duty; fray death; 32: { is ) conducive of good; qa: another’s 
duty; ataa: ( is ) fraught with fear. 


One’s own duty, though devoid of merit, is preferable to the duty 
= of another well performed. Even death in the performance of one’s own 
g _ duty brings blessedness; another’s duty is fraught with fear. (35) 


The adjectives ‘Vigunah’ and not prescribed for the performer, but 
nusthitat? qualifying § ‘Swadharmah’ have been prescribed for others. The 
nd ‘Paradharmat’ respectively carry the statement that “one’s own duty, though 
of ‘partially’ ‘performed’ and ‘fullof devoid of merit, is preferable to the duty 
s’ in addition to their primary mean- of another well performed,” should, 
= ing of ‘devoid of merit? and ‘well therefore, be taken to mean that just 
as itis always good and meritorious for a 
J€ woman to serve her own husband, even 
duties of the Brahman are though the latter may have a repulsive 
than those of the Vaiśya and the appearance and may be devoid of merits, 
inasmuch as they involve even so the duty prescribed for a 
practice of virtues like non-violence particular individual, though deficient in 
a greater degree than in the case merit and imperfectly performed, is 
latter. Even so the duties good and beneficial for him. This is all 
the more true of a duty which is full 
of all virtues, and which has at the 
same time been thoroughly performed in 

nobler than the all its details. 
nderstood in this Actions which have been prescribed 
dt for a particular individual by the 


ard to his order 


3: 
: 
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This should be taken to mean that lying, 
hypocrisy, theft, violence, swindling, 
adultery and other prohibited actions are 
no man’s duty; and even so optional 
duties, performed with a particular object 
in view, are obligatory for none; hence, 
they too fall beyond the range of one’s 


duty. Besides these, the duties 
specifically prescribed for members of a 
particular order in society or for a 
particular Agrama or stage in life, and 


which men belonging to any other Varna 
or Agrama are not qualified to perform, 
constitute the specific duty or 
‘Swadharma’ of men of that Varna or 
Agrama. Duties suchas the study of the 
Vedas, performance of sacrifices etc., to 
which all members of the twice-born 
classes are entitled, constitute the duty 
of the twice-born; and pursuits which 
are open to men and women of all 
classes and orders, such as the practice 
of devotion to God, truthfulness, service 
of one’s parents, control over the mind 
and senses, and observance of the vows 
of continence, non-violence, non-stealing, 
contenment, compassion, charity, 
forgiveness, purity and humility etc. 
constitute the common duty of man. 

Here it may be asked: How is the 
duty of one particular individual as 
against the duty of another to be 
determined in a society which neither 
follows the system of social organization 


known as the Varnagrama Dharma 
(which divides society into four orders 
or Varnas and the life-span of each 


individual into four stages or Asramas ), 
nor believes in the eternal religion of 
the Vedas? Our answer to this is that 
in fact, the system of division of society 
into four Varnas and four Aśramas should 
be followed by every human society, 
and the eternal religion as propounded 
inthe Vedas should be respected by all. 
In societies not organized according to 


_ the Varnasrama system, therefore, it is 


very difficult to determine the duty of 


ay 


held at a discount these days, a dt 
Gita contains the message of redemp 
for all humanity, irrespective of caste, 
creed or nationality. Therefore, it may 
be held that the nature of an individual 
is determined, among other things, by 
the community or society in which he 
is born, the blood which runs through his 
veins, the character of the culture and 
traditions in which he has been brought 
up from his birth till the attainment of 
maturity when he may be expected to 
exercise his own judgment, and, lastly, 
by the latencies of actions performed by 
him in his previous births, and it is this 
nature which determines his natural 
aptitude for a particular calling for his 
livelihood. Hence, in a society which is 


not regulated by the discipline of oa 
Varnasrama, an individual should take Wy 
up that work as his duty, which is 


suited to his nature and circumstances. 
In other words, he should regard that as 
his own duty, which in the opinion of a 
prophet or a great soul is good for his 
welfare in this world and the next; which 
he carries on with the best of motives 
as something obligatory for him; which 
does not interfere with the duty or 
interest of another, and which has been 
regarded as part ofthe common duties 
ofmen in every age and clime. And 
contrary to this, the duty which is natu r 
to another from the above points of 
view, and is not natural for him, 
another’s duty, so far as he is concerne 

The word ‘Viguņah? means lack 
in merit. 
and punish the 
and it appears to lack in the > 
of non-violence and peace. Si 
agriculture and other duties a 


the Vaiśya also involve destruc 
life and many ects; 


wicked and 
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one’s duties constitutes a deficiency in 
their performance. In this way though 
one’s own duty may be devoid of merit 
and may involve some omissions in the 
course of its performance, it is more 
conducive to his welfare than the duty 
of another; this is what is sought to be 
indicated by adding the adjective 
‘Vigunal’ to ‘Swadharma’. 


If one meets with no calamity in the 
performance of one’s duty and succeeds 
in carrying it on throughout his life, he 
will without doubt attain either heaven 
or liberation, whichever is foremost in 
his thoughts. But if he has to face some 
danger in the performance of his duty 
and ignoring the danger sticks to his 
duty, as the result of which he meets 
with death, such a death too will bring 
him blessedness. This is what the Lord 
seeks to convey by the statement that 
“even death in the performarce of one’s 
own duty brings blessedness.”” In the 
Puranas and other ancient books of history 
we come across numerous instances of how 
those who laid down their valuable life 
at the altar of duty or suffered mortal 
pangs for the sake of duty attained 
blessedness. 


Vindicating the duty of a Ksatriya 
King  Dilipa offered his own. 
precious life to the lion in exchange for 
a cow, and achieved his object thereby. 
In order to be able to fulfil 
his vow of unfailing hospitality King 
Sibi courted death by offering a hawk 
live flesh chopped from his own body, in 
exchange for the flesh of a pigeon, and 
thereby gained the object of his life. In 
order to vindicate his duty of offering 
devotion to the Lord, Prahlada cheerfully 
under went various forms of tyranny 
and persecution threatening his very life, 
and thereby attained the supreme good. 
Many more instances of this kind can be 


+7 ag aaa AAA BTATSH aaa Say 


RAA aa: gaga carer sitat feat gea afan: 


cited from the ancient books. The 
Mahabharata says :— 
«Man should never forsake Dharma 


or duty out of lust, fear or greed; nay, 
not even for the sake of preserving his 
life. For Dharma is eternal, and pleasure 
and pain are fleeting; even so the Jiva 
or the life principle is eternal, whereas 
the cause of life is transitory.” * 

( Swargarohana-Parva V. 33 ) 


when faced with 
cheerfully embrace it, 
account abandon his 
his good from every 


Therefore, even 
death, man should 
but should on no 
duty. Therein lies 
point of view. 


Lastly, the verse says that another’s 
duty is fraught with fear. The Lord 
intends io point out here that even if 
the performance of another’s duty appears 
to be easy enough, nevertheless it should 
be looked upon, asa source of fear. For 
instance, if the Sudra (the labourer) and 
the Vaisya (the trader) were to adopt 
the duties of the higher Varnas, they 
will incur sin, and will have to suffer 
tortures in hell, for accepting service and 


homage from members of the higher- 
Varnas and depriving them of their right 
ful means of livelihood. Even so, if the 


Brahman, and the Ksatriya were to adopt 
the duties of the two lower Varnas, they 
are not only degraded from their own 
Varna but have also to taste the bitter 
fruit of sin involved in depriving others 
without any emergency of their rightful 
means of living. The same things holds 
good in the case of cuties appropriate to 
an Agrama, and all other duties. Hence it 
isnot at all necessary for any individual 
to adopt the duty of another for his own 
spiritual good. However full of merits 
the duty of another may appear to be, 
itis intended for him alone for whoin it 
has been prescribed; for others, it is 
fraught with fear, and is not likely (to 
lead to blessedness.t z 


T The ‘Gode of Manu’ also contains a similar statement, which runs as under:— 


at carat faye + crea: cagfea: | main sftaq fe aa: Tafa afta: N ( X. 97) 
«Ones own duty, though deficient in merits, is superior to another’s duty performed efficiently and 
well, for a man liv ‘ng by another’s duty soon falls from his own social order.** 


CC-O. In Public Domain. UP State Museum, Hazratganj. Lucknow 
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Man’s welfare lies only in the performance of his own duty; adoption of 
another's duty and performance of prohibited acts are detrimental from every point 
of view, Desiring to know why even after realizing this fact man is dragged 
against his will, judgment and sense of duty to sinful ways, Arjuna asks the Lord:— 


aga Jaq 


ay tt agms wd ata Jen: | 
afesatt amia ë agia Aafaa: i 36 1 
aa then; amor O descendant of Vrsni, Krsna; wa this; sea: man; aee, 


against his will; afẹ even; aam, by force; RARa: driven; zaas though; a by 
whom; 33%: impelled; q4 sin; a commits. 


Arjuna said: Now impelled by what, Krsna, does this man commit sin 
even involuntarily, as though driven by force ? ( 36 ) 


The Lord stated before in verse 60 
of Chapter II that even the mind of the 
wise man is carried away by force by 
the turbulent senses. In practice also we 
observe that an intelligent man of judg- 
ment and common sense, realizing by 
direct experience of inferring the bitter 
fruit of sinful acts, does not willingly 
lend himself to the commission of a 
sinful act, knowing that it is wrong to 
commit sins, and yet like an ailing min 


taking unwholesome food, he is forcibly 
driven to such acts. Therefore, by putting 
the above question, Arjuna seeks to obtain 
the definite verdict of the Lord as to 
who forces manto commit sin. Isit God 
Himself, who lures him to sinful ways 
and hence he finds himself unable to 
resist the temptation? Or is he compelled 
by the force of his Prarabdha to indulge in 
sinful acts? Or is there something else 
which is responsible for this state of affairs ? 


In reply to the above question, Bhagavan Sri Krsna says:— 


Tara gars 


a w aa 


uT wittaggea: | 


waa aaar Agdas «aft 3V II 


wiyagaa: begotten of the element of Rajas; ga: this; ata: desire (itself ); 
a: (appears as) wrath; gs: this (again ); agrata: (is) ravenous; aana ( and ) 
grossly wicked; w4 this; g@ in this case; afm the enemy; faf& know. 


Sri Bhagavan said: It is desire begotten of the element of Rajas, 
which appears as wrath; nay, it is insatiable and grossly wicked. Know 


this to be the enemy in this case. 


(37) 
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It was shown in verse 35 that the 
impulses of attraction and repulsion 
residing in every object of the senses are 
the two robbers who constantly rob man 
of his spiritual wealth. In order to show 
that it is these two impulses which when 
appearing in a grosser form are known 
by the names of desire and anger, and 
that, of these two again desire is the 


dominant force, for it is a grosser form 
of attraction and because anger has its 
root in desire ( II. 62), that the adjec- 
tive ‘Esah? has been used twice in this 
verse, once after ‘Kamah’ and again after 
‘Krodhah’. Desire springs up from attrac- 
tion; therefore, the adjective ‘Rajoguna- 
samudbhavah’ ( bexotten of Rajas ) should 
be taken is qualifying ‘Kamal’ or desire. 


It has already been pointed out that 
anger ensues from desire. Therefore, with 
the eradication of desire anger too gets 
automatically eradicated. That is the 
reason why in His subsequent dissertation 
on this subject the Lord speaks of ‘desire’ 
alone as the enemy. This should not, 
however, lead one to imagine that desire 
alone is the root of all sins, and that 
anger has nothing to do with them. That 
is why while introducing the subject the 
Lord mentions both ‘desire? and ‘anger’ 
as the enemies of man. 


The quality of Rajas fosters attach- 
ment, and vice versa. Therefore, both of 
them have been treated as essentially 
one (XIV.7). Hence desire originates 
from both of them. 

By speaking of desire as insatiable 
by nature, it has been shown that it can 


never be satiated by enjoyment. Just as 
when added to 


clarified butter and fuel, 
the fire, strengthen it, even so the more 
we indulge in  sense-enjoyments the 
stronger is our appetite for enjoyment. 


The preceding verse declared ‘desire’? to be the root of all evils 
enemy which compels man to commit sin even against his will. 
it may be asked: How does desire compel man to commit sin? 


embodiment of 


Therefore, one should never imagine thai 
he will bə able to conquer the enemy in 
the shape of desire by pursuing the 
policy of appzasement or bribe and offering 
the bait of enjoyments to it; he must 
follow the policy of chastisement with 
regard to the same. 


Desire has been further described in 
the verse as grossly wicked. The word 
actually used is ‘Mahapapma’, literally 
meaning ‘a great sinner’. The intention of 
this is to show that desire is the root of 
all evils. Man is forced to commit sin 
against his will neither by Prarabdha 
nor by God; it is desire alone which 
leads man to develop attachmeat for 
various objects of enjoyment, and drags 
him to sinful acts. It is therefore that 
the Lord speaks of it as grossly wicked. 


In the end the Lord asks Arjuna to 
know desire to be the enemy in this 
case. The intention of this is to show 
that one who drags us to a situation 
Which spells either a great disaster or 
death to us should be treated as an 
enemy, and should be disposed of as 
early as possible. This devil of a desire 
drives man to sinful acts against his 
will and better judgment and lands him 
into terrible suffering in the shape of 
repeated births and deaths and tortures 
in hell. Hence this should be regarded 
as the greatest enemy of man on the 
spiritual path. God being the very 
Mt compassion, and the 
greatest friend of all created beings, can 
never lead anyone to sin; while Prarabdha 
is merely concerned with the enjoyment 
of the fruits of actions done ina previous 
life. It does not possess the capacity to 
lead anyone to sin. The only enemy 
therefore, that drives a man to sinful 
acts is ‘desire.’ 


and the 
In this connection 
The next three 


verses show that it covers up the spiritual light of man, and thus depriving him 
of inner vision throws him into the abyss of sin. 
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ahad agiza ada | 

ANEMIA THEA IAAI N 3c II 


aai as; 44a by smoke; aÑ: a flame; 


mirror; afa7t is covered; aar ( 


(stands) enclosed; aaj so; àq by it; zz4 this ( Knowledge ); araaq (stands) 


Asa flame is covered by smoke, mirror by dirt, and embryo by the 
amnion, so is Knowledge covered by it (desire). 


The analogy of smoke, dirt and 
amnion employed in this verse is 
intended to show that it is desire itself 
which veils the spiritual light of man by 
transforming itself into the threefold 
evils of impurity, distraction and 
obscuration. Here smoke represents the 
evil of distraction or restlessness. Just 
as smoke, though ever unsteady, covers 
up fire,evenso the evil of distraction, 
which is of the nature of restlessness, 
shrouds Knowledge. For until the mind 
has become calm and steady, Knowledge 
cannot illumine it; it remains dormant 
and hidden. Again, dirt is the symbol of 
impurity. Just as when dirt accumulates 
on the surface of a mirror, it can no longer 
reflect any object, even so when the 
mind gets soiled by impurities in the 
form of sin, it is no longer able to 
reveal the true nature of things or point 
out our duty. That is why with an impure 
or sinful mind one cannot correctly judge 
things for oneself. Even so ‘amnion’ 
stands for the veil of ignorance that 
shuts out the light of truth. Just as the 
embryo remains enclosed on all sides by 


Making it clear that the word ‘Tena’ in the preceding verse stands bi 


‘desire’, and ‘Idam’ for ‘Knowledge’, 
and calls it insatiable. 


aad aA arfaar 
PASI Bled 


a and; aai as; aéa by dirt; ama: a 
and ) as; saa by amnion; mi: a foetus; arga: 
veiled. 


me 


ie 

Mareen oe ar By tity 

j : Po 
tse S ae aaa Ai, 


( 38 ) 


the amiion, and no part of it is visible, 


even so our Knowledge is veiled by a 
ignorance. He whose mind is deluded -by 3 
ignorance gets attached to the delights ¥ 
of sleep, indolence etc. and never = 
exercises his reasoning faculty. It is Š 
desire alone which makes the mind ` 
restless by fostering the thirst for A 
various forms of enjoyment; it is desire, = 
again, which heaps impurities on the 


mind by leading a man to sins of various 
kinds; and it is desire which completely 
robs man of his reason by exciting his 
infatuation for sleep, lethargy and 
indolence. That is why it has been 
spokea of here as covering up Knowledge 
in all the three ways. 


In the preceding verse Arjuna w 
asked to know ‘desire’ as the enem 
man, and the following verse 
mentions ‘Knowledge’ 
up by desire, which makes it 
clear that the pronoun ‘Tena’ 
verse stands for ‘desire? and ‘Idam> for 
‘Knowledge’. It is therefore that the ; 
words have been interpreted as aboye. — 


as 


the Lord now compares desire 


facaa fear | 
pT Til Rl Ww 
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And, Arjuna, Knowledge stands covered by this eternal enemy of the 
wise, known as desire, which is insatiable like fire: (39) 


The indeclinable ‘Alam? means 
‘enough’—‘no more of it now’—and 
denotes the idea of satisfaction or 
satiety; while ‘An’ is a negative prefix, 
equivalent to ‘snor. Thus ‘Anala’ (‘An + 
‘Alam’ ) signifies that which knows no 
‘Alam’ orf satiety. Fire will consume any 
amount of fuel that may be thrown into 
it, and yet it will not be satiated. This 
characteristic attribute of fire has won 
for it the significant appellation of 
‘Anala’. The word ‘Duspiira’ also means 
that which is hard to satiate or satisfy. 
The association of these attributes with 
‘desire’ is intended to show that like 
ordinary fire, the fire of desire too is 
insatiable. Even as man goes on enjoying 
the objects of the world, his appetite for 
them grows like the fire. [t will never 
be satiated. After passing a long life of 
intensive enjoyments, King Yayati is 
reported to have declared in the end:—- 

“Desire is never satisfied by the enjoy- 
ment of objects of desire; on the other 
hand, like the fire to which clarified 
butter is added, it grows stronger 
through enjoyment of objects.°* Srimad- 
Bhagavata IX. xix. 14 ) 

The word ‘Jiianinah’, in this verse, 
refers to practicants possessing 
discrimination and striving for the 
attainment of true Knowledge. This 
enemy in the form of ‘desire’ does not 
allow the ideas of discrimination, 
dispassion and disinterestedpess to get 
firmly rooted in the mind of the practicant, 
and presents obstacles inthe path of his 
spiritual progress. That is why it has 
been spoken of as an eternal enemy of the 
wise. Truly speaking, desire is the enemy 
of all beings, inasmuch as it drags 
everyone to the path of degradation. But 
the man without discrimination, when 
enjoying objects of enjoyments, 

erroneously regards it as a friend, due 


to his attachment for such objects; while 
men possessed of discrimination, who 
know the real truth about it, view it as 
positively mischievous. That is why 
instead of calling it an ‘eternal enemy? 
of the unwise, it has been spoken of as 
an ‘eternal enemy’ of the wise. 

The word ‘Kiama’, forming part of the 
compound word ‘Kamaripena’ occurring 
in this verse, denotes the desire for 
enjoyment of worldly objects, which is 
looked upon as a vice, nay, the 
renunciation of which has been advised 
in the Gita on various occasions (IT. 71; 
VI. 24), and which has been spoken of 
in Chap. XVI as a door to hell ( XVI. 
21). The blessed desire for communion 
with God, or for the practices of 
adoration and meditation, or for the 
performance of Sattvic forms of action 
is not covered by this term. For this 
latter type of desire is conducive to the 
spiritual well-being of the practicant 
and being helpful in eradicating the 
desire for worldly enjoyments can never 
be hostile to his best interests. Hence 
the word ‘Kama’, wherever it appears in 
the Gita, should be interpreted in the 
Sense of craving for union with that 
which is agreeable and for avoiding the 
unwelcome, or inthe senses of objects of 
enjoyment. Similarly, the words ‘Raga’ 
and ‘Sanga’, meaning attraction or 
attachment, occurring in verse 34 and 
elsewhere, should be construed to mean 
attachment for worldly enjoyments, 
which is the root of desire, and not in 
the sense of attraction or love for God. 


The word ‘Jianam’, in this verse, 
stands for the light of divine Truth. Speak- 
ing of it as «covered by desire”, the 
verse intends to show that just as the 
foetus though enclosed by the amnion 
succeeds in bursting open the amnion and 


"a og ra: aAA arate ga sonaa ya vafa 1 
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emerging out of it, and just as the fire 
when it blazes up disperses and dissolves 
the smoke which had hitherto been en- 
veloping it, even so when through the 
instruction of a saint or the teachings 
of the scriptures the light of divine Truth 
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gets kindled within the soul; it shines 
forth piercing the veil of desire which had 
hitherto screened it. Hence, though cover- 
ing the light of Truth, the veil of desire 
is really very feeble and weak when 
compared to the former. 


Speaking thus of the light of Truth as covered by desire, the Lord with a 


view to revealing the means of killing the latter 


it deludes the embodied soul :— 


shows where it resides and how 


gt ad ganfan | 
Ac AN N 
ugamEnAT amaga Faq Il vo N 


gf-garia the senses; aa: the mind; afg: ( and ) the intellect; sta its; afer 
seat; xà is declared ( to be ); wa: it; w: through these; ara the light of Truth; 
aga screening; łaa the embodied soul; faataaf deludes. 


The senses, the mind and the intellect are declared to be its seat; screening 
the light of Truth through these; it ( desire ) deludes the embodied soul. ( 40 ) 


Inasmuch as the mind, the intellect 
and the senses are not ordinarily under 
the control of man, ‘desire’ holds its sway 
over them. This is what the Lord means 
when He speaks of the senses, the mind 
and the intellect as the seat of desire. 
Therefore, he who seeks his spiritual 
good should lose no time to drive out 
this enemy in the form of desire from 
his mind, intellect and senses, or to 
suppress and crush it in their very strong- 
hold, failing which, like an enemy 
entrenched in one’s own house, it will 
destroy his valuable possession in the 
shape of human existence. 


Again, when the verse says that 
screening the light of Truth through the 
mind, the intellect and the senses, this 
enemy in the form of desire deludes the 
embodied soul, it shows that entering 
the mind, intellect and senses of the 
practicant ‘desire? obscures his judgment, 
and leading him to believe that happiness 
lies in sense-enjoyments, drags him to 
the path of sin. This brings about his 
degradation and roin. Therefore, man 


should soon awake to this danger and 
beware of this enemy. 


An attempt is being made below to 
convey to the reader a correct idea of the 
teaching of this verse by means of a 
parable :— 


There was a monarch, King, Conscient 
by name. He had a Prime Minister 
known by the name of Mr. Wise. He 
had a deputy who worked directly under 
him. He was called Mr. Fickle. The 
King, with his Prime Minister and Deputy. 
Prime Minister resided in his capital, 
Cordis. The kingdom was divided into 
ten districts, each under the control of a 
Magistrate. Well-bred by nature, King 
Conscient was aman of ripe judgment 
and active habits. The people of the 
kingdom were all happy and prosperous. 
The State was advancing from day to day. 
One day a famous swindler, Charmer by 
name, made his appearance there. 
Charmer was a great intriguer and a past 
master in fraudulence; he was a man of 
exceptionally sweet words, though full 
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of poison in his heart. He charmed every- 
one he came in contact with. He appeared 
in the guise of a trader and approaching 
the different District Magistrates asked 
for permission to carry on free trade 
throughout the kingdom. The magistrates 
were offered handsome bribes. They felt 
tempted by his offer, but they could do 
nothing without the concurrence of the 
higher authorities. Following the advice 
of the counterfeit trader, Charmer, they 
all took him to their immediate officer, 
Mr. Fickle, the Deputy Prime Minister. 
He too was offered a tempting bribe by 
the spurious trader and fell an eusy prey 
to the latter’s enticing words. Thereupon 
Mr. Fickle took him to his chief, Mr. 
Wise. Though possessed of great wisdom, 
Mr. Wise was after all a weak man; he 
could not properly weigh the pros and 
cons of a question and arrive at a definite 
conclusion. Therefore, as a rule, he was 
guided by the advice of his deputy, Mr. 
Fickle, and the ten District Magistrates. 
These subordinate officers, too for their 
part, used very often to take undue 
advantage of the weakness of their chief. 
Therefore, putting blind faith on the 
words of Mr. Fickle and the District 
Magistrates, he too was caught in the 
trap of the swindler tradesman and agreed 
to grant him a trade licence, but added 
in the end that a licence for the whole 
State could not be granted without the 
special sanction of the ruler of the State. 
Finally, at the suggestion of the 
dissembler, the Prime Minister took him 
to the king himself. A clever man as he 
was, the swindler presented to the king 
a most seducing picture of the great 
prosperity he would bring to the entire 
kingdom. The king also fell a victim to 
temptation, and therefore granted him 
permission to carry on unrestricted trade 
over the whole kingdom and open offices 


all over the State. Winning over the 
district officers as well as the two 
Ministers by a liberal dose of unlawful 
gratification, Charmer quickly spread his 
orga nization over the whole kingdom. 


His influence gradually extended over the 
entire State and without any let or 
hindrance he began to bleed the people 
white. The district officers and the two 
Ministers were given their due, which 
sealed their lips, and he won over the 
king as well by allowing him a share of 
the wealth derived from the undue 
exploitation of the people. By his deft 
moves and sweet and unguent words, he 
slowly and quickly demoralized the king 
and all his greedy officers, and made 
them powerless, idle and addicted to 
vice; while secretly and silently he went 
on increasing his own strength and 
tightening his hold over the whole 
kingdom. Thus robbing the kingdom of 
all its wealth, he finally captured and 
imprisoned the king himself. 


The parable ends here. The characters 
of the parable personify the different 
categories dealt with in the above verse. 
King Conscient represents the Jivatma or 
the embodied soul; the Prime Minister, 
Mr. Wise, is none else than the intellect; 
the Deputy Prime Minister, Mr. Fickle, is 
our familizr mind, and the capital of the 
kingdom, Cordis, is the heart. The ten 
Magistrates are the ten organs, the ten 
districts are the seats of the ten organs, 
and the arch swindler, Charmer, represents 
‘desire’. The temptation of the enjoyment 
of worldly objects is the bribe or illegal 
gratification. Robbing the king means 
enticing the Jivaitma to indulge in worldly 
enjoyments and thus diverting it from 
the path of true happiness. And incarcera- 
tion of the king means deluding the 
embodied soul by veiling his knowledge 
and forcibly rendering him incapable of 


realizing the supreme end of human 
existence. 


The intention of all this is to show 
that this formidable enemy of man in the 
spiritual path, viz., ‘desire’ takes hold of 
the senses, mind and intellect by tempting 
them with ideas of false happiness to be 
derived from enjoyment of worldly objects, 
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and coverlng the knowledge of the 
Jivatma through the instromentality of 
the mind, intellect and senses throws it 
into the dark cell of transmigration. 


Describing thus the tyranny 
places where it remains hidden and 
tells Arjuna the device of killing it, a 


aara fanan] 
aai sa 


asata therefore; maşa O 
gfzarft ( your ) 
and wisdom; qraray evil; wag, this 


Therefore, Arjuna, y 
evil thing which obstructs 


The word «“Tasmāt” in this verse, 
indicates cause. By using the words 
‘Tasmat’ and ‘Adau’ with the direction 
to control the senses the Lord shows 
that ‘desire’ is the root of all evils; it 
first attacks and occupies the senses, and 
through the senses it deludes the mind 
and intellect, and then the embodied 
soul. Thus the mind, intellect and senses 
are its stronghold. Therefore, the 
campaign of destruction of the enemy 
should start with the reclamation of the 
senses. When it is dislodged from its 
citadel, it will be easy to kill this 
enemy. Therefore, in order to be able to 
get rid of this enemy one should control 
the senses first, and thereafter the mind. 


Now the question is, how to control 
the senses ? The senses can be controlled 
through intensive practice and cultivation 
of dispassion or freeing the mind of its 
attraction for worldly enjoyments. These 
are the two means prescribed for 
controlling the mind as well ( VI. 35). 
Dispassion consists in cultivating 
aversion to the enjoyments of the world 
and the next, realizing that the Rajasic 

type of joy, derived from contact 


of this arch enemy, desire, 


carries on its nefarious activities, the Lord now 
nd commands him to dispose of it. 


at TATAIA || 82 N 


best of the Bharatas, Arjuna; aa you; atà} first; 
senses; farr controlling; 


( thing ); f& surely; 


ou must first control your senses; 


Jfiana ( Knowledge of the Abso 
Brahma ) and Vijfiana (Knowledge of Sakara Brahm 


Nay, depriving him of the 
in the form of God-Realization 
enemy of man robs him of the in 
able blessings of a human birth. 


and showing the 


QIT ae | 


Saar obstructing knowledge 
xaf kill. 


and then kill this 
lute or Nirguna 
a or manifest Divinity). (44) 
between 


the senses and their objects 
(XVIII. 38), and the Tamasic type 
derived from sleep, indolence and error, 
are really momentary, perishable and 
sorrowful. And practice consists in 
employing the senses in the hearing and — 
chanting of, and reflection on, Gods — 
name, virtues, form and activities as 
well as in disinterested public service, 


regulating their functions by strength of — 
will according to the injunctions of the 
scriptures and not allowing them to ne 
wild and act 


in a wayward fashion. | 
By adopting both these methods, — 
senses as well as the 


mind can 
brought under control. i 


The word ‘Jñāna’ in this verse 
to true knowledge of the 
glory and mystery of the absoli 
formless aspect of God; and the 
‘Vijfidna’ refers to the true 
formless God with attribute: 
of the transcendent manifestat. 
in a Divine form, and Ss 
glories, greatness and virtue 
arch enemy 12 ve 


‘170 
and ‘Vijfiana’ referred to above. In other 
words, it obstructs the practices that one 
carries on for the attainment of Jnana and 
Vijniana under the impulse of this craving, 
and does not allow Jnana and Vijfiana to 
manifest themselves; that is why ‘desire’ 
has been spoken of as the <obscurer’ of 
Jnana and Vijfiana. The root ‘Na’, from 
which the word ‘Nagana’ has been 
derived, has two implications—viz., (i) 
to obscure a thing, and (ii) to desiroy 
it completely by rooting it out. In the 


The preceding verse stated that controlling the senses, 
killed. In this connection it may be asked: So long as 


form of desire should be 


the senses, mind and intellect are completely 
nds deluded by it, how can it be possible to control the senses and 
the Lord points to the true character of the 


Jivātmā too sta 
Kill desire ? Anticipating this question, 
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present verse the word ‘Nagana’ should 
be understood to convey the first mean. 
ing because the preceding verses haye 
already spoken of Knowledge as covered 
by ‘desire’. ‘Desire? has no power to 
destroy or root out Jiiana and Vijfiana; 
for desire proceeds from ignorance, which 
is eradicated as soon as Jfiana and 
Vijfiana make their appearance, and once 
this ignorance gets eradicated, destruc. 
tion of Jnana and Vijfiana becomes out 


of question. 


the orch enemy in the 


under the sway of desire, and the 


soul, and reminds Arjuna of its supreme power :— 


heart marg RERAN: 
maag ww gT 


qi Ra: | 
qag AN N 


afani the senses; wi: ( are ) greater ( than the body ); atz: they say; 
geada: than the senses; wa greater; Ha: (is) the mind; aaa: than the mind; 
g even; wu greater; sf: ( is ) the intellect; a: ( and ) who; 3@: than the intellect; 
g even; wa: ( is ) far greater; a: ( is ) he ( the Self). 


The senses are said to be greater than the body; but greater than 


the senses is the mind. Greater than the mind is the intellect; and what 


is greater than the intellect is he ( the Self ). 


The Kathopanisad metaphorically speaks 
of the body as a coach, and of the 
senses as horses ( 1. iii, 3,4). Horses 
are possessed of life and are superior to 
the coach and can draw it after them 
according to their will. Even so the 
senses alone take the body wherever they 


like; therefore, they are stronger than 
the body, and are sensitive too. Again 


the physical body is perceptible to the 
eye, but not so the senses; hence they 
are subtler too than the body. 


Besides this, the superiority of the 
senses over the body, and their being 
subtler and more powerful are obvious too. 


( 42 ) 


(1.iii.10,11) says:—- 
“Greater than the senses are their 
objects; greater than the objects of the 
senses is the mind; greater than the mind 
is the intellect; greater than the intellect 
is the Cosmic Intelligence or Mahat- 
tattva; greater than the Mahat-tativa is 
the Unmanifest or Prakrti ( Primordial 
Matter); and greater than the Unmani- 
fest is Purusa (Spirit or Soul). There 
is nothing superior to and subtler than 
the Purusa. That is the final limit and 
that is the supreme goal.’ The Lord, 
however, makes no mention ofthe objects 
of the senses, the ‘Mahat-tattva’? and the 
Unmanifest. The reason for their omission 


The Kathopanisad 
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gCHAPIBR iti 


Ís that He has furnished us with a mere 
outline of the progressive series 
mentioned in the Upanisad; for with a 
view to urging one to kill «desire the 
superiority of the soul alone requires to 
` be demonstrated, and it is needless to 
point out the superiority of objects of the 
Senses, Mahat-tattva and the Unmanifest. 

The Kathopanisad speaks of the objects 
ofthe senses as superior to the senses 
because the objects of the senses there 
represent the five Tanmatras, which are 
unquestionably subtler than the senses; 
hence it is but reasonable to declare them 
as greater ihan the senses. 


? 


In the present yerse the Lord speaks 
of the mind as superior to, and subtler 
and more powerful than, the senses, and 
even so of the intellect as superior to, 
and subtler and more powerful than, the 
mind. But in Chapter II He says that 
“the senses even of a wise man who is 
practising self-control forcibly carry away 
his mind, turbulent as they are by nature,” 
(If. 60), and further tells us that “of 
the senses moving among sense-objects, 
the one to which the mind is joined 
takes away man’s discrimination.” 
( II. 67) These statements lead one to 
conclude that the senses are not only 
more powerful than the mind, baut 
conjoined with the mind they are even 
more powerful than the intellect. Thus 
the Lord seems to be contradicting in 
this verse His earlier statements. But 
deeper thought would reveal that in 
reality there is no contradiction between the 
two types of statements. The Kathopanisad 
has made this point amply clear by using 
the metaphor of the coach. It says that 
the Self or Soul represents the owner of 
the coach, intellect the coachman, the body 


corresponds to the coach, the mind to the 
teins, the senses to the horses, and the | 
objects of senses like sound etc. consti- 
tute the track on which the coach moves.* 
Though in the usual course the coach- 
man should be under the control of the 
owner of the coach, the reins should be 
under the control of the coachman, and 
the horses should be under the control 
of the reins; nevertheless in the case of i 
the Jivatma whose coachman in the form 
of the intellect is devoid of judgment 
and discrimination, and does not there- 
fore hold the reins in the form of the 
mind properly, the horses in the form of F 
the senses become unruly and wayward A 
and, forcibly dragging the coach along a 
wrong path, finally overturn it.t This 
proves that so long as the soul or 
Jivātmā does not exercise control over 
the intellect, mind and senses, and 
forgetting its inherent power submits 
to their control, the senses misleading the 
mind and intellect succeed in dragging 
them forcibly behind them along the 
wrong path. That is to say, the senses 
first of all win over the mind by tempt- 
ing it with prospects of enjoyment; then 
the senses in conjunction with the mind 
win over the intellect; and they all 
combine to bring the soul under their 
thumb. Nevertheless, in reality, the mind 
is stronger than the senses, the intellect: 
is stronger than the mind, and the soul 
is the strongest of all. That is why the 
Kathopanisad says that he whose co 
man in the form ofthe intellect is 
and discriminating, whose rein in 


and whose horses in the form of 
senses are well-disciplined,—such a sou 
Possessed of a pure heart; reaches e 
sapreme state, wherefrom he does ot š 


* ama i faa Tat aAa g | ga gari fafa wa: maa a n 


afari anaging TE | 
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return. *The Gita also speaks of the self things to speak of the soul as “tat 
which has conquered the mind, intellect greater than the intellect”. 

and senses aS one’s friend, and the self Some people contend that ‘desire’ 
which has no control over the mind, being the subject of discussion of these 
intellect and senses as one’s enemy verses, and specially as in the next yerse 
VI. 6). Therefore. the uncontrolled the Lord exhorts Arjuna to kill desire, it 
senses, though inherently weaker than the would be more natural to take the 
mind and the intellect, gain ascendancy. pronoun Sal’ (he) as standing for 
This was the intention of the statements ‘Desire’, rather than for the ‘Self’. It is 
made in Chapter II, whereas in the no doubt true that extermination of 
present verse the true position of the desires is the subject of discussion in 
senses in the scheme of things has been the present context, but not its exaltation. 
brought out. Therefore, there is no real The soul possess the power to kill 


contradiction between the two statements. desire. The present verse has been added 
The Kathopanisad speaks of the Mahat- to show that once man comes to realize 
tattva as greater than the intellect, the the strength of the soul, he can easily 
Unmanifest as greater than the Mahat- establish full control over the intellect, 


tattva (cosmic intelligence ), and the mind and senses and kill desire. If 
Purusa as greater even than the ‘desire? was to be regarded as very much 
Unmanifest, and further declares the superior to the senses, mind and the 
Purusa to be the end and farthest limit intellect, it would be meaningless to ask 
of greatness, beyond which there is Arjuna to kill it with the help of the 
nothing.t In order to bring out the spirit latter, Besides, interpretation of the word 
of this Sruti text clearly the word ‘Sah’ as ‘desire’ would run counter to the 
‘Paratal’ in this verse has been interpreted intention of the Kathopanisad. Hence the 
A as meaning ‘‘far greater Or very much word ‘Sah’, in this verse does not mean 


. beyond”. The soul being the substratum, ‘desire’, but refers to that supreme 
f cause, iluminator and inspirer of every- Reality, the eternally pure and awakened 
s thing, and the subtlest, most pervasive, soul, whose vision as described in Chapter 
: most excellent and most powerful of all II drives away the very attachment for 
5 that exists, it is quite in the fitness of enjoyment of the sense-objects. 


The Lord now asks Arjuna to regard the sou! as superior to everything else, as 
shown in the preceding verse, and to kill the enemy in the form of desire. 
wd gar TM gaT SeATAAAAAA | 
ae aa aA paget guaza ll 83 Ul 


waa thus; 3@: than the intellect; a ( that which is ) higher; gasai know- 

ing; armat by reason; AIARA the mind;: #1 subduing; aaae] O mighty-armed 

Arjuna; IRET q disguised as desire; gUa3A difficult to overcome; Ta enemy; af kill. 
* qg aama aR gaa maar aat Afaa qafa aaa SA MTA: N 
ag amaa vals arte: aargfa: a g an TA T ATA N 

( Kațhopanisad 1. iii. 6,8) 

¢ afaa: Ta Ut GIA gaa: aag TU gaian Feld Te N 

qed: Tanaan JT: qz: | gaa TË fafad at aa aT TT A: N 

; ( Ibid., I. iii.. 10-11) 
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CHAPTER a 

vy ‘e te oy slog E; 

l Thus, Arjuna, knowing that which is higher than the intellect and subduing the E 

mind by reason, kill this enemy in the form of Desire that is hard to overeome (43) s 

The light of Truth in man has been the mind, viz, intensive practice and 3 

covered by ignorance from time without cultivation of dispassion ( VI. 35). Man 
beginning; that is why he has been naturally entertains either attraction 
forgetful of his true self which, though for, or aversion to, each object of the 


superior to everything else, yet forgetting 
its inherent power, has submitted to the 
control of its enemy in the form of desire. 
Even on hearing the truth from others, 
as well as from the scriptures, people do 


not regard the soul as really supreme. 
If they realize their spiritual nature, 
desire, which is only another name of 


passion or attachment, can be very easily 
destroyed. Therefore, realization of the 
truth about the self is the principal 
means of eradicating desire. That is why 
the Lord asks Arjuna to kill desire, 
realizing the soul to be far greater even 
than the intellect. The truth about the 
soul is deeply mysterious and extremely 
difficult to understand. It is only the 
select few, possessed of a subtle intellect, 
who can understand it, hearing its 
exposition from the lips of a saint. The 
Kathopani$ad says: “The self hidden in all 
beings remains unperceived by them; 
only man possessed of a subtle vision 
can realize it with the help of their 
sharp and subtle intellect.?’* 

The gross body, the senses, the mind, 
the intellect and the Jiva or embodied 
soul—all these are indicated by the word 
‘Atma’. Of these, control of the senses has 
already been advised in verse 41. Sense- 
control implies the control of the body as 
well, and the soul is the controller 
itself. Thus there remain only the mind 
and the intellect; of these the intellect 
has been declared to be more powerful 
than the mind, hence it can control the 
mind. That is the reason why the term 
‘Atma’ has been interpreted to mean ‘mind’ 
and ‘Atmana’ to mean the ‘intellect’. 

In Chapter VI, the Lord prescribes 
two sovereign recipes for the control of 


* ug aay Yay TERA a À | EAA CATT JE 


senses. During the contact of the senses 
with their objects, whenever there arises 
an occasion for the play of the impulses f 
of attraction and repulsion, he should 
very carefully try with the help of cool 
reasoning not to come under their 
influence; in this way gradually the 
forces of attraction and repulsion will 
begin to diminish. ‘Dispassion’ means 
inducing in the mind, through reasoning, 
a distaste for sense-enjoyments by bring- 
ing home to it, again and again, the 
pain and evil involved in them; whereas 
‘practice’ consists in practising self-denial 
in one’s dealings with the world, 
attempting to concentrate the mind on 
God during meditation, and repeatedly 
engaging in efforts to withdraw the mind 3 
from sense-enjoyments and fix it on God. 


True, the soul possesses infinite 
strength, and can itself uproot and 
destroy the enemy of man, desire. In 
fact, it is the strength derived from the 
soul that makes everything else 
powerful and active in the world. But 
the tragedy of it is that it remains BS 
forgetful of its strength. And just as a c 
mighty emperor, forgetting his power 


through ignorance, may subordinate 
himself to the will of his petty attendants 
and servants, who are altogether 


powerless before him, and tamely submit — 
to their contol, even so regarding itself 
as subordinate to the intellect, mind 
and senses, the soul blindly acquiesces i 
all their wayward and unruly actions 
prompted by desire. That is how desire, 

hidden in the intellect, mind and senses, — 
tempts the soul with prospects of enjoyment, — 
and keeps it entangled in i 


at gerai: At 
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realizing its true character and strength 
the soul asserts itself and exercising 
restraint over the intellect, mind and 
senses and disallowing them to aci as 


they like, commands them with 
authority to drive out desire hidden as 
a thief, the intellect, mind and senses 


will not have the courage to disobey its 
commands, nor can desire remain lurking 
there even for a moment. It is really 
surprising that deriving their very 
existence and activity from the soul, and 
drawing all their power and strength 
therefrom, they have suppressed the soul 
itself and are doing whatever they like. 
Therefore, it is necessary that knowing 
itself, and realizing its inherent power, 
the soul should assert itself and exercise 
its control over the intellect, mind and 
senses. It is the intellect, mind and senses 
which have harboured the thief and are 
getting out of control. if these are 
brought under control, desire can be 
easily killed. This is, really speaking, 
the only way open to the inactive soul 
to kill desire. That is why the Lord asks 
Arjuna to subdue the mind by the 
intellect in order to kill this enemy. 

Desire possesses no inherent power of 
its Own. Finding shelter in the intellect, 
miad and senses, which drive their 
strength from the soul, desire has forti- 
fied itself there; and so long as the 
intellect, miod and senses have their 
own way, it continues through them to 


draw upon the strength of the soul. That 


is why desire is considered to be a 
powerful; and it is therefore that jt has 
been spoken of as ‘hard to overcome’, 
But this desire is hard to overcome only 
so long as the soul does not assert 
itself; and fails to bring the intellect, 
mind and senses under control. 


Arjuna has been addressed in the 
present verse as ‘Mahabahu’, which 
means one possessed of long and power- 
ful arms. The word is indicative of 
supreme strength and power. Speaking of 
desire as ‘hard to overcome’, the Lord 
commands Arjuna to kill it; and in the 
course of this command addresses him 
as ‘Mahabahu’, reminding him of the 
infinite strength possessed by the soul. 
In addition to this; the note of address 
indicates that the command to Arjuna 
comes from God Himself, the endless 
repository of infinite and inconceivable 
divine potency, deriving a small fraction 
of which the Devas and protectors of 
the Regions govern and regulate the 
universe, and getting an infinitesimal part 
of which an ordinary Jiva can acquire 
immense power. Therefore, when God 
Himself regards Arjuna to be capable of 
destroying desire and commands him to 
do so, there can be no doubt that he will 
easily succeed in vanquishing and killing 
it, however powerful and hard to 
Overcome it may appear to be. 


Ša Aaga Ang Aaaa 
aaa ani walt 
AA TRSATA: I3 N 


Thus, in the Upanisad sung by the Lord, the Science of Brahma, the scripture 
of Yoga, the dialogue between Sri Krsna and Arjuna, ends the 
third chapter entitled “Rarmayoga, or the Yoga of Action”. 
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Chapter IV 


The title given to thischapter is “Jfiana-Karma-Sannyasa-Yoga.” The word i 

‘Jfidna’ here is synonymous with Epiritual Wisdcm, or Knowledge of Reality; 

‘Karma’ stands for Kaimayoga or the Path of Action, and ‘Sannyasa’ 

| Eae means Sankhyayoga, or the Path of Knowledge, Discrimination and 

scriptural or kook knowledge are also covered by the term ‘Jñāna. 

While bringing out the secret and truth of His descent on earth, the Lord has 

discussed in this chapter Karmayoga and Sankhyayoga, the Paths of Action and 

Knowle ge, as well as Knowledge of the truth abcut the Supreme Spirit, which 

follows as the consum rraticn cf the two paths as well as from an insight into the 

truth relating to the descent of the Lord. It is, therefore, that this chapter has 

been given the title of “The Yoga of Kncwledge as well as the disciplines of 
Action and Knowledge.” 


Stating in verses 1 and 2 how the practice of Karmayoga was taught by 
father to son in ancient times, the Lord devotes verse 3 to its praise. In verse 4, 
Arjuna interrogates the Lord about His birth, in reply to which the 
teas the Tord says in verse 5 that both Arjuna ard He had passed through 
many births, and that He had knowledge of them all but not Arjuna. 
Revealing in verses 6, 7 and 8 the truth about His descent on earth, as wellas 
the secret, time and occasion cf the same; the Lord states in verses 9 and 10 
that knowledge of the divine character of His birth and activities and depen- 
dence on God lead to God-Realization. Verse 11 contains the statement of the — 
Lord that He reciprocates the feelings of thosewho adore Him. Verse 12 sho 
‘that the fruit of the worship of other gods in the shape of worldly enjoyments — 
is speedily attained, in verses 13 and 14 the Lord says that though He so 
ihe author of the whole creation, He should be considered to be a non-doer, and — 
further speaks of His actions as being of a transcendent nature, adding that one 
knowing this is not bound by actions Citing in verse 15 the example of anci 
seekers of liberation the Lord instructs Arjuna to take to the performan 
disinterested action. In verses 16 to 18 the Lord promises to reveal the 
of Karma, and declaring the ways of action to be mysterious; and th 
ledge essential, praises the Yogi who sees inaction in action and C 
inaction. Verses 19 to 23 reveal separately the marks and conduct of t 
who actually sees inaction in action and action in inaction, as well as 
practicant who strives to do so. Enumerating in } 
forms of sacrifice, e. g., Brahmayajña (a sacri 
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Brahma), Devayanjña (or the worship of gods) and sacrifice in the form of Perce. 
 ption of identity etc., all sacrificers are declared as knowers of the truth about 
sacrifice and sinless; and in verse 3] it is pointed out that the partakers of nectar 
in the form of the remains of sacrifice attain the eternal Brahma, while for him 
who does not offer sacrifice neither this world nor the otheris happy. In verse 
32 all these forms of sacrifice are declared as capable of being accomplisheg 
through action, while verse 33 asserts that sacrifice through Knowledge jg 
superior to that performed with material things. In verses 34 and 35 Arjuna js 
asked to approach wise seers for instruction in Truth relating to God and the 
Knowledge of such Truth is extolled. Verse 36 says that the ocean of sin can 
be crossed with the help of the raft of Knowledge. In verse 37 Knowledge is 
spoken of as a fire which reduces all actions to ashes or robs them of their capa- 
city to bear fruit; while verse 38 declares that Knowledge is the best purifier and 
that the Karmayogi who hasattained purity of heart, automatically attains Know- 
ledge. Verse 39 shows that he alone who possesses faith and other virtues js 
qualified to attain Knowledge, the fruit of which is su preme peace. Denouncing 
in verse 40 the ignorant, faithless and doubting soul, in verse 41 the Lord gives 
; the assurance that the Karmayogi whose doubts are set at rest is freed from the 
Bae binding effect of Karma. The chapter is concluded in verse 42 with an exhortation 
to Arjuna to cut asunder his doubt born of ignorance with the sword of Know- 
_ledge, and establishing himself in Karmayoga to take up the fight. 


In verses 4 to 29 of the last chapter the Lord showed Jrom various points 

of view the necessity of performing one’s prescribed duties, and in verse 30 He 
Pa a, instructed Arjuna to act dedicating all his actions to God and 

Py aves renouncing all desire, attachment and the sense of possession, according 

to the rules of Karmayoga which emphasizes devotion. Then, in 
verses 31 to 35 He praised those who followed this doctrine, and denounced those who 
= did not; and emphasizing that one should not come under the sway of attraction 
a and repulsion, stressed once more the performance of one’s own duty, Then, on 
_ Arjuna’s interrogation in verse 35, the Lord pointed out from verse 37 to the end 
Of the chapter that Desire was the root of all evils, which should be rooted out by 
controlling the senses and the mind by the intellect. But the truth 
ating to Karmayoga is extremely difficult to understand; therefore, with the 
ntion of throwing more light on the subject, the Lord describes in the first 
e verses of Chapter IV how Karmayoga was handed down from ancient 


and proving that this Yoga had existed Srom time without beginning 
es tt. 


Aranaga 
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wea I; ena this; amaan imperishable; daq, Yoga; fas to the Sun-god; 


wam, taught; faama the Sun-god; 
conveyed; 4g: ( and ) 
Ikswaku,; saña imparted. 


Manu (in his turn ); 


naa to (his own son) Manu; mg 
gza to ( his son ) King 


Sri Bhagavan said: I tavght this immortal Yoga to Vivaswan ( Sun- 
god ); Vivaswan conveyed it to Manu ( his son ); and Manu imparted it to 


( his son ) Ikgwaku. 


Introducing the subject of Karmayoga 
in verse 39 of Chapter II, the Lord 
dealt with it in detail till the end of 
that chapter. Thereafter, in Chapter XI, 
in reply to Arjuna’s interrogation He put 
forward various reasons to show the 
necessity of engaging in Action, and 
commanded Arjuna in verse 30 to carry 
on the fight in accordance with the 
principle of Karmayoga coupled with 
devotion. Control of mind being indis- 
pensable in the practice of Karmayoga, 
He advised Arjuna at the end of the 
chapter to subdue the mind by the 
intellect, and thereby kill desire, the 
inveterate enemy of man. 

From all this it becomes clear that 
mostly the subject of Karmayoga alone in 
all its various aspects has been discussed 
tillthe end of that chapter, and the word 
‘Imam’ in the present verse should 
natuially refer to the subject under 
discussion, The word ‘Yoga’ in this verse 
should therefore, be intepreted as refer- 
ting to Karmayoga. 

Besides this, the sun-god, Manu and 
other personages mentioned by the Lord, 
through whom this Yoga has been handed 
down to posterity are all householders 
and Karmayogis; and in verse 15 ofthis 
chapter, citing the example of ancient 
seekers of liberation, the Lord commands 
Arjuna to perform action, which also 
seems to strengthen the view that the 
word ‘Yoga’ in this verse should be 
interpreted to mean Karmayoga. 

It may be contended here that the 
words ‘Atmanam Atmana Samstabhya’ in 
the concluding verse of Chapter III refer 


23 B.G. 


(1) 


to the practice of Samadhi, or absorption 
of the mind; and inasmuch as the root 
‘Yvy, from which the word ‘Yogam’ is 
derived, also carries the sense of entering 
into Samadhi—‘Yuj Samadhau’—, it will 
be more appropriate to interpret the word 
*Yogam’ as ‘entering into Samadhi’, 

Our reply to this contention is that in 
the verse referred to’ above Arjuna has 
been asked to kill desire, the great enemy 
of man, by subduing the mind with the 
help of the intellect. Cultivation of 
disinterestedness is the central point of 
Karmayoga, which can be attained only 
through the eradication of desire; and it 
has been declared indispensable for the 
Karmayogi to conquer and subdue his mind 
and senses (II. 64). Therefore, controlling 
the mind and senses by the intellect, and 


eradication of desire,—all these are 
parts of the discipline of Karmayoga; 
and as shown aboye, the intention of 


the Lord in asking Arjuna to subdue the 
mind by the intellect and kill desire is 
to urge him on to take up the practice 
of Karmayoga. Hence it is but reasonable 
to interpret the word ‘Yoga’ as Karmayoga, 
and not Hathayoga or Samadhiyoga. 

The intention of the Lord in pointing 
out that the Yoga referred to here was 
first taught to the Sun-god and that 
through him it was handed down to other 
kings of the solar dynasty is to trace the 
origin and history of this tradition, as 
well as to show that of all people on 
the earth the Ksatriyas were the first to 
adopt and propagate this teaching among 
them, and that the practice has been in 
vogue from eternity. 
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qaq O scorcher of enemies, Arjuna; gaq thus; wea transmitted in 


succession ( from father to son ); 


knew; a: that; ala: Yoga; agat aa long since; gg here, on this 


has disappeared. 


gay (this) Yoga; ussa: royal sages; faz: 


earth; ap: 


Thus transmitted in succession from father to son, Arjuna, this Yoga 
remained known io the Rajarsis ( royal sages ). It has, however, long since 


disappeared from this earth. 


The verse shows that taught by father to 
son, the practice of Karmayoga remained 
in vogue among the famous Ksatziya 
kings of ancient days for several 
generations before His advent. It was, 
therefore, easy tolearn it and know its 
sceret from precept and example in those 
days, but that was not the case in His time. 

He who is both a king and a Rsi 
(aseer), in other words, a Ruler who 
also knows the truth of the Vedas is 
called a ‘Rajarsi’. 

The statement that the “Yoga 
remained known to the Rajarsis’? does 
not mean that it was unknown to others; 
such an interpretation would be altogether 
unwarranted. There is no doubt, how- 
ever, that royal sages have been in the 
front rankso far as the knowledge and 
practice of Karmayoga are concerned. 
That is why instances are met with in 
ancient history of men belonging to other 
orders of society going to the Rajarsis 
for instruction in Karmayoga. Therefore, 
the intention of the Lord in making the 
above statement appears to be that the 
practice of Karmayoga having been in 

vogue at one time among the royal sages 
and Arjuna also being a member of the 
Josje order, he possessed an inborn 


(2) 


qualification to practise it, and would 
therefore find the practice easy too. 

So long asthe tradition continued to 
be handed down from father to son, the 
practice of Karmayoga remained 
a spiritual discipline. But even as people 
gradually developed attachment for 
worldly enjoyments, the number of 
practicants qualified to prectise Karma- 
yoga began to decline, and this process 
steadily went on till the holy tradition 
altogether died out. That is why the 
Lord says that for a long time past people 
possessing knowledge of, and an attitude 
for, the practice of Karmayoga had more 
or less disappeared from the earth. 

Verse 1 of this chapter calls this 
Ycga as immortal, and the present verse 
says that it had Icng sirce disappeared 
from the earth. These two statements 
appear to be mutually contradictory, That 
which is immortal can never cease to be: 
and if it gets lost how can it be called 
immortal? The solution of this 


alive as 


=. difficulty 
lies in the fact that all spiritual dis 


lines intended for God-Realization, such 
as Karmayoga, Jfidnayoga, Bhaktiyoga 
etc., possess an eternal character, That is 
to say, they meyer become totally extinct, 
Since God Himself is eternal, the principles 


cip- 
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definitely and authoritatively laid 
down by Him for His own realization 
can never be perishable; they must be 
eternal as God Himself. Whenever God’s 
creation manifests itself, these eternal 
laws of God also make their appearance; 
and when there is dissolution of creation, 
they too disappear. But this does not 
mean that they become totally extinct. 
In order to show this eternal character 
of Karmayoga, verse 1 spoke of it as 
immortal. Therefore, when the present 
verse says that long since it had 
disappeared, it should be understood 
to mean that for a long time great 
spiritual souls possessed of the knowledge 
of this Yoga had ceased to appear on 


a wr aa dsa 


earth, so that it had more or less 
disappeared from the earth; not that it 
had totally ceased to exist. For the real 
never ceases to be. According to the 
Lord’s statement in verse 1, this Yoga is 
manifested by God at the beginning of 
creation; then during the interval 
Preceding the final dissolution sometimes 


it disappears, and sometimes it makes 
Its appearance again, due to various 
causes and circumstances. With the 


completion of the circle of creation, it 


dissolves itself into God along with the 
creation. It 


is in this sense that the 
Lord speaks of its disappearance; in 
reality, however, it is immortal and 


never ceases to be. 


aT: Ae: gTa: | 


ams È am ae zwei JIFTAAII 3 I 


# My; ww: devotee; a and; aat friend; aÑ you are; ga therefore; a: 4a 
that very; #714 this; yaaa: ancient; att: Yoga; aa today; aat by Me; à to you; 


Tæ: has been imparted; f because; gaa this; TING TEA ( 


is) a supreme secret. 


The same ancient Yoga has this day been imparted to you by Me, 
because you are My devotee and friend; and also because this is a supreme 


secret. 


The Lord reminds Arjuna of his 
being a great devotee of long standing 
and beloved friend as an apology for 
His unfolding to him a great secret which 
cannot be divulged to any and every one. 


The words ‘Sah Eva’ and ‘Puratanah’ 
establish the eternal character of this 
Yoga; the word ‘Te’ indicates Arjuna’s 
special qualification to receive — the 
secret; and the word ‘Adya’ indicates 
the occasion or circumstances of the 
revelation of the secret. All this bring 
out that it was the same Yoga, which 
the Lord had revealed first to the Sun- 
god, and which had been handed down 
from generation to generation from the 
beginning of creation, that He was going 
to reveal that day to Arjuna on the 
battle-field, finding the latter extremely 


(3) 


agitated and perplexed and possessed 
of a mind surrendered to the Lord, and 
therefore, well-qualified to receive the 
secret, so that he might get over his 
grief and attain the highest good. In 
addition to the spirit of self-surrender, 
sincere and anxious questions arising 
out of the deepest layer of the heart 


make a man supremely qualified te 
receive the truth. Arjuna had really 
established his qualification that day 


(JI. 7) as he had never done before. 
That was why the Lord condescended 
to reveal the secret to him. 


By calling it a “supreme secret”? the 
Lord intends to show that freeing man, 
as it does, from all forms of misery and 
bondage, this Yoga is capable of leading 
Arjuna to an easy realization of God, the 


CC-O. In Public Domain. UP State Museum, Hazratganj. Lucknow 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


i ‘BRAGAVAD-GITA 
e180 BRA | 3 
embodiment of supreme bliss; that is the same gospel to Arjuna, who was His 


why it is supreme in ~“raracter and a devotee, the Lord has disclosed to him 


3esi thi is ivi a hich is a 

t Besides this the His divine character, w 
E hes indicates thereby that by profound secret and shove ners be 
speaking of Himself as having taught divulged to those who o not 


possess the necessary qualification to 


this Yoga to the Sun-god and others ess 
receive it. 


and by declaring that He had imparted 

Tt may be asked here: “Bhagaviin Sri Krsna manifested Himself as late as 
towards the close of the Dwapara Age, whereas the Sun-god, Manu and Thswaku 
appeared much earlier, viz, at the dawn of creation; how then, can it be 
believed that it was Sri Krsna who taught this Yoga to the most ancient Sun- 
god 2? Therefore, with a view to having this point cleared ant in order to 
obtain an insight into the secret of Divine descent on earth, Arjuna puts the 
following question :— 


aja Jat 
aqi wa wea at ae AIAT: | 
JARA anA HATTA gN 


aag: Your; wa birth; aqq (was) later; fraeaa: of the Sun-god; sea 
birth; wa (was ) earlier; aq You; eat at the beginning (of creation ); Taq 


this ( Yoga ); Nman taught; efa this; saa how; fasitarg I am to believe. 


Arjuna said: You are of recent origin, while the birth of Vivaswan 


dates back to remote antiquity. How, then, 
taught this Yoga at the beginning of creation ? 


Arjuna already knew it that Sri 
Krsna was no ordinary human being, but 
was Almighty God Himself, the supreme 
Brahma manifested as a superman; for 
he had heard the glory of the Lord from 
the lips of no less a personage than 
Bhisma on the occasion of the great 
Rajasiya sacrifice performed by King 
Yudhisthira ( Maha., Sabha., 38. 23, 29), 
which was corroborated by the state- 
ments of various Rsis. That was why in 
the course of his exile in the forest he 
once spoke to the Lord about His 
glories (Maha., Vana., 12. 11—43). 
Moreover, he had had direct experience 
of the Lord’s supernatural powers 
demonstrated, for instance, at the time 
of His killing Sisupala and on other 
occasions of an allied nature. Neverthe- 
less, in order to hear directly from the 


am I to believe that You 

(4) 
lips of the Lord the secret of Divine 
descent, and with a view to having the 
doubt arising in the mind of the 
generality of people cleared, Arjuna puts 
the present question to the Lord. It was 
well-known to all that Sri Krsna had 
taken birth only a few years ago as a 
son of Vasudeva, while the Sun-god had 
appeared at the beginning of creation 
from the womb of Aditi. Under the 
circumstance, without obtaining a proper 
insight into the secret of it, how could 
the almost impossible statement be 
believed that Sri Krsna had taught that 
Yoga to the Sun-god at the dawn of 
creation and that the Sun-god handed it 
down to his posterity ? Arjuna, there- 
fore, humbly requested the Lord by this 
question to bless him by unravelling the 
secret. 


In reply to the above question of Arjuna the Lord, witha view to throwing 
light on the subject of Divine descent, and revealing His omniscience, SAYS :— 
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ATTA TAT 


R A cada semi aa aga 
weve tz gait a cat aq UAT ILY l 


aTa 1 oe i . si 

“aa O Arjuna; à Mine; 3 and; aa thine; agfa many; samf births; sadara 
have gone before; wax O chastiser of foes; aft them; aaifir all; a4 you; a not; 
aa know; sea I; 42 know. 


Sri Bhagavan said: Arjuna, you and I have passed through many births, 
I remember them all; you do not remember, O chastiser of foes. (5) 


In the present verse, the Lord says them all, you do not remember,” He 
that Arjuna should not think Arjuna indicates His own ommniscience, on the 
and He had come into existeace Only the one hand, and the finite knowledge of 
other day, and that they didnot exist the Jiva, on the other. He means that 
before. They are both without beginning not being omniscient, Arjana had no 


and ecernal. Apart from His own ever- knowledge of the reasons which had 
existent and eternal form, Hə had Prompted Him to assume various divine 
manifested Himself as the divine Fish, Forms, the nature of those Forms, the 


Tortoise, Boar, man-lioa, the celestial time and occasion of His manifestation, 
Dwarf, aad in various other forms. His aid the sports He enacted inthose Forms. 
latest manifestation asa sonof Vasudeva Arjuna had lostthe memory of his own 
was no doubt recent; but Arjuna had no previous births as wel as of all 
idea to how many pople He had the previous manifestations of the 
given spiritual instruction in His previous Lord; that was why he puts the 
manifestations of various kinds. above question. But no occurrence of the 
Therefore, the statement that He taught world remains hidden from the view of 
this Yoga to the Sun-god should cause the Lord; there is no past or future for 
no wonder to Arjuna, nor should it be Him, everything is present before His 
regarded as an impossibility. Arjuna eyes. Being omniscient, He knows all 
should understand it in the sense that Jivas and everything relating to them 
atthe beginning of the existing Kalpa ( VII. 26). Therefore, Arjuna should not 
He revealed this Yoga to the Sun-god entertain the least doubt about the truth 
as Narayana, the Prime Person. ofthe statement that it was the Lord 

Himself who taught this Yoga to the 

When the Lord says: “I remzmber Sao-god at the beginning of creation, 


Hearing it from the Lord that He hid passed through many births one is 
naturally tempted to enquire how He is born, and what is the difference between His 
birth and the birth of any other being ? In order.to make this clear, the Lord reveals in 


the next verse the secret of His birth. 


`; 

s 
$ 

1 
= 
x 


amistt QASIARA YAUA aq | 
ya wares «= aeaarrarATaaT I R kk 


am: unborn; saram imperishable; aÑ though; a4 being; quara ci (all) 
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beings; gat the Lord; aft though; aa being; «ta My; safaa Nature; 


afisa 


keeping under control; araa through My own Yogamiaya ( divine potency ); 


ama I become manifest. 


Though birthless and deathless, and the Lord of all beings, I manifest 
Myself through My own Yogamaya ( divine potency ), keeping My Nature 


( Prakrti ) under control. 


By calling Himself birthless and 
deathless the Lord means to say that He 
never takes birth, as ordinary beings do, 
nor dies; yet He appears taking birth 
and dying like ordinary beings. Even so, 
though the Lord of all created beings, 
He appears just like an ordinary human 
being. That is to say, people not know- 
ing the secret of Divine descent imagine, 
at the time of His manifestation as the 
Divine fish, Tortoise, Boar or in human 
forms that He has taken birth, and when 
He disappears from their midst they 
take Himto have perished. Nay, when 
He enacts His divine sports in any such 
forms, they disdain Him looking upon 
Him as an ordinary mortal ( IX. 11). 
Inasmuch as He remains veiled by His 
Yogamaya ( VII. 25) they cannot realize 
that it is the Almighty God Himself, 
the Lord of all creation, who is ever 
pure, awakened and free, who is sport- 
ing in that form for the good of the world. 

The word ‘Prakrtim’ with the adjec- 
tive ‘Swam’ stands for primordial 
Nature, referred to in verses 7 and 8 
of Chapter IX, and which has been spoken 
of again as ‘Mahad Brahma’ in Chapter 
XIV of the Gita. And the word 
‘Atmamayaya’ denotes Yogamaya, the 
diyine potency or transcendental power, 
referred toinyerse 25 of Chapter VII, 
by which the Lord holds the entire 
creation and manifests Himself from 
time to time, assuming various forms, 
and shrouded by which He remains 

incognito. Keeping His primordial Nature 
under control, the Lord manifests 
Himself through His Yogamaya. 
Primordial Nature brings the world into 
being, whereas ‘Yogamya’ is the Lord’s 


(6) 


divine potency, or Transcendental Power, 


The Lord 
He manifests 


states in this verse that 

Himself through His own 
Yogamaya keeping Prakrti or Nature, 
under His control. Thereby He shows 
the difference between His birth and the 
birth of ordinary beings of the world. 
Other beings take birth under the 
subordination of Prakrti in various 
wombs,—good, bad and indifferent,—and 
undergo pleasurable or painful 
experiences according to their past Karma; 
but such is not the case with God. 
God manifests Himself of His own 
accord from time to time through His own 
Yogamaya keeping Prakrti under His 
control, and enacts various divine sports 
assuming various forms suited to those 
sports. That birth of the Lord is 
independent and transcendent in 
character, and is not brought about by 
Karma as in the case of the Jivas. 

In the case of the ordinary Jiva 
birth and death are determined by his 
Karma, and not by his will. He has to 
remain pent up in the womb of his 
mother and lead a miserable existence 
there. During birth he has to undergo the 
ordial of passing through the vagina of 
his mother; thereafter his body grows 
through the efflux of time and perishes 
in due course, when it is said the Jiva 
is dead. Compelled by his Karma, he 
again takes birth in another form; and 
the process goes on repeating till he is 
liberated from the bondage of births and 
deaths. But appearance and disappearance 
of the Lord stand on a different footing 
altogether, and are wholly dependent on 
God’s will. God can manifest Himself 
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any time He likes, anywhere He Jikes 
and in any form He likes, and can 


similarly disappear at His Own sweet 
will. In a 


size and can 
The reason for 
this is that He is not ruled by Prakrti, 
but Prakrti has to follow His will. 
Therefore, just as changes in the form 
of the Lord, as described in Chapter XI, 
—when He first showed Arjuna His 
Universal form, then His divine four- 
armed Form, and lastly His human form, 
—do not mean birth and death, even so 
the Lord’s manifestation in any form 
whatsoever, and His concealing that form 
do not indicate birth and death, but 
constitute only different aspects of His 
eternal Sport. 

Some people presume that Bhagavān 
Sri Krsna’s birth must have taken place 


from the womb of Devaki foll 
same laws of birth as operate 
case of other beings. But this presumpti 
has no foundation in fact. A study 
that portion of Srimad Bhagavata 
deals with the 

IT Krsna will reveal 
presumption. It 
mother Devakz 
fested before 

Divine Form, 
discus, the club 
four arms, 


is stated 
beheld the Lord mani- 
her in His four-armed 
holding the conch, the 

and the lotus in His 
and offered her prayers to the 
Lord. : Later on at the request of the mother, 
the Lord assumed a baby’s form.* Thus 
it would appear that the birth of the 
Lord did not take place from the womb 
of mother Devaki, but He revealed 
Himself of His own accord. In order to 
enact the sport of birth, however, it was 
shown to the world as if He remained 
for ten months in the womb of the mother, 
and was born at the proper time. 


On hearing the above secret of the Lord’s manifestation from the lips of the 


Lord Himself, one is naturally 
Lord manifest Himself as stated above, 


war aa R aa 


MAARRE AISSA GFTN IL I 


wma O descendant of Bharata, ; 
virtue; wift: decline; aafa there is; aasar ( aud ) of evil; wgara ( there 
rise; agt then; fẹ indeed; seq I; armas Myself: 


Arjuna, whenever righteousness is on the decline, 
is in the ascendant, then I body Myself forth. 


* JTT 
gamang Aa 


“O Soul of the universe, pray withdraw this superhuman—divine form consisting 


holding the conch, discus, club and lọtus.?? 


argacaissuite egei 


y assumed the form of a human child 


fraraaa SCALE Esi 


feat: ma: a aya NFT: 
“Having thus spoken, the glorious Hari ae 


inclined to ask when and with what motive does the 


In the next two verses, therefore, the Lord — 
reveals the occasion, ground and object of His manifestation:— 


erate area | 


Vis ny 


Arjuna; agr aa whenever; mier o 


aaa body forth. 


and unrighteousn 


JS WaT 


(Srimad Bhagay 


birth of Bhagavan = 
the fallacy of this 
therein that 
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There is no fixed period of time for 
the manifestation of God; and it cannot 
be positively asserted that He will mani- 
fest Himself in a particular Yuga or age, 
in a particular year and month, and on a 
particular date. Nor is there any rule to 
show how many times, and in how many 
forms, will the Lord appear in a particular 
Yuga. In order to bring out this fact 
clearly the word ‘Yada’ has been used 
twice in this verse. The intention is to 
show that the Lord manifests Himself 
whenever He feels it necessary to do so 
in view of the decline of virtue and’ 
preponderance of vice. 


God alone knows what is that decline 
of virtue and preponderance of vice like, 
which compels Himto manifest Himself. 
It is not possible for man to judge it 
correctly. But by way of conjecture it may 
be stated that when as a result of the 
tyranny and injustice of the strong and 
wicked over saintly and virtuous souls, 
devotees of God and other innocent, weak 


afar agai 
THEA TAA 


araa of the good; Rama 


and helpless people, the barometer of 
yirtce and morality in society falls very 
low, erd thet cf vice and immorality 
rises high, it will meen ceclire of virtue 
ard prepordererce of vice. For instance, 
durirg the Setyayvea, when Hianya- 
keGipu sled over the world, vice and 
inmcrelity preveilec; innccent men were 
{yrersized over erd pecple were forced 
to abarecn ¿ll fams cf spiritual practice 
like meditation, Japa, austerities, , worship, 
recital of sacred texts, performance ol 
sacrifices, charity etc. The gods werc 
cuégelled out cf their abodes in heaven 
and were driven from pillar to post like 
flocks of sheep. A devotee like Prahlada 
was subjected to various forms of, persecu- 
tion. That was the moment when God 
sudcenly appeared in the form of a man- 
lion and rescuing Prahlada from the grip 


of his tyrannical father, established 
virtue ard nghteousness on a solid 
foundation. Similar conditions prevailed 


on the occasion of other manifestations of 
the Lord as well. 


fanaa T sheath | 
amaa at atic 


for the protection; gear of evil-doers; 


e 


Rarna for the extirpation of; a and; asegar for firmly establishin 
virtue; gù 3% from age to age; amattà am born. 8 


For the protection of the virtuous, for 


the extirpation of evildoers 
y 


and for establishing Dharma ( righteousness ) on a firm footing, I am born fi 
> rom 


age to age. 


The word ‘Szdhunam’ in this verse 
stands for those who observe the rules of 
non-violence, truth, non-thieving, contine- 
nce, etc., which have a universal applica- 
tion, and duly perform duties pertaining 
to their order in society and stage in life, 
such as the performance of sacrifices, 
charity and austerities, teaching and 
governance of the people, etc., who are 
naturally disposed to do good to others, 

who are the infinite repositories of all 


(8) 


forms of virtue, and the very embodiments 
of right conduct and are by nature devotees 
of God, given to the devout practices of 
hearing, chanting and remembrance of 
God’s name; form, virtues, glory and 
sports, etc. And “Protection of the 
virtuous” “means deliverance of such 
Persons from the terrible wrongs of 
wicked and eyil-minded mea, bestowing 
on them the highest spiritual state after 
their death and conferring on them the 


CC-O. In Public Domain. UP State Museum, Hazratganj. Lucknow 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


CHAPTER IV 


highest gocd by wiping out the entire stock 
of thelr accumulated sins through His 
very sight etc., and enacting divine sports 
so that by hearing and chanting, and 
reflecting and meditating on them people 
may find an easy way to redemption. 


The word ‘Duskrtam’? stands for the 
antithesis of a ‘Sadhu’ as described above. 
It refers to wicked men possessing a 
demoniac disposition, who persecute 
innocent and virtuous men and devotees 
of God, are repositories of vices like 
lying, hypocrisy, theft, adultery etc., who 
are unbelievers by nature, and are engaged 
in amassing wealth by objectionable 
methods, and with whom it has become a 
habit to wage war against God and the 
Vedas and other scriptures. And “destruc- 
tion of evil-doers’ means chastising such 
wicked and evil-minded people with a 
view to freeing them from the clutches of 
evil and sin, and depriving them of their 
body by means of war or any other 
expedient, directly or 
instramentality of other beings. 


Here it may be asked: Why dees God, 
who is extremely compassionate, find it 
necessary to punish and chastise these 
wicked men instead of reforming their 
character through persuasion and 
remonstrance ? Our answer to this question 


is that the very chastisement by the Lord, 
and death at His hands, which means 
depriving them of their demoniac body, 
is an act of compassion on the part of 
the Lord; for the Lord only wipes out 


their sins and purifies them through 
such punishment and death. Jt should 
never be imagined that punishment 


by God involves the least relaxation of 
His compassion. When an abscess is 
formed in a particular limb of a child, 
its parents attempt, in the first instance, 
to suppress it by the use of some medicine; 
but when it is found that no medicine 
will avail in its case and that the least 
delay will cause the poison to spread 
to other parts as well, they immediately 
get the abscess opened and will 


` proportions, He, in the last resort, takes 


through the 


not hesitate even to have the limb 
amputated, if necessary, in the interests of 
the other limbs. Eyen so the Lord tries 
to reform the wicked, first by persuasion 
and instruction, according to the policy 
of conciliation, as He did in the case of ; 
Duryodhana, and then even by threat of 
punishment. But when He finds that such 
instruction and threat do not avail, and 
their wickedness is gradually assuming 


recourse to punishment, or eyen causes 
them to be killed, as a method of expia- 
tion of their sins. Those among the 
wicked,- whose stock of past Karma has 
been good, but whose conduct in the 
current life has become vicious due to 
some speclal cause or association with 
evil, He liberates by inflicting the penalty 
of death by His own hands. All these 
actions of the Lord are nothing but 
expressions of His extreme compassion. 


The Lord awakens in the minds of 
the people faith in and reverence for the 
Vedas and other scriptures, the other 
world, saints and God by carrying out 
the injunctions of the scriptures in His 
own personal life, and demonstrating the 
glory of righteousness by the use of His 
inspiring and powerful words and mes- 
sages, and other such means, and 
developing among the people a natural 
love and reverence for virtues and nt 
conduct, makes them strongly cling 
them. All these items of activi 


included in the process of estab 
Dharma. 


It is not necessary that God sh 
manifest Himself only when there is 
occasion for discharging all 
functions, viz, protection of 
destruction of evil-doers 
ment of Dharma together. 
Himself at His discretion 
out any two objects, 
objects. 
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He does so. But when He manifests 
Himself in a visible form, He does soas 
an act of special Grace, with a view to 
affording people the rare opportunity of 
liberating themselves through His sight 
and touch as well as through direct 
exchange of words with Him, and also 
witha view to conferring on His loving 
devotees the proud privilege of participa- 
tion in and enjoyment of His Divine 
Sports. People can -easily cross the ocean 
of transmigration through constant 
remembrance of His enchanting form 
revealed in such manifestations, and 
through the hearing and chanting of and 


meditation on His Name, virtues, glory, 
exalted nature and the Divine Sports 


enacted by Him. This process of wholesale 
liberation of souls in bondage cannot be 
set in motion unless the Lord appears in 
person amidst us. 


When the Lord says, “J am born from 
age to age,” He thereby shows that in 
every age, whenever the decline of right- 
eousness goes beyond limits, He manifests 
Himself again and again, or as many 
times as circumstances require. There 
is no such mle that He comes down 
only once in a particular age. 


Revealing thus the occasion, ground and object of His manifestation, the Lord 
now shows in the next verse the fruit of real knowledge of the divine character of 


His birth and activities :— 


ava =u Ta foa ay afta ara: | 
rat ge gasten af aAA diss Ul 8 Ul 


aga O Arjuna; à My; sea birth; a and; au action; fea ( is ) divine; 
waq so; a: who; aaa: in reality; af1 knows; &: he; łza, (his) body; 


aat on leaving; 9A: again; 


ufa comes. 


aq birth; 4 not; 


aff attains; am to Me; 


Arjuna, My birth and activities are divine. He who knows this in reality 


is not reborn on leaving his body, but comes to Me. 


The All-powerfal God, the Supreme 
Brahma, is, traly speaking, wholly beyond 
birth and death. The process of His birth 
is not the same asin the case of the Jiva. 
He simply enacts the sport of birth in 
orderto draw and attract the minds of 
His devotees through His divine sports 
and to delight them by His sight, touch 
and speech, as an act of special grace, to 
spread His fame throughout the world 
and thereby wipe out the sins. of the 
people through the hearing, chanting and 


remembrance of the same, and, lastly, to 
the world 


-establish righteousness in 
through the extirpation of evil-doers. 
There is no taint of evil in that 


sl pernatural birth of the Lord. For the 


(9) 


good of the world, He assumes a 
celestial, human or sub-human form and 
manifests Himself before the people. That 
Form of the Lord is not made of any 
material ‘stuff : therefore, it is divine, 
spiritual, effulgent, pure and transcendent. 
The Gunas or modes of Prakrti and 
latencies of Karma do not constitute the 
cause of His birth. He does not take birth 
as one subject to the control of Maya, 
but appears in a celestial, human or sub- 
human :form through His own divine 
potency, keeping Nature under His control, 
to confer His grace onthe Jivas of the 
world. Realizing this truth, that is to say, 
reposing full faith in it, without entertain- 
ing the least doubt or mental reservation 
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with regard to the sams, and viewing the 

Lord manifested ina human form, not as 

an ordinary mortal, but as Almighty God 
Himself, the Lord of the entire creation, 
the Knower of all hearts, the Supreme 
Brahma, and the very embodiment of 
Truth, Knowledge and Bliss,—this is what 
is meant by knowing in reality the divine 
character of the Lord’s birth. The same 
truth has been explained in verse 6 of 
this chapter. Verses 24 and 25 of Chapter 
VII, and verses Fl and 12 of Chapter IX 
denounce those who not knowing this 
truth treat the Lord as an ordinary human 
being; while verse 3 of Chapter X praises 
those who know this truth in reality. 

He who thus comes to know in reality 
the divine character of the Lord’s birth 
will find even a moments separation 
from the Lord unbearable. Because of his 
supreme reverence and exclusive love for 
the Lord he will be found completely 
merged in His thought. 


The Lord has no personal interest in 
whatever He does by way of creating the 
universe, or carrying on his sports 
connected with a particular manifesta- 
tion; it is simply in order to shower His 
grace on humanity that He carries on 
multifarious activities in course of His 


various manifestations (III. 22, 23). 
Though He carries on all activities 
through His own Prakrti, He is 
essentially a non-doer and is never 


bound by those actions, inasmuch as He 
does not claim their authorship, nor 
does He crave for their fruit ( IV. 13, 14). 
Whatever He does, He does for the good 
of the world (IV. 8). Every activity 
of His has the good of the people 
behind it. Though the sole and undisputed 
Lord and ruler of countless millions of 
Universes, He treats all beings with 
compassion shorn of egoism and an 
impartiality full of love ( IX. 29). How- 
soever man approaches Him, even so 
does He seek him (IV. 11); He brings 
full security and personally attends to 
the needs of His devotees (IX. 22), 
confers divine wisdom on them 
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(X.10, 11) and assumes the role of a 
helmsman to take those who have 
boarded the bark of Devotion speedily 
across the ocean of birth and death 
(XII. 7). In this way, all activities of 
the Lord are totally free from evils like 
attachment, egoism and desire, and are 
absolutely pure and stainless. They are 
carried on only for the good of the people 
and for the spread of morality, righteous- 
ness and pure love, devotion etc. in the 
world. Though engaged in all these 
activities, the Lord has really no connec- 
tion with them; He remains beyond and 
above them, essentially a non-doer, 
Realizing this truth, that is to say, repos- 
ing full faith in it without entertaining 
any doubt or mental reservation with 
regard to the same, is what is meant 
by knowing in reality the divine character 
of the activities of the Lord. The activi- 
ties of one who comes to know this in 
reality become pure and transcendent in 
character: that is to say, he too begins 


to treat all beings with compassion, 
impartiality; righteousness, propriety, 
humility and disinterested love. 

Here it may be asked: Does one 
attain God by realizing the divine 


character of the birth of the Lord and 
His activities both, or even of one of 
them to the exclusion ‘of the other ? Our 
answer to this is that the knowledge of 
the divine character of even one of them 
is sufficient to: bring about the realiza- 
tion of God (IV. 14; X.3). Under such 
circumstances realization of God becomes 
much easier for him who has come to 
know in reality the divine nature of 
both. The Lord says that he who knows 
‘the above truth in reality is not reborn: 
on leaving his body. What becomes of 
him then? As an answer to this prob- 
able query, the Lord says, ‘He attains 
Me”. And it is an indisputable fact that 
he who reaches His abode cannot be 
born again ( VIII. 16 ). w- 
The statement of the Lord tha 
who comes to know the above trut 
reality goes to Him on lea 
should not lead one to 
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realizes God only after death, and not which is sought to be stressed here jg 
while living. As a matter of fact he that after death he does not return to 
directly perceives God the moment he this mortal world, but goes to the Lord’s 


realizes this truth fully. The point supreme Abode. 


The Lord proceeds in the next verse to show that the fruit of realizing the 
divine nature of His birth and activities, as described above, has been attained from 


time immemorial :— 


aama AAA | area: | 
qa AATIAT «aT RAAMAT: Ul Zo II 


alameda: completely rid of passion, fear and anger; a-at: ( wholly ) 
absorbed in Me; aimon Me; saifaat: depending; aga: many; maaar by the 
penance of ( the aforesaid ) Knowledge; yet: purified; azaan, My being; amar: 
( have ) entered into. 


Completely rid of passion, fear and anger, wholly absorbed in Me, 
depending on Me, and purified by the penance of wisdom; many have 


become one with Me even in the past. 


The word ‘Raga’ stands for attach- 
ment; and the feeling of uneasiness 
produced in the mind at the possibility 
of an impending danger or calamity js 
known as ‘fear. And the excitemeat 
man feels against one who has done him 
an injury, Or transgressed the bounds of 
propriety, or acted against his will is 
termed ‘anger’. They who are absolutely 
free from all these three modifications of 
the mind are referred to by the compound 
word ‘Vitaragabhayakrodhah’. He who 
has come to know in reality the divine 
character of the birth and activities of 
God, develops exclusive love for God; 
hence he will not feel any the least 
attachment for anything in the world 
except God. Having realized the truth 
about God, he begins to feel directly every- 
where the existence of God; and as he 
finds God in every being and every 
object, he becomes for ever free of fear. 
Whatever treatment he may receive from 
others, he regards as ordained by the 
will of God, and looks upon all incidents 
of the world as a part of the divine play; 


(10) 


therefore, the morbid feeling of anger can 
never arise in his mind on any account, 
Thus through the grace of God devotees 
who have realized the divine character 
of the Lordď’s birth and activities are 
freed for ever from ordinary human 
imperfections and weaknesses; this is 
what is sought to be conveyed by the 
use of the adjective <Vitaragabhaya- 
krodhah’ in this verse. 


The devotees of God who on account 
of their exclusive love for God see God 
and God alone everywhere are referred 
to here by the word ‘Manmayah’. The 
use of this adjective indicates that the 
devotee who succeeds in realizing God 
through knowledge of the truth of His 
divine birth and activities, naturally 
develops exclusive love fer God. There- 
fore, his mind gets totally merged in 
God, and he sees God everywhere ( VI. 
80; VII. 18-19 ). 

The words < Mamupaéritah’ stands for 
those who have taken refuge in God, 
who depend on God for everything, and 
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temain ever content in God, and having 
no duty to perform for themselves, act 
in the spirit of rendering service to God 
to carry out His behest and regarding 
everything as belonging to him. The use 
of this adjective in the verse indicates 
that the devotees who have realized God 
have their self fally surrendered to God, 
and depend on God for everything; and 
allthe marks of the devotee who has in 
reality surrendered himself to God find 
their fullest development in him. 

The subject of discussion in these 
verses is Devotion, and not Knowledge, 
and the preceding verse spoke of true 
knowledge about the divine character of 
the birth and activities of God as leading 
to God-Realization. The present verse is a 


corroboration of the Statement made in 
the preceding verse. Therefore, the word 


‘Shana’? forming partof the compound 
word ‘Jianatapasa’ has been inter- 
preted as meaning knowledge of the 
divine character of the birth and 


activities of God, and not the knowledge 
of Self. The penance of this knowledge 
develops exclusive love for God, which | 
wipes out all the sins and afflictions of 
the devotee and frees. his mind from all 
imperfections and vices and his activities 
become as divine as that of God. He 
never loses sight of God, who is always 
present before his eyes. This is what is 
meant by the statement that such 
devotees, being purified by the penance 
of wisdom, become one with God. 


With reference to the statement made in the preceding verses that the devotee 
who comes to know in reality the divinc character of the birth and activities of the Lord 
attains Him, the question arises as to how and in what form do they attain Him, 


In answer to this the Lord says :— 


a qa at weed 


qada HAIER | 


ma aiai aga À MAT: NAN 


aa O son of Prtha, 


Arjuna; 


à who; aa Me; aa however, 


in whatever way; mqa7à seek; aga I; am them; am so; 4a even; wart 
approach; ag: ( all ) men; aaa: in every way; 44 My; ae path; xgaded follow. 


Arjuna, howsoever men seek Me; even so do I approach them; for all 


men follow My path in every way. 


In this verse the Lord shows that His 
devotees adore Him in various ways. 
They attribute different forms to Him 
according to their own conception and 
adore and think of Him in that form 
alone. Therefore, God too reveals Himself 
before a devotee in the same form in 
which he has been thinking of Him. 
Before a worshipper of the divine form 
of Visnu, He reveals Himself in the form 
of Visnu; before a worshipper of Sri Rama 
He reveals Himself as Sri Rama; before 
an adorer of Sri Krsna He appears as of 


CC-0. In Public D 


(11) 


Krsna; before a worshipper of Siva, He 
appears as Siva; before the worshippers of 
the Divine Mother He takes the form of 
the Divine Mother, and is attained by th 


worshipper of His formless, all-pervading — 


aspect in that very aspect. Simila 
appearing before the worshipper of 
other forms such as the divine 
Tortoise, Man-lion, Dwarf etc. in 
very forms, He redeems them 
bondage. Besides. howsoever 
whatever sentiment devotees see. 
He also approaches 


19) 


and reciprocates their sentiment. The 
Lord thinks of the devotee who thinks 
of Him; He pines for the devotee who 
pines for Him; He cannot bear separation 
from the devotee who cannot bear 
separation from Him; He offers His all 
tothe devotee who offers his all to Him. 
Those who treat Him as a friend like the 
cowherd boys of Brindaban, He also 
treats them as friends. Those who love 
Him asa child as Nanda and Yagoda did, 
He approaches as a child and thereby 
tedeems them. Even so, those who like 
Rukmini worship Him as their husband, 
He behaves with them as a husband; 
those who like Hanuman serve Him as 
the Lord and Master, He accepts their 
services as the Lord and Master, and 
those who like the Gopis adore Him as 
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a lover, He meets them as a lover and 
redeems them by allowing them to parti- 
cipate in and enjoy His divine sports. 


In the second half of the verse the 
Lord says thatall men follow His path 
in every way. Thereby He shows that if 
He returns the love and good will of His 
devotees, the generality of men too who 
follow His ways will likewise learn to 
love one another disinterestedly and be- 
have with one another in a friendly and 
Proper way. He further indicates that it 
is incumbent on Him to do so in order to 
establish the above practice in the world, 
and thus fulfil the object of His 
descent on earth, viz, the promotion 
and establishment of virtue and 
righteousness ( IV. 7-8 ), 


If such is the case, why do men worship the other gods instead of worship ping the 
supreme Lord ? In answer to this, the Lord SAYS :— 
Tga: Sent Afa aaa gagaan: | 
fat R Het wie ARAA EAT R M 


g ag Sts in this world of human beings; FANA of 


( their ) activities; 


Rfs the fruition; #rget-a: seeking; Zaat: the gods; asà worship, offer sacrifice 


to; f€ for; awt born of actions; fafe: success; 


is attained. 


‘aaa quickly; xaf comes, 


In this worid of human beings; men seeking the fruition of their activities 


worship the gods; for success born of actions follows quickly, 


Men alone possess the qualification to 
-worship gods like Indra through the 
¿performance of sacrifices and other forms 
-of worship; other beings do not possess 
this qualification. This is indicated by 
the word ‘Loke qualified by the 
adjectives ‘Iha’ and ‘Manuse’. 

People who are attached to worldly 
-enjoyments seek the fruition of their 
„activities in the form of acquiring 
-worldly possessions such as a Wife, 
progeny, wealth, a house to live in, 
honour and fame etc.; and since their 

_judgment is clouded by cravings of 
“various kinds, they take to the worship 


(12) 


of celestials like Indra for the fulfilment 
Of their desires 


for the worshipp 
the fruits 
Ordinarily itis; not 

celestials to see whet. 


actions quickly. 
in the nature of the 
her the bestowal of 


completion 
of a ritual. On the ritual being completed 
in all its details, they invariably grant its 
ordained fruit, if it is, within their power 
to grant it. That is, however, not the case 
with God. His dispensations with regard 
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to a devotee are always guided by 
considerations of his real interest. Jf 
the devotee worships Him even with 


love for, and faith in, God. Therefore, 
worldly-minded men do not see quick 
results following the practice of 
an interested motive, He fulfils only devotion to God, and hence these dull- 
those desires of the devotee whose witted men take to the worship of 


satisfaction will turn his face from the celestials in order to obtain quick 
worldly enjoyments and accentuate his results of their actions. 


Verse 9 proclaimed God-Realization to be the fruit of knowledge of the 
divine character of the birth and activities of God. Previous to that the divine 
character of God’s birth had been adequately explained, but the divine character of 
His activities had nowhere been clearly brought out. Therefore, the next two verses 
deal with this subject revealing that his actions such as the creation of the world etc, 
are marked by absence of the sense of doership, partiality, and desire. 


agit wt ae CORAL: | 
aa palate at AZARES tl 23 N 


agadi the four orders of society ( viz, the Brahman, the Ksatriya, 

the Vaiśya and the Sidra ); mað: classifying them according to the 

mode of Parkrti predominant in each and apportioning corresponding duties 

to them; xat by Me; wea were created; ae of this creation; at, the author; 

F af in spite of being; atm Me; amaa the imperishable Lord; aata non- 
doer; Afg know. 


The four orders of society (vz, the Brahman, the Ksatriya, the 
Vaiśya and the Stidra ) were created by Me classifying them according to 
the mode of Ptakrti predominant in each and apportioning corresponding 
duties to them; though the author of this creation, know Me, the immortal Lord, 
to be a non-doer. ( 13) 


yet borne fruit. 


The relative proportion of the qualities 
of Sattva (harmony), Rajas ( motion ) 
and Tamas (inertia) constituting the 
nature of an individual is determined by 
the type of actions performed by him in 
course of his previous births from time 
without beginning, and which have not 
At the beginning of 
creation, when God creates men, He 
determines their birth accordlng to these 
qualities and latencies of their Karmas. 
That is to say, those in whom the quality 
of Sattva predominates are ordained to 
be born as Brahmans; those in whom the 
quality of Rajas with an admixture of 
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Sattva predominates are caused to be born 
as Ksatriyas; those in whom Rajas with an 
admixture of Tamas preponderates are 
made to take birth as VaiSyas; and finally 
those in whom Tamas with an admixture 
of Rajas preponderates are caused to be 
born among the Sūdras. It is God, again, 
who lays down the respective duties of 
each of the four orders so created accord- 
ing to their natural inclinations. That 
is why the scriptures enjoin that the 
Brahman should practise control d 
mind and senses, the Ksatriya 
exhibit valour and energy, 

should. engage in agriculture, 


"ES 


cows etc., while the Sudra should devote 
himself to physical service (XVI. 41- 
44). In this way the four orders of society 
are created by God classifying them 
according to the qualities predominant 
in each and apportioning corresponding 
duties to them. The social organization 
which is thus set up continues from age 
to age. So long as purity of blood is 
4 maintained, so long as procreation takes 
a place through the union of parents of the 
a same order and there is no admixture of 
å blood due to the union of heterogenous 
elements, the system of classification of 
‘society as set forth above goes _ on 
unimaired. Even when there is confesion, 
i the system continues to work, partially 
> through. : r 
a The subject of discussing here is 
Te action and worship and man alone is 
4 qualified to perform them. Hence the 
2 principle enunciated in this verse refers 
only to man. But the principal itself has 
a universal application and it should 
therefore be understood that other beings 
too such as gods, manes and creatures 
of the sub-human species as well are 
created by God according to the qualities 
and actions of the Jivas. Therefore, the 
statement that “God created the four 
orders of society, classifying them accord- 
ing to their qualities and apportioning 
oorresponding duties to them” is intended 
the how that the Lord does not evince 
least partiality or prejudice in creat- 
Be he world and other activities. 
It may be asked here: What should 
tthe principle of dividing the society 
intos Varnas or castes—birth or conduct ? 
Our answer to this question is that birth 
and conduct both being contributory factors 
determining the caste of an individual, a 
man becomes fully entitled to the member- 
ship ofa particular caste only when he is 
= born jn that caste and also follows the 
course of conduct prescribed for that caste. 
But the ruling factor is birth; hence birth 
uld be recognized as the basis of 
assifying the Varnas. If the parents of 
individual belong to the same caste and 
confusion of castes in any form is allowed 
take place in the matter of birth, no 
usion of duties will easily ensue in 
inary circumstances. But if on account 
ble association, impure diet 
ongtype of education, and culture 
eTe is S ionin certain cases 
; ict laid down for 
order can be 
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maintained if caste Is determined by birth, 
Strict adherence to the course of conduct 
prescribed for one’s caste, however, is 
Nonetheless essential. if the duties 
allotted to a particular caste are entirely 
given up by that caste. the maintenance 
of the social order becomes most difficult, 
And therefore, birth should be the guid- i 
ing principle in determining one’s 4 
yocation in life and conjugal relations, l 
whereas conduct should be recognized as 
the principal factor in determining one’s 
spiritual growth. For instance, if he who 
is a Brahman by birth does not follow 
the rules ofccnduct prescribed for a 
Brahman, he cannot attain salvation; on 
the other hand, if a Sidra, though of 
good conduct and practising _ self-control 
as a duty common to all, follows the 
vocation of a Brahman and earns his 
living by the same, he incurs sin. 

Some are of opinion that since the 
system of division of society into Varnas 
has become defunct now, it would be 
better if the Varna of an individual wag 
determined not by birth, but by the 
function he performed in society. In our 
humble opinion; however, it would not be 
advisable to tamper with the system in 
that way. For, in the first place, though 
the system has become somewhat 
disorganized and week due to various 
adverse circumastances, it has not yet 
become extinct. Secondly, it is God Him 
self who ordains the Jivas to take birth 
in the different Varnas to reap the fruits 
of their past actions. Man has no power 
to change the dispensation of God. Thirdly 
it would be impossible to determine the 
Varna of an individual on the basis of the $ 
conduct and activity of an individual. A i 
great disparity is observed in the conduct i 
of children of the same parents; nay, the 
same individual acts likea Brahman 
during „certain periods of the day, and 
like a Sidra „during other periods. How 
will it be possible, under the } 
circumstances, to assign him a particular 
Varna? And should a man’s Varna be 
determined by his function, who will 
choose to accept a lower rank in society? | 


Difficulties will arise in matters of 
interdining and marriage; the result will 
be that the social organization will be 
thrown into a complete disorder and the 


working ofthe caste system will be : 
greatly hampered. Therefore, conduct 
alone should not be regarded as the 


criterion in determining one’s Varna. 


4 
i 
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In Chapter XIV it is stated that a 
wan who possesses a Sattvic nature or who 
dies when Sattva is predominant in him 
ascends to heaver; he who possesses a 
Rajasic temperament or who cies when 
Rajas preponderates is born among men; 
while he who possesses a Tamasic 
disposition or who expires when Tamas 
is in the ascendant is born ina species of 
sub-human creatures. But here the Lord 
says that an individual having the prepon- 
derance of Sattva is born as a Brahman and 
hein whom Rajas preponderates is born 
among the Ksatriyas, endso on. Though 
these statements appeaton the surface to 
be mutually contradictory, there is really no 
contradiction between them. It is true that 
a person who is rooted in Rajas or who 
expires during the ascendency of Rajas is 
born among men. This proves that the 
quality of Rajas is predominint in men 
asa class; but among men, again, all are 
not ona parso faras the proportion of 
these qualities is concerned. ‘There are 
grades and differences of quality among 
them, according to which an individual 
having the quality of Sattva predominant 
in him is born asa Brahman; he in whom 
Rajas mixed with Sattva prevails is born 
among the Ksatriyas; he in whom Rajas 
mixed with Tamas  preponderates is 
born as a Vaisya; he who has a 
preponderance of Tamas mixed with Rajas 
is born among the Sūdras; and he in whom 
Tamas alone is predominant, the other 
qualities being quite dormant, takes birth 
in a still lower species. 


Another anomaly which presents itself 
before usis that in verse 10 of Chapter 
IX, the Lord speaks of His Prakrti as 
bringing forth the entire universe, while 
here He speaks of Himself as the creator. 
These two statements, also, though 
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appearing onthe surface to be contradic- 
tory are really not contradictory. For in 
the verse referred to above, He speaks of 
Prakrtias bringing forth the creation, not 
by itself but under His own supervision. 
Prakrti being inert Matter, it cannot 
distinguish the different Gunas and Karmas 
or bring forth creation without the help 
of God. ‘Therefore, wherever the Gita 
speaks of Prakrti as bringing forth the 
creation it should be understood as doing 
so under the influence and supervision of 
God. And similarly where it speaks of 
God as the Creator, the statement should 
be construed to mean that He creates the 
universe, not directly but through His 
Prakrti. 


By proclaiming that though the 
author of this creation, He is essentially 
a non-doer, the Lord brings out the 
divine character of His activities. It 
meañs that the activities of God are not 
tainted by the impulses of attraction and 
repulsion or by the sense of doership. He 
remains ever beyond those activities; it is 
His Prakrti which does everything under 
His influence and supervision. Therefore, 
though in the worldly sense God is be- 
lieved to be the agent in all such 
activities, in reality, however, He remains 
totally indifferent and ever unattached to 
action (IX. 9-10). The statement in the 
verse that He is a non-doer particularly 
brings out this fact. When evena man of 
Knowledge, who acts without attachment 
to the fruit of actions and the sense of 
doership, is not considered to be a doer, 


and ceases to have any connection with 
the fruit of those actions, what wonder, 
then, that God should call Himself a non- 
doer ? Really speaking the Lord’s 
activities are in every way transcendental 
and out of the common. 


ani aa ferata aa wane eer | 


afi at Asima aati @ TER N R Ul 
ade for the fruit of actions, à My; svat craving; 4 ( there is ) 
ma Me; saif actions; a not; Refa contaminate, gf thus; 7: who; ari Me; # 


25_B. G. 
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knows in reality; @: (even ) he; aaf: by actions; 4 aed is not bound. 


Since I have no craving for the fruit of actions; 


actions do not 


contaminate Me. Even he who thus knows Me in reality is not bound 


by actions. 


Inasmuch as men performing actions 
have the feeling of meum, attachment, 
desire for the fruit of actions and the 
sense of doership present in them, the 
latencies Of those actions get stored up 
in their mind and bring them rebirth 
after death and various forms of joy and 
sorrow. This is what is meant by one’s 
being contaminated by actions, The Lord 
says in the first half of this verse that 
He possesses not the least hankering for 
any form of enjoyment derived as the 
fruit of actions; In other words, He 
requires nothing for Himself (III. 22). 
Whatever He does, He does only for the 
good of the world (1V. 8), free from the 
feeling of possession, attachment, desire 
for fruit and the sense of doership. He has 
no connection with His activities. Hence 
all His activities are divine in character 
and that is why they do not cause Him 


any bondage. 


(14) 


It has been stated above that even 
though performing all actions, God is really 
speaking a non-doer and has no conncetion 
with them, that His activities evince no 
partiality or prejudice and He possesses 
not the least attachment, sense of 
possession or desire forthe fruits of His 
actions; therefore «those actions cannot 
cause Him bondage. The sint who thus 
comes to know in reality this secret of 
God’s actions begins himself to act like 
God, purely with a view to the maintenance 
of the world order, and free from the 
feeling of possession, attachment, desire 
for fruit and the sense of doership. It is, 
therefore, that his actions do not bind 
him. It can safely be concluded from this 
that those who ate prompted by some 
desire and possess identification with and 
attachment for actions and their fruit 
have not understood the divine character 
of the activities of God. 


Describing thus the divine character of His activities and the value of 
knowing this secret in reality, the Lord now cites the example of the ancient 
seekers for liberation and commands Arjuna to follow in their footsteps and act ina 


disinterested _spirit:— 


vd aa aa aA t gyafi: | 
Ge FHA at q: gaat Fag le Ul 


qa: ggg: by the ancient seekers for liberation; «it even; way thus; grat 
having known; aà action; #44, was performed; asata therefore; =a, you ( too ); 
ai: by the ancients; qiam, from the very beginning, ever; şaq performed; +A 


action; wa verily; perform. 


Having known thus, action was performed even by the ancient seekers 
for liberation; therefore, do you also perform such actions as have been 


performed by the ancients from the beginning of time. 


(15) 
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He who desires to realiz2 God, th action. That was why the ancient 
em>odimzat of sup:eme Bliss, through seekers for liberation, -realizing the 
liberation from the bondage of births and divine character of His activities, 
deaths, who has turned his back onthe likewise performed their respective 
enjoyments of the world kaowing them duties, with due regard to their 
to be ephemeral and sorrowful, and who order in society and stage in life 
has no craving for the enjoyments of and in a quite disinterested Spirit, 
this world or the next, is called a renouncing the feeling of possession and 
‘Mumuksu’, or seeker for liberation. the sense of doership as well as attach- 
Arjuna too was a ‘Mumuksu’ and had ment and the desire for fruit. Therefore, 
sought to abandon his duty fearing lest if Arjuna sought liberation from the 


he might be bound by his actions. There- bondage of Karma, he should follow in 
fore, citing the example of ancient seekers the footsteps of fhe ancient seekers for 
for liberation, the Lord explains to him liberation and perform his own duty 
that by mere renunciation of action one disinterestedly, never thinking of 


conaot bs frezl from th> bondage of revoincing the same. 


Thus th: Lord instrusted Arjura to p2rform action in a disinterested spirit. 
But one canst duly perform onz’s duty without knowing in reality what constitutes 
action and what is inaction, Therefore, the Lord promises to reveal to Arjuna the 
truth about actior, showing its intricate nature and the value of its knowledge, in 
order that Arjuna my really urderstand the truth about transcendent octions, 
which are free from the feeling of possession, the sense of doership, attachment 
and the desire for fruit. 


fe wa Sasi PINSI ARA: | 
ad eH saa asana MEIASJAT 2 Il 


añ action; faq what (is ); asr inaction; fz what (is ); fa sa over this 
question; #47: men of intelligence; añ even; aiat are puzzled; aq an ( the 
truth about ) that action; à to you; sa47if# I shall expound; aq which; iat 
knowing; agaia from ( its ) evil ( binding ) effect; a1g4% you will be freed. 


What is action ? and what is inaction? Even men of intelligence are 
puzzled over this question. Taerefore, I shall expound to you the truth 2 
about action, knowing which you will be freed from its evil effect 


( binding nature ). ( 


The word ‘Kavayah’ in this verse various ways does not enable th m 
stands for men of intelligence, well-versed to understand correctly what act 
in the scriptures. The verse says that with what motive, or o 
even they are at a loss to understand what motive, will be classed as ‘ 
what is action and what is inaction. The and what act done with wha mo! 
` intention is to show that their deep study renounced with — what 
is of the truth and secret of Karma as classed as ‘inaction’. 
expounded — in the scriptures in shows thats when 


EAA AREIA VEAN 


——_.~C 
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and wisdom are at a loss to the form of rebirth, and what action 
and the tmth of this matter, there done with what motive or renounced 
is no wonder that ordinary men should with what motive, does not lead to 
get confused and puzzled over it. The bondage. He who comes to know this 
Lord thus seeks to convey that the mystery truth in reality can never perform an 
of action is extremely difficult to unravel. action, or practise renunciation of action, 
i which may lead to bondage. Whatever 
The truth about action, which the he does, he does only forthe pleasure of 
Lord promised to expound, has been God, or with a view to maintenance of 
explained from verses 18 to 32 of this the world order, renouncing the fecling 
chapter. Knowledge of this truth consists of possession, attachment, the desire for 
in correctly comprehending what action fruit and the sense of doership. That iş 
done with what moffve, or renounced why knowing this truth, one gets freed 
with what motive, leads to bondage in from the bondage of Karma. 


In this connection, one may naturally argue that ‘action’ means that which 
ought tobe done and has the sanction of the scriptures, whereas “inaction? signifies 
refraining from action of all kinds; hence -there is nothing to be puzzled about, 
and nothing to be known in particular in this matter. But the question of ‘action’ 
and ‘inaction’ is not so easy to solve and one is required to go deeper into the 
3 truth. In order to bring out this idea, the Lord says:— 


eu att died Ag a AFAN: | 
aaia atest Waa BAT Ala: ll Ww li 


an: ( the truth) about action; asaq must be known; @ and; wean: 
( the truth ) about inaction; «ff also; aga must be known; a and; Rano: 


: of action; aià: the ways; “aat ( are ) mysterious. 


The truth about action must be known and the truth of inaction also 
tbe known; even sothe truth about prohibited action must be known. 
ysterious are the ways of action. (17) 


yrdinarily every one knows that ‘action’ under a giyen circumstance, and how, is 
duty enjoined by the scriptures. correctly known to those exalted souls 
knowing this much, one cannot alone who are well-versed in the scriptures 
xehend the true nature of action; for and have realized the truth as wel. 
of motive changes the very character Hence, in order to be able to perform a 

; is why the Lord duty appropriate to one’s order in society 
that the truth about and stage in life according to one’s 
n. eee, what competence one should approach a great 
soul who has realized the truth, and 
knowing the true nature of the duty from 
him = should periorm, it according to his 6 
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meant by the statement of the Lord that 
«the truth about action must be known.” 

Even so people generally imagine 
that ‘inaction’? means suspension of all 
activities of the mind, speech and body. 
But knowing this much alone one cannot 
understand the true character of ‘inaction.’ 
For, according to the motive behind it, 
even such ‘inaction? in the shape of 
suspension of activities of the mind, speech 
and body may assume the character of 
‘action? or even ‘prohibited action’, and 
what people regard as ‘action’ may be 
transformed into ‘inaction’ or ‘prohibited 
action. Therefore, an illumined soul alone 
knows in reality what action done in 
what way, and with what motive, or what 
renunciation, practised in what way and 
with what motive, constitutes ‘inaction’ 
and how one should perform it under a 
given circumstance. Therefore, those who 
seek liberation from the bondage of Karma 
should approach such a great soul and 
fully knowing from himthe true nature 
of ‘inaction? should practise inaction 
according to his direction. This is what 
is meant by the statement that “the trath 
of inaction must be known.” 

The word ‘prohibited action’ generally 
conveys to the popular mind the idea 
of sins like lying, hypocrisy, theft, 
adultery, violence etc. But knowing 
this much alone one cannot know 
in reality the character of prohibited 
actions; for ignorant men, unacquainted 
with the real intention of the scrip- 
tures, sometimes take it into their head 
to regard a virtue as vice, and a vice as 
virtue. Having regard to the Varna, 
Aérama and competence of an individual, 
what is ‘duty’ or prescribed action for 


him is ‘vice? or prohibited action for 
another. For instance, it is the prescribed 
duty of a Stdra to earn his livelihood 
by rendering personal service to the 
members of the other orders; but such 
service is prohibited in the case of the 
Brahman. Similarly, earning of livelihood 
by accepting gifts, by imparting knowledge 
of the Vedas and by officiating as a 
priest during the performance of sacrifices 
isthe duty of the Brahman, but a vice 
inthe case of others. For the householder 
it is alegitimate duty to accumulate 
wealth earned by honest means and have 
copulation with his wedded wife after 
her menstruation every month; but for the 
Sannyásī, who has renounced the world, 
itis a sin even to see or touch gold and 
woman. Therefore, the true character of 
prohibited action must be properly 
understood in order to be able to renounce 
lying, hypocrisy, theft, adultery, violence 
etc., which are prohibited forall, as well 
as actions which are prohibited for 
members of a particular class or classes 
of society. The character of prohibited 
action too can be correctly revealed only by 
a great soul who possesses the knowledge 
of truth. This is what is meant by the 
statement that “evea so the truth about 
prohibited action must be understood.” 

By saying that “the ways of action 
are mysterious”, the Lord intends to 
show that everyone cannot determine 
what is action, what is inaction and what 
is prohibited action. Even a man possessed 
of learning and intellectual 


power 
sometimes fails to determine theic true 
nature. Therefore, it is necessary to 


understand their truth by approaching a 
great soul who knows the truth in reality. 


Declaring in this way the truth about action to be mysterious, and the 
knowledge of that truth to be essential, so as to arouse the interest and faith of 


the hearer 
already promised :— 


aii a: A A sa T 
u gemagàg A aw: HABA Ul Ve Ul 
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in that truth, the Lord now proceeds to expound that truth as 


As ordinarily understood, the word 
‘Karma’ or action denotes all activities of 
mind, intellect, senses and body. Of these, 
again, duties which are enjoined by the 
scriptures are classed as Karma or ‘acion’ 


proper; whereas sinful actions, prohibited 
by the scriptures, are known as Vikarma 
or prohibited action’. Sinful actions 


prohibited by the scriptures require to be 
wholly given up, therefore they have not 
“been taken iato coasideratioa ia this 
verse. The point to be considered, there- 
fore, is what is meant by seeing inaction 
in action which is prescribed by the 
scriptures? All duties enjoined by the 
scriptures, such as the pərformiace of 
sacrifices, practising charity and austerity 
as wellas all vocational duties p2rtaining 
to one’s order in society and those which 
are essential for keeping the body and 
soul together, when they are performed 
without attachment, the desire for fruit, 
the feeling of possession and egoism, do 
not bear fruit in the form of pleasure 
and pain in this world or the next, nor 
do they lead to rebirth; on the other 
hand, neutralizing the latencies of all 
previous Karmas, both good and evil 
they bring about liberation from the 
bondage of worldly existence. To know 
şs secret is to see inaction in action. 
thus _ Sees inaction in action 


sense of possession. Therefore, even 
h performing actions he does not 


aid since there is no 
-he has the object of 
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a: who; sùr in action; asẹ inaction; # and; a: who; teat in inaction; 
æA action; AT sees; a: he; agcìg among men; afar (is ) wise; a: ( and ) that; 
amt: yogi; mss ( is ) one who has performed all actions. 


He who sees inaction in action, and action in inaction, is wise among men; 
he is a yogi, who has performed all actions. 


or foreseeing, 


TA eGangotri 


(18) 

To the popular mind ‘inaction: 
means the renunciation of all activities 
of miad, speech and body. Even this 
renunciation, if it is resorted to with 
attachment, the desire for fruit, the 


sense of possession and egoism, proves to 
be the cause of rebirth. Nay, if it is 
made out of disregard for one’s duties, 
or for mere show, this 
action, or ‘inaction’? is converted into a 
positive sin or prohibited action. To know 
this secret is to see ‘action’ in ‘inaction’. 
He who comes to know this secret will 
not renounce duties pertaining to his 
order in society and stage in life either 
for fear of physical discomfort involved 
in their performince, or impelled by 
attraction or repulsion, or again out of 
igaoranc2, or for obtaining honour, fame 
and prestige, or any other worldly gain. 
Therefore, he neither falls away from 
his daty, mor exposes himself to rebirth by 
allowing his renunciation to be tainted by 
the sense of possession, attachment, 
desire for fruit and egoism; hence he 
is “wise among men’’. He is united with 
God, therefore, he is a yogi,and there 
is no duty left for him, therefore “he 
has performed all actions.’ 


Some people sagpest that the word 


‘Karma’ should be interpreted as meaning 
one’s current (Krtiyamina) actions, 
‘Vikarma’ as denoting the diversified 


latencies of past actions stored up in the 
mind ( Safichita ), and ‘Akarma’ as mean- 
ing one’s Prarabdha Karma, or part of 


one’s Safichits Karma which has begun 


to bear fruit. ‘Seeing Akarma in Karma’ 
should thus be taken to mean perceiving 


pen into Prarabdha, and appa 


renunciation of` 


-while performing a new 
action, that the same action will in course 


ule dae a a A 


mit 


ba agf 


| 


l 
| 


1 
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in the shape of its fruit. Even so ‘seeing 
Karma in Akarma’? should be taken 
to mean tracing the painful or pleasur- 
able experiences of life brought about 
by one’s 
past actions; which were no doubt 
Kriymamana when they were performed. 
According to this interpretation he who 
sees ‘Akarma’ in ‘Karma’ and ‘Karma’? 
in ‘Akarma’ will naturally refrain 
from sinful acts and devote himself to 
such pursuits alone as are sanctioned by 
the scriptures, as they will appear to 
him as involving pain and pleasure 
respectively. This interpretation they say 
is quite logical and appealing and is 
equally warranted by the scriptures inas- 
much asthe above classification of actions 
has been recognized by the scriptures. 

The interpretation is clever, no doubt, 
and seeing ‘Akarma’ in ‘Karma’? and 
‘Karma’ in ‘Akarma’ in this sense will be 
quite useful and wise too: but this will 
reduce the knotty problem of Karma into 
a very simple affair and it will be difficult 
to reconcile this with statements such as 
«Eyen the wise are puzzled over this ques- 
tion” (ansaa aifedt:), “Mysterious are 
the ways of action” (qgar Amt af:), 


Prarabdha to one’s own- 
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“Knowing which you will be freed from 
the bondage of action’? (asarat menà), 
“He is a yogi, who has performed all 
actions” (a gT: HATS), “Him even the 
wise call a sage” (qqiz: afte ae: ,““He does 
nothing at all” (aa fsfaq muta a) etc. 
Therefore, the interpretation, though use- 


ful to some extent, is quite inappropriate, 
and out of tune with the context. 


Here it may be asked, “Is it possible 
for the practicant to see inaction in action, 
and action in inaction as stated above, 
and attain liberation thereby, or is it the 
man of perfection alone who can see 
action and inaction in this way ? Our 
answer to this question is that what is 
actual to a perfect soul is the ideal to be 
attained by the practicant. Therefore, 
whereas the liberated soul knows the 
truth about action as a matter of course, 
the practicant can get liberated by learn- 
ing the truth from him, and realizing it 
by practice. This is what is meant 
by the Lord when He says in verse 
16: <I shall expound to you the 
truth about action, knowing which you 
will be freed from the binding effect 
of action.” 


Revealing thus the glory of seeing inaction in action, and action in inaction 
the Lord further elucidates the point by discussing in the next five verses in 
various ways the non-attachment of the striver as well the realized soul who see inaction 
in action, and action in inaction, as stated above. 


xn 
am ug 


Guitar: 
Sapa =| AHI: 


arafa: | 
yfist FA eel 


ata whose; @4 all; amen: undertakings, sradeeaatsen: (are ) free from 


desire and thoughts ( of the world ); 


qaragani, ( all) whose actions are 


burnt up by the fire of wisdom; aq him; guar: ( even) the wise; qsm a 


sage; tg: call. 


Even the wise call hima sage, whose undertakings are all fre 
desire and thoughts of the world, and whose actions are burnt u 


fire of wisdom. 
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The word ‘Samarambhah’, in this 
verse, covers all duties prescribed by the 
scriptures. €. g. performing sacrifices and 
practising austerity and charity as well 
as vocational duties pertaining to one’s 
order in society and natural for ore’s 
circumstances and those necessary for 
keepirg one’s body and soul together. 
The word ‘Arambha’ denotes activity in 
general. The man of wisdom never does 
anything which is either prohibited or 
purposeless; this is what is indicated by 
adding the prefix ‘Sam’ to the word 
‘Arambha’. During the stage of practice, 
the actions of men are not entirely free 
from desire and worldly thoughts, some 
of them do get tainted by desire and 
thoughts of the world. As for the actions 
of the saint who has reached perfection 
through the practice of Karmayoga, they 
are invariably free from desire and 

~ thoughts of the world. None of his acts 
is tainted by desire or thoughts of the 
world or bears a character which is 
denounced by the scriptures. 


‘Kama’ or ‘Desire’ signifies the lorg- 
ing in any form for the possession of 


objects of enjoyment, e. g, 4 wife, 
progeny, wealth, a house to live in, 
honour and prestige and fame in this 


ay world and heavenly bliss in the other. 
N And ‘Sankalpa’ means thinking of any of 
3 these objects with the feeling of 
agreeability, possession and egoism, 
and entertaining a liking or dislike for 
them. Desire is an offspring of such 
thoughts; and thought is the parent of 
desire. Thought of an object leads 
0 attachment and attachment in its 
turn gives rise to desire (iI. 62). 
Thus all those actions which have no 
desire for contact with, or separation 
from, any object at their back, which are 
wholly free from the feeling of possession, 
egoism and attachment, and are as if 
hanically performed with a view to 
tenar the world order are 
here the adjective 
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The word ‘Sankalpa’ cannot be in. 
terpreted as a mere thought, as some are 
apt to do, because no action is possible 
without its antecedent thought; thought 
invariably precedes every activity of 
mind, speech and body. To say nothing ; 
of other activties, even ordinary 
physical functions, such as eating, drink. 
ing, walking and so on are impossible to 
carry on without the prompting of — 
thought. How, then, can, duties enjoined l 
by the scriptures, which are referred to 
here by the word ‘Samarambhah’ be 
performed without such rompting ? 
Therefore, it does not appear reasonable 
to interpret the word ‘Sankalpa’ as a 
mere thought or idea. 


The word ‘Jňānāgni’ or fire of wisdom, 
stands for the true khowledge of God 
which dawns as a result of perfection in 
any form of discipline. Just as fire reduces | 
frel to ashes, even so the fire of wisdom 
reduces all actions to ashes (IV. 37). It is i 
in order to bring out its affinity in this i 
respect with fire that wisdom has been i 
referred to as ‘fire’. Justasa seed fried on — 

fire is a seed only in name, inasmuch as it | 
loses its capactity to sprout, even so when | 
actions lose their capacity to bear fruit due | 
to the action of wisdom, they are said to 
have been burnt up by the fire of wisdom. 


DEEE 


The word ‘Budhah’ stands for wise 
men who have perceived the truth. The 
fact that even such men call him a sage, 
who has attained perfection through the 
practice of Karmayoga, constitutes the 
greatest tribute to him. The Lord there- 
by intends to show that scrupulous 
performance, in all their details, of duties 
prescribed in the scriptures in the interest 
of the world order, without entertaining 
the feeling of possession, attachment an 
the sense of doership with respect to 
them and even though one has nothing to 
gain from their performance, requires | 
much patience, gravity, courage and $ 
wisdom; it is therefore that even men o 
wisdom declare such a man to be a Sages 
that is, one who has realized the truth. 
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asear miners fers Rrra | 
anas aa fafa a:o N 


AP 


eaTsragA attachment to actions ard their fruit; “at having ( totally ) 


who no longer depends on the world; Raag: ( and is ) 
ever satisfied; a: he; adf in action; afin 


A 


given up; maa: 


aa a nothing; uz at all; Afà does. 


He who, having totally given up attachment to actions and their fruit, no 
longer depends on the world, and is ever satisfied, does nothing at all, 


fully engaged in action. 


Man develops a natural attachment 
for the duties he performs in the shape of 


sacrifices, charity, penance, and 
vocational duties sanctioned by the 
scriptures, as well as such duties as are 


essential for keeping the body and soul 
together, so much so that he cannot help 
performing them, and gets so much 
absorbed in their performance that he 
forgets even God and loses consciousness 
of all other things. Freedom from this 
type of attachment is what is meant by 
giving up attachment to actions, And 
renunciation of the feeling of possession, 
attachment and desire with regard to all 
the enjoyments of this world and the next, 
‘which are obtained as the fruit of such 
performance, is what is meant by giving 
up attachment to the fruit of actions. 

After renouncing attachment to actions 
and their fruit, the practicant should 
give up the feeling of <I? and ‘mine’ 
with respect to the body. This will 
banish from his mind the consciousness 
of a particular object or individual being 
the very prop of his existence and 
absolutely necessary or indispensable for 
the maintenance of his body. This is 
what is meant by ceasing to depend on 
the world. Having reached this state, 
man no longer needs anything belonging 
to this world; all his desires naturally 
get fulfilled. Having realized God, who 
is the embodiment of supreme Bl > 
constantly remains immersed in | 


ELE SSeS 


au: duly engaged; afa even ( though ); 


though 

( 20) 
he remains unaltered under all a 
circumstances. This is what the Lord 


means by calling him “ever satisfied”. 

In the second half of the verse, the 
prefix ‘Abhi’ added to the word ‘Pravrtta h’ 
shows that even such a man can. efficiently 
perform all the duties enjoined on him 
by the scriptures with due regard to his 
order in society and stage in life, in all 
their details, with due attention and 
discrimination. The indeclinable ‘Api 
indicates that while one who has not 
been able to overcome the feeling of 
possession, egoism and the attachmeni 
for fruit cannot obtain liberation fror 
the bondage of Karma even by renonncin: 
them, this eyer satisfied yogi, evel 
though performing all actions, does no 
fall a prey to the binding effect of Karma. 
And the indeclinable ‘Eva? shows that | 
he does not maintain the least connection 
with his activities. In this way, thougi 
performing all his duties, he actu 
remains a non-doer. The verse, therefore 
makes it clear that the emancipated sou 
Who sees inactlon in action, and act 
in inaction, having all his des s ful 
has no duty left for him (TIT. 
needs nothing for himself. T e 
Whatever action he does, or w 
action he withdraws himseli 


yk 
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The preceding verses stated that the man of wisdom, even though performing 
all duties sanctioned by the scriptures, such as sacrifice, charity, penance ete, 
only in the interest of the world order, without the feeling of possession, attachment, 
the desire for fruit and egoism, is really speaking a non-doer. That is why actions 
do not bind him, Now it may be argued that since such a practicant, emulating the 
example of an enlightened soul, does not give up his obligatory and occasional duties, 
and goes on performing all his duties disinterestedly, it stands to reason that he does 
not incur sin. But the striver who does not perform duties enjoined by the scriptures 
such as sacrifice etc. and just in order to keep his body and soul together only attends 
to his daily routine such as answering the calls of nature, ablution and taking his 
food etc. must surely incur sin. In order to meet this argument, the Lord says :— 


Auda Aaaa HAITI! | 
qt fad sa gN fafa 22 1 


aafaa (he) who has subdued (his ) mind and body; ‘#weaaftse: 
who has given up all objects of enjoyments; fauait: (and ) who has no craving; 
Loen 


aea only; añ bodily; s# action; aa performing; aaa sin; = not; eras 
incurs. 


Having subdued his mind and body, and given up all objects of 
enjoyment, and free from craving; he who performs sheer bodily action 
does not incur sin. (21) 


The word ‘Niragih’, in this verse connection with external objects and 
denotes one who does not stand in need remains ever satisfied in the Self refrains 
of any worldly object and neither expects from actions like the performance of 
nor desires to derive through any action sacrifices and practising charity etc., and 
or through any individual any form of merely attends to his bodily needs, such 
worldly enjoyment, and who has totally as taking food etc., he will not incur 
renounced all forms of wish, desire and sin. For he has not renounced those 
craving etc. The word <‘Yatachittatma’ duties due to any attachment or 
stands for one whose mind and senses, desire for fruit, or through ignorance 
being free from attraction and repulsion, and impelled by the ego. The 
are not influenced by contact with the renunciation on his part, being free from 
objects of senses like sound, touch, taste attachment, the desire for fruit and the 
etc., and whose body also is perfectly prompting of the ego, has the full sanction 
_amenable to his control, be he a of the scriptures, and 
householder or a recluse, and lastly he conducive in every 
who claims nothing as his own and has interests of the world. 
renounced all worldly possessions, no The word <Kilbisam’ 
matter whether he is a householder or a the sin accruing — 


is therefore 
way to the 


here denotes 
from failure to 


recluse, is referred to by the term perform one’s prescribed duties such 
“Tyaktasarvaparigrahah’. as the performance of sacrifices and 
; practising charity, or from unavoidable 

The three adjectiyes referred to and unintentional destruction. 


above are intended to show that if the of life involved in activities for 
Sankhyayogi who has thus{given up all maintaining the body. The great soul 
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Spoken of above does not expose himself 
tothe sin resulting from neglect of duty, 
nor to the sins attendant on sheer 


maintenance of the body. Thisis what is 
meant by the statement that “performing 
sheer bodily action, he does not incur sin.” 


The preceding . verses go to establish that the God-realized man of 
perfection has no use either for things done, or for things not done; therefore 
whether performing actions or refraining from them, he is ever We from the 
binding effect of action, Now, the Lord proceeds to show that even the practicant 
who sees inaction in action, and action in inaction, while performing his duties 


is not bound by his actions :-— 


azasi 


gaa ARAT | 


au: AgaNaga a ATTN 22 I 


TZ PHIM AGE: (he who is) contented with whatever is got unsought; 
frat: (is ) free from jealousy; g-gifta: ( who has ) transcended all pairs of 
opposites (like joy and sorrow ); faét in success; a and; afaet in failure; aa: 
balanced; gat acting; aft even ( though ); a not; Ramà is bound. 


The Karmayogi, who is contented with whatever is got unsought, is 


free from jealousy and has 
and grief), and is balanced in 
his action. 


Anything, favourable or otherwise, 
obtained under the force of Prarabdha or 
destiny without any desire for obtaining 
it, or through the will of another, is 
called *Yadritchhalabha’. And ‘Yadrtchha- 
labhasantustah’ means one who feels 
satisfied with whatever is obtained in 
this way. Such a man, if he obtains 
something agreeable does not feel 
attracted towards it;that is to say, he 
neither desires its continuance nor seeks 
to multiply it. Even so when he comes face 
to face with an undesirable object, he 
neither feels repelled by it nor seeks its 
destruction. He regards both as the fruit 
of his Prarabdha, and remains calm and 
cheerful under all circumstances. 

The word ‘Matsara’ denotes the morbid 
feeling of jealousy excited by the sight 
of others, advance in learning, wisdom, 
wealth, honour, fame, or any other object 
or virtae. The evil of jealorsy remains 


transcended all pairs of opposites 
success 


( like joy 
and failure, is not bound by 


( 22) 


hidden even in those who regard them- 
selves as possessed of learning and 
wisdom. One may develop jealousy even 
towards friends and relatives, whom one 
loves. Apart from the feelings of joy and 
griei and other such morbid feelings the 
Karmayogi is free from the vice of jealousy 
as well. Hence he is spoken of as 
‘Vimatsarah’. : 

The words ‘Siddhi and ‘Asiddhi have 
a twofold meaning. ‘Siddhi? means the 
thorough accomplishment, without any 
let or hindrance, of a duty such as the 
performance of a sacrifice; whereas 
‘Asiddhi? means failure to carry through a 
duty on account of some obstacle or hind- 
tance. ‘Siddhi? also means the fruition of 
an activity or realization of the object of 
an undertaking; and ‘Asiddh? means the 
opposite of success, È. e., failure. To make 
no distinction between the success and 
failurs of an undertaking or between its 
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Besides, it is hardly possible for man to 


renounce work altogether ( III. 5); every. 
one is helplessly driven to action in one 


completion of an undertaking and not to form or another according to his natural 
feel an aversion for and dejected in the tendencies. Thus the gemaai “even 
failure or baulking of a plan, is what is though acting, he is not pun 2 simply 
meant by remaining ‘balanced in success means that just as the Sankhyayogi who 
and failure’. has given up worldly -enjoyments and 

Man has the inherent right to work performs sheer bodily actions is not tain- 
(II. 37 ); for having created mankind along ted with sin, even though refusing to 
with the spirit of sacrifice or duty, the carry on his other duties, even so the 
Creator commanded man to work (III. 10). Karmayogi, though performing his pres. 
Therefore, by refasing to work in obedience cribed duties. does not fall a prey to the 
to this command man incurs sin ( ILE. 16). binding effect of actions. 


successful conclusion and miscarriage Or 
in other words, not to feel attracted 
towards and elated in success oF 


Here it may be asked: Does the fulfilment of performing actions in the 
above way lie only in their causing no bondage; or they lead us further ? In 
answer to this, the Lord says :— 


maga THA wWealatsataa: | 
aaa: se Bat qA ll 22 N 


maga of him whose attachment has disappeared; gata of him wao is 
free ( from identification with the body and the feeling of ‘mine’ ); ataraftaataa: 
of him whose mind is estalished in the Knowledge ( of Self ); aararaza: 
of him who works for the sake of sacrifice; aana sa the totality of actions; 
avag melts away. 


Allhis actions melt away, who is free from attachment, who has no 
identification with the body and does not claim it as his own, whose 
mind is established in the Knowledge of Self and who works merely for 
the sake of sacrifice. ( 23 ) 


‘Jnanavasthitachetasah’ stands for the sake of scrifice’. Verse 9 of Chapter 
the Jianayogi who sees Brahma every- II referred to similar action through 
where and in everything and whose the word ‘Karmanah’ qualified by the 
mind, therefore, remains ever conscious adjective ‘Yajnarthat’, which when taken 


of God during every action. together means ‘work for the sake of 
The duty devolving on a man by sacrifice’. 
virtue of his order in society, stage in The word ‘Karma’, qualified by the 


life and circumstances is Yajfia or sacrifice adjective ‘Samagram’, means the totality 
for him. Action for the sake of duty of past actions, done in the current as 
alone, or for maintaining the tradition of well as in all previous lives of the 
duty for the sake of duty, without any  Karmayogi, stored up in his mind in the 
reference to self-interest, is what is form of latencies, as also actions which 
signified by the expression ‘working for are being performed by him as stated 
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above. Actions arè said to melt away samé time reduces thè heap to ashes. 

when they lose their capacity to cause even so actions burnt in the ae o aba 

any form of bondage. The actions of of attachment, desire for fruit and 

the Karmayogi mentioned above not only feeling of possession melt awa 4 : 

do not cause any bondage, but just as with the whole stock of pet ee = 
aghe 


ignited grass thrown into a heap of grass a i a 
ae nd thereafter none tions can 
is itself reduced to ashes and at the of his actions can — 


ever bear fruit. 3 

; The preceding verse Stated that all actions of the Karmayogt who works 
only for the sake of sacrifice melt away. The word ‘Sacrifice’ there should not 
however, be taken to mean only thz religious act of pouriag clarified butter i, 
the sacred fire, nor should it bz understood that warking for the sake af sacrifice 
means acts contributory to the performance af such a Sacrifice. The word ‘sacrifice? 
in this context signifies the duty which has been laid davon for an individual with 
due regard to his order in society, stage in life and circumstances; and working 
for the sake of sacrifice means the disinterested performance of necessary actions 
Jor the fulfilment of that duty, and in the interest of the world order. In order to 
elucidate this point the Lord describes in the next seven verses, as so many forms 


of sacrifice, the duties in the form of practices undertaken by different men with 
the object of God-Realization. 


mart Aa giard aam gagi 
mat dt nmasi ë aaaaaarfarat tl RR ll 


aa Brahma (the Absolute ); afaq (is) the ladle etc., ( lit., that with 
which the oblation is poured into the fire); aa Brahma; efa: (is) 
oblation; sam by Brahma ( manifested as the sacrificer ); sarì into Brah a 
manifested as fire; gaq, ( Brahma alone is) the act of pouring oblations; a 
by him; asaseaatltar who is absorbed in Brahma as sacrifice; aa ua Bra 1 
alone; masaq, (is) the goal to be attained. 


In the practice of seeing Brahma everywhere as a form of sacrifice Brahma _ 
is the ladle ( with which the oblation is poured into the fire, etc., ); Brahma, 
again, is the oblation; Brahma is the fire, Brahma itself the sacrificer, 
so Brahma itself constitutes the act of pouring the oblation into the fire 
finally Brahma is the goal to be reached by him who is absorbed in B 
the act of such sacrifice. 


The practice of seeing Brahma intention is to show that 
in everything in accordance with 
the spirit of the Srati text: “All this 
is verily Brahma. etc.”* is spoken of as 
verse. The 
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God-realization. In this sacrifice, the ladle, 
the oblation, the act of pouringjoblation, 
the sacrificer and the fire are not represented 
by different things; tO the sacrificer of 
this type, everything is Brahma. For he 
who performs this sacryfice views the mind 
and intellect etc. with which he tries to 
concieve the world as Brahma, the 
practicant, the practice itself and every other 
thing as no other than Brahma; he sees 
everything as Brahma. He, therefore, con- 
ceives no difference between them at all. 


In the metaphor used in this verse, 
the word ‘Arpanam’ cannot be interpreted 
as meaning ‘the act of pouring oblation’, 
for there is another word ‘Hutam’ indicative 
of that action, Interpreting ‘Arpayany’ 
in that sense would, therefore, expose the 
verse to the fault of tautology. In verse 


BHAGAVAD-GITA 


16 of chapter IX as well, the act of 
pouring oblation into the fire is indicated 
by the word ‘Huta’. The word ‘Arpanany 
therefore, has been interpreted to mean 
the instrument of pouring oblations according 
to the derivation ‘Arpyate Anena’—with 
which something is oflered’-—in other 
words, the ‘ladle’ with which the oblation 
is poured into the fire. 


Seeing Brahma everywhere incessantly 
or in other words, viewing everything ae 
no other than Brahma, is what is meant 
by being “absorbed in Brahma as the act of 
such sacrifice’. And the statement that 
“Brahma alone is the goal to be reached 
by such a practicant’ shows that such a 
practice surely leads to God-Realization; 
the practicant who takes recourse to 
this practice cannot attain any other fruit. 


Describing thus the sacrifice of seeing everything as Brahma, the Lord now 
proceeds to mention the sacrifice in the form of offering worship to gods and 
perception of identity between the soul and the Oversoul :— 


gaña ax 


Aa ATaAIL ast 


NO 
OT: 


Q 
TAT | 
agaaga IRS Ul 


aqt other; Afa: yogis; 2a ga aga sacrifice only in the shape of worship to 
gods; vara duly offer; aa? ( while ) others; art into the fire of Brahma; 
aga ta only through the sacrifice known as the perception of identity; 424 the 
very sacrifice in the shape of the self; stg pour. 


Other yogis duly offer sacrifice only in the shape of worship to gods. 
Others pour into the fire of Brahma the very sacrifice in the shape of the self 


through the sacrifice known as the perception of identity. 


The word ‘Yoginah’ in this verse stands 
for the practicants who perform sacrifices 
and other duties enjoined by the scriptures 
renouncing the feeling of possession, 
attachment and the desire for fruit. It 
is qualified by the adjective ‘Apare’ in 
order to bring out the distinction between 
these practicants and those referred to in 
the preceding verse, who see Brahma 
everywhere, Or in other-words, to show that 


the fire, 


( 25 ) 


the course of discipline followed by these 
is different from that described in the 
foregoing verse, and that the qualifications 
required for the two Sadhanas are 
also of a divergent nature. 


_ The word ‘Yajfiam’, qualified by the 
adjective ‘Daiyam’ denotes all actions, 
such as worship, offering oblations through 
Practices of Japa, charity a% 
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feeding of Brahmans, etc., Intended to 


propitiate the various deities recognized 
by the scriptures, viz., Brahma (the Creator), 
siva (the Destroyer of the Universe ), 
ekti (the Divine Energy ), Ganega ( the 
God of Prosperity ), the Sun-god, the 
Moon-god, Indra (the god of rain ), 
Varuna (the god of water ) and so on. 
Due performance of this sacrifice consists 
in scrupulously following these practices 
with faith and reverence according to the 
scriptural ordinance and as a matter of 
duty without entertaining the feeling of 
possession, attachment and desire for 
fruit and with the sole object of God- 
Realization. The Lord thereby shows 
that they too who offer worship to 
gods in the above manner work for the 
sake of sacrifice. i 


The distinction between the soul and 
the Oversoul is being felt from time 
without beginning because of Ignorance 
and due to the limitation ofthe body. 
This perception of diversity, born as it is 
of Ignorance, is set aside by the practice 
of Knowledge. In other words, by tevolying 
in the mind and contemplating on 
the truth learnt from the scriptures 
and from the lips of the preceptor the 
soul is dissolved or merged into the 
Oversoul or Brahma, the embodiment 
of eternal Knowledge and Bliss, existing 
beyond the realm of Prakrti. This 
complete identification of the individual 
soul with the Oversoul is what is meant 
by “pouring into the fire of Brahma the 
very sacrifice in the shape of the self 


Describing thus the two sacrifices in the form of worship of gods 
perception of identity, the Lord now proceeds to deal with sacrifices in the j 
of sense-control and offering of sense-objects to the senses respectively :— 


natem danitiag Sata | 
aeaa ATAT aleqaitiay galt N 26 Il 


through the 


In the eyes of 
performs this 
sacrifice, nothing but God in His formless, 
aspect, the embodiment of 
Truth, Knowledge and Bliss, exists in 
reality—not even himself, or any other 
thing of the objective world. He ceases 
to have any connection with the external 
world, which is a product of the three 
Gunas or modes of Prakrti. For him the 
world wholly ceases to exist. 


The practice of seeing Brahma every- 


where, as described in the preceding 
verse, and the perception of identity 


between the soul and God mentioned in 
the present verse, both are practised by 
the yogi following the path of Knowledge: 
and in both these forms of sacrifice 
Brahma or the Oversoul represents the 
fire. Therefore, they seem to be identical 
in character; and union with Brahma, the 
embodiment of Truth, Knowledge and 
Bliss, through identity being the goal of 
both, there is no real difference between 
the two. Only their methods of practice 
are different; that is why they have been 
mentioned separately. The practice 
cescribed in the preceding verse consists 
in seeing Brahma no 
everything according to the well-known 
ruti text: “Al this is verily Brahma” 
( Chhandogya., YII. xiv. 1 ); and the practice — 
enunciated in the present verse consists 
in dissociating oneself from the objecti 
world, and seeing the’ soul and t 
Oversoul as one. 


everywhere and in 
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eaga fwata, sound and the other sense-objects; gfqartiag into the fires of the 


senses; wale offer. 


Others offer as sacrifice their senses of hearing etc. 
Other yogis, again, offer sound and other objects of 


of self-discipline. 


perception into the fires of the senses. 


The practice of self-discipline has 
been spoken of in this verse as ‘fire’ only 
in order to treat it as a form of sacrifice; 
and as the different senses have to be 
controlled individually, and severally, 
the word ‘fire’ has been used in its 
plural form. 

In Chapter II the senses have been 
spoken of as turbulent by nature; it is 
further stated there that they forcibly 
carry away the mind of the practicant 
(IJ. €0). Therefore, offering of the senses 
as sacrifice into the fires of self-discipline 
means controlling and subduing the 
senses by depriving them of their freedom 
and their power to carry away the mind, 
and restraining and withdrawing them 
from the enjoyments of the world. The 
process has been described through the 
simile of the tortoise drawing in its limbs 
in verse 58 of Chapter II. 

The sense-control referred 
wholly different from the restraint of 
senses practised by the hypocrite, as 
described in verse 6 of Chapter INI. The 
hypocrite has been spoken of as merely 
stopping the functions of hearing, seeing, 
taking of food, etc. or in other words as 
merely restraining the senses from their 
Objects, but not as subduing the senses; 
for it is distinctly stated there that the 
hypocrite continues to dwell on the 
objects of senses even when restraining 
them. The present verse, however, does 
not speak of mere outward restraint of 
the senses, but talks of sense-control as 
such. Senses which are thoroughly 
disciplined can no longer drag the mind 
to worldly objects. Hence he who keeps 
his senses under check, as an act of 

hypocrisy, without properly controlling 
them will go on dwelling in the mind on 
worldly objects; while he who has 


to here is 


into the fire 


( 26 
subdued his senses with the object d 
God-Realization will cease to dwell 
mentally on the objects of the world, His 
mind will constantly dwell on God. That 
is the distinction between the false sense. 
restraint practised by a hypocrite and 
true sense-control as practised by a 
sincere aspirant. 

Like the practice of sense-control 
referred to in the first half of this verse, 
the senses too have been spoken of in 
the latter half as so many fires in order 
to invest the disinterested and 


unattached use of the senses with 
the character of a sacrifice, and 
the word ‘fire’ has been given a 


plural form in order to show that 
every sense has to be trained separately 
to act ina detached way. 

By perceiving, through senses which 
are disciplined and free from likes and 
dislikes, only such objects as are legiti- 
mately obtained according to one’s order 
in society, stage in life and circumstances, 
the objects are made to lose their existence 
in the senses (If. 64); in other words, 
they are robbed of their power to produce, 
during their enjoyment or at any 
Other time any unhealthy reaction on 
the mind or the senses. This is what is 
meant by “offering sound and other 
objects of perception into the fires of the 
senses”, ‘ihe intention is to say that 
while hearing censure or praise or any 
other agreeable or disagreeable words 
through the ears, seeing pleasant of 
unpleasant scenes through the sight, 
tasting something palatable or unpalatable 
through the palate, and even so perceiving 
through the other senses in a detached 


way all other objects legitimately 
obtained by force of Prarabdha or 
destiny the yogis referred to above 
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and do not 
allow it to be swayed either by attraction 
and repulsion or joy and grief etc., and 
depriving the sense-objects of their power 
to agitate the mind and senses go on 
merging them in the senses. For when 


The next verse describes the sacrifice in 


aizas mà R | 
aadA gef 
aq others; aatftt all; gfquaaife functions of the senses; a and; mosat 


functions of the vital airs; srrdiftt serait) into the fire of Yoga in the 
shape of self-control, kindled by wisdom; agf sacrifice. 


Others sacrifice all the functions of their senses and the functions 
of the vital airs into the fire of Yoga in the shape of self-control, kindled 


by wisdom. 


The word ‘Atmasamyamayoga’, or 
"Yoga of self-control’, used in this verse 
stands for Samadhiyoga or the Yoga of 
absorption of the mind into God. With 
a view to investing it with the character 
of a sacrifice, the word ‘Agni’ or ‘fire’ has 
been compounded with it. In order to 
differentiate the state of Samadhi, or 
complete absorption of the mind into the 
Self, from the state ofdeep slumber,—in 
other words, to show that consciousness 
remains fully awakened in the state of 
Samadhi, which is not a state of absolute 
blankness, and in order to complete 
the metaphor, the fire of Samadhi is said 
to be kindled by wisdom or conscious- 
ness, and not smouldering. 

Dhyanayoga, or absorption of the 
mind in the object of meditation, -is 
accomplished in two ways. In one of 
these processes, the functions of the vital 
airs and the senses are suspended in the 
first instance, and thereafter .the mind is 
absorbed in the object of meditation. In 
Ue Seant procesi by continued practice 


- of meditation; this is what they call the 


attachment ana fascination: for . : 
objects and the sense of their au 
delightful have disappeared, their enjoy- 
ment cannot affect the practicant in 


apy way; like hay thrown into fire, they 
are all reduced to ashes. 


the form of Yoga of self-control :— 


waza i) a N 


(27) 


of meditation the mind gets fixed on the 
object of meditation; this is known as 
the state of meditation, and as the 
meditation gets deeper and deeper the 
Mind is eventually absorbed in the object 


state of Samadhi. The present verse 
describes this second process of Dhyana- 
yoga. Samadhiyoga, therefore, consists in 
duly absorbing the mind in the God of 
one’s Own conception and _belief.—wh« 
it is God- with form and attributes, 
the formless and absolute aspect of G 
In this state of absorption not only 
the mind stop working, but the 
too automatically suspend all ~ 
functions of sight, hearing, smell, 
and taste, grasping and disch 


movement. In other To, they 
merged in the Self or God. This. is 


the senses and the vital airs” in 
of Samadhiyoga. 
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with material things, sacrifice in the form of austeries, sacrifice through the 
3 ‘i 
practice of Yoga, and sacrifice in the shope of wisdom through the study of sacreq texts 


ZAARRA TAART | 
EAA AT: ERTATM: |) Re II 


zam: some perform sacrifice with material possessions; atar: som 
offer sacrifice in the shape of austerities; 74T even so; aq? others; aay: 
sacrifice through the practice of Yoga; q and; #faaaar: observing austere 
aaa: striving souls, earnest seekers; tareaagiaaar: perform sacrifice in the shape 
of wisdom through the study of sacred texts. 


Some perform sacrifice with material Possessions; some offer Sacrifice 
in the shape of austerities; others sacrifice through the practice of Yoga; 
while some striving souls, observing austere vows, perform sacrifice in the 
shape of wisdom through the study of sacred texts. (28) 


Sacrifice with material possessions the word ‘Dravyayajña’, 
means devoting one’s wealth, obtained material possession’, 
-by righteous means, through performance to show that disinterested performance 
of duties enjoined by one’s order in of actions involving expenditure of 
society, to the service of people giving money in the cause of public good with 
up the sense of possession, attachment the object of realizing God iş also 
and the desire for fruit. Construction of included in action “performed for the 
wells, tanks, temples and Dharmagalas sake of sacrifice’, 
or public houses for free lodging of ‘Sacrifice in the sh 
travellers, providing food, cloth, water, Tepresents all 
medicine, and books etc. to the starving, hardship 
afficted, invalid, helpless and ailing as without 
well as to mendicants; gifting according 


‘sacrifice with 
the Lord intends 


ape of penance’ 
activities involving 
and endurance carried on 


the feeling of Possession, 


attachment and the desire for fruit, for 
to one’s capacity and the qualifications purifying the mind and senses with the 
and requirements of the recipient, cow, object af God-Realization. Observing 
land, cloth and jewellery etc. to learned fasts and other austere vows, suffering 
and austere Brahmans of exemplary 


Physical hardships for the sake of duty, 
conduct and well-versed in the Vedas; observing silence, exposing the body to 
and even so expending money, according the sun, fire and cold blasts etc., using 
to one’s resources, with a view to gratifying not more than a single cloth for 
all other creatures, —all these are Covering one’s privities with, or at the 
included in the expression ‘sacrifice with most a pair of cloths, giving up the use 
material possessions’, when carried on in of foodgrains and living on fruits and 
the above spirit. The householder alone milk alone, dwelling in a forest, and 
is qualified to perform this form of Other forms of penance prescribed by the 
sacrifice. Those belonging to the Sannyasa Scriptures and Practised in the above 
and other Asgramas (stages) are not Spirit are included in this sacrifice. 
entitled to earn money and spend it in 


À ; Vānaprasthas ( those belonging to the 
the above way for public good. By using third Arama, who retire to a forest 
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hermitage and lead an austere and Niyama, Asana, Pranayama and 
strictly religious life) are entitled to Pratyahara, constitute the external 
perform this sacrifice more than anyone limbs, and the last three, viz., Dharana, 
else; while members of the other three Dhyana and Samadhi represent the 
Agramas also may take up these practices internal limbs. These latter bear the 


according to the injunctions of the scrip- 
tures. In other words, members of all the 
four Asramas are entitled to perform this 
Sacrifice according to their Tespective 
qualifications. 

The actual meaning of the ‘word 
‘Yogayajfia’, ‘sacrifice through the practice 
of Yoga’, is known to no one else than 
the Lord Himself: for we get no indica- 
tion of it in the verse. But in all 
probability, so far as one can guess, it 
tefers to ‘Astangayoga’, or the Yoga of 
Eight Limbs taught by saze Putafijali in 
his ‘Aphorisms oa Yoga” and consisting 
iacomplete merging of the mind. Therefore 
the word ‘Yogayajfiih’ occdrring in this 
verse should be taken to stand for those 
practicants who practise the well-kaowa 
eight limbs of Yoga with thə object of 
God-Realization, renouncing the feeliag 
of possession, attachment and the desire 
for fruit. These practices also, when 
carried on in this spirit, are included in 
action done for the sake of sacrifice. 
Hence the actions of those practicants 
as well are neutralized and briag them 
the realization of eternal Brahma. 

According to Maharsi Patañjali the 
eight limbs of Yoga are as follows: 
Yama, Niyama, Asana, Pranayama, 
Pratyahara, Dharana, Dhyana and 
Samadhi.* 

Of these the first 


five, viz., Yama, 


} 7amHa GTA: | ( Ibid., WI. 4 ) 


t algeracaietaraaatcfenar aat: | ( Ibid., II. 30 ) 


collective name of ‘Samyama’.t 

‘Ahimsa’ or abstaining from inflicting 
the least form of suffering on any being; 
‘Satya’ or speaking the truth in agreeable 
yet guileless words and with the best of 
motives; <Asteya’ or refraining from 
Stealing or usurping another’s property; 
‘Brahmachirya’ or abstaining from sexual 
commerce ia thought, word and deed at 
all times and uader all citc 1mstunces; 
and ‘Aparigraha’ or non-accamalation of 
objects of enjoyment beyond the bare 
necessities of life: these five taken together 
constitute Yama. 


Saucha, i. e. external and internal 
Purity of- every kind; Santosa or remain- 
ing satisfied under all circumstances, 
favourable or unfavourable, and in joy 
and safferiag both; Tapis or observing 
fasts and other vows on Bkadaér ( the 
llth of every foctnight) and other holy 
days; Swadhyaya or study of spiritually 
elevating scriptures and practice of Kirtana 
etc. of the Divins Name; and I$wara- 
pranidhant or sarceader of everything to 
God and carrying out His bshests; these 
five are kaowa as Niyamas.§ 

Asana means sittiag in a steady and 
easy pose. + 

On the attainment of fall control over 
one’s posture when the two movements 
of breath, viz, inhalation and exhalation 


_ a ie 
S AHAAA UMANITARIE ag fa | ( ogaSaéras TI. 29 ) 


$ Madaan aa AART: | ( roid., 11. 32) 


+ feaegaaracry | ( roid., 10. 46 ) 


Asanas are many. Among them Siddhasana, Padmisana and Swastikasana: these thre: 
as more useful for practicants desiring to achieve self-control. Whichever of th 
s essential that tho spine, head and neck should bə kopt ina straight line and th 


either on the tip of the nose or botwsen tho oy)-brows. If tho practicant do ‘not eel lang 
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i 
ae stopped, it is called Praniyama.* Fill- 
ing up the lungs with external air 1S 
inhalation, and the expulsion or throwing 
out of interual air is known as the process 
of exhalation. When both these processes 
are suspended, itis called Pranayama. 

There are three forms of Pranayama, 
yiz:, External, Internal and Optional; 
they are either long or short according to 
the range of the inhalation and exhalation, 
the duration of each act and the number 
of times it is repeated. t 
 Sautting out the air thrown out of 
the lungs is known as an External Pause 
( ara grag ). Its process is: exhale the air 
with eight repetitions of the mystic word 
‘QM’, hold the breath with sixteen repeti- 
tions of the same and inhale with four 
repetitions. This whole process is called 
the External ( aagi ) form of Pranayama, 

Holding tne air inhaled from outside 
is called an Internal Pause ( Atega REAT ). 
Jis process is: inhale the air with four 
repetitions of ‘OM’, hold the breath with 
sixteen repetitions of ‘OM’, and exhale 
with eight repetitions. This whole process 
of inhalation, internal pause, and exhala- 
tion is called the Internal (amaaa ) 
form of Pranayama. 


: The ‘Optional Pause’ ( saenga FENE ) 
consists in holding one’s breath “either 
outside or inside wherever it may be done 
with ease. Its process is inhale the air 
swith four repetitions of ‘OM’ and then 
‘exhale it with eight repetitions; and hold 
the breath wherever it can be done with 


ease in the course of this process. 
This process of inhalation and exha- 
‘ation and holding the breath after 
either is known as the 


Optional ( <ragqfa ) form of Pranayama. 
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These are the three main types of 
Pranayama, which can be further divided 
into many more -sub-types. For instance, 
inhalation, exhalation and holding of 
breath may be practised with the same 
number of repetitions of ‘OM’ without 
any variation in their duration, 

The space inside the body extending 
from the navel right up to the nostrils, 
through which the breath flows, represents 
the ‘internal passage’ and external space 
covering a distance of about 10 inches 


from the nostrils is known as the ‘external , 


passage’ of the breath, The practicant 
who draws air up to the navel during 
the act of inhalation should drive it out 
up to a distance of about ten inches 
during exhalation; he who draws air up 
to the heart only should drive it out up 
to about eight inches; he who draws it 
up to the throat should drive it out up 
to about 5 inches; and he who draws it only 
up to the other end of the nostrils should 
drive it out up to three inches only, 
Pranayama is long or short in proportion 
to the length or shortness of breath. 

The number of repetitions of a Mantra 
or sacred formula accompanying the 
Pranayama and the duration of the Prana- 
yama are closely related with one another, 
hence there should be no deviation with 
regard to them. i 

For instance, if the 
with four repetitions of 
second, the pause with 
and the exhalation with eight should take 
four and two seconds respectively. If he 
can do so with ease the practicant may 
increase the duration of the act and the 
number of repctitions of the Mantra any 
number of times he likes according to 
his capacity. The Pranayama can be 


act of inhalation 
‘OM’, takes one 
sixteen repetitions 


p 


as well close his eyes. The Asana or posture in which one may easily continue for a sufficient length of 


time is the best for him. 


val 


R 
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EY 


e aferq af aapa adi RABA: INATA: | ( Thid., 11.49 ) 
| z peeqeag ited Maa TIN: qes Adn: 1 (rid. 11. 50 ) 
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Yengthoned or shortened evea by lengthen- 
ing or shortening its duration and 
multiplying or reducing the number of 
repetitions of the Mantra accompanying 
the same. 

The suspension of breath which 
automatically takes place as a result of 
renouncing of ignoring all external objects 
of the senses viz., sound, touch, colour, 
taste and smell, and internal objects of 
the mind such as thoughts and doubts,— 
that is to say, on one’s ceasing to dwell 
on various objects is the fourth type 
of Pranayama. * 


fn the first three types of Pranayama 
referred to above, mind-control. comes 
through control of breath, whereas in the 
fourth typ? mzacioned above the breath 
gets automatically suspended through 
control of the mind and the senses. In this 
Pranayama, there is no definite rule as 
to where the breath may be held; it may 
be held any where, and there is no rale 
about duration and number either. 


‘Pratyahara’ is that state in which 
the senses get lost as it were in the mind 
through dissociation from their 


corresponding object. 

Fixing the mind on a particular spot 
is called Dharana.t In other words 
Diarana consists in focussing or riveting 
the mind on any particular object which 
is sought to be meditated upon, no mutter 
whether it is gcoss or subtle, external or 


internal. 


Here, the object of realization being 
God, all the three limbs of Dharana, 
Dhyana and Samadhi should be practised 


with reference to God. 
Incessant flow of the mental substance 


towards the! object of meditation, like 
the flow of the Ganga towards the: ocean’ 
or like the unbroken flow of oil which 
takes place when it is transferred from one 
vessel to another, is called Dhyana or 
meditation.§ 

Samadhi or Absorption is only a more 
developed form of Dhyana, in which only 
the object of meditation remains, and 
the meditator virtually loses conscious- 
ness of his self. When through repeated 
practice of meditation the mind of the 
meditator assumes the form of the object 
of meditation and the meditator himself 
gets absorbed as it were in that object, 
that is to say, loses consciousness of his 
self as something different from that 
object, itis kaown as Samadhi. In medi- 
tation the triangular consciousness of 
meditator, meditation and object of medi- 
tation persists. In Samadhi, however only 
the object of meditation remains; in 
other words the meditator, meditation and 
object of meditation resolve themselves 
into one, viz., the object. 

Verse 27 spoke of sacrifice in the form 
of ‘Atmasamyamayoga’, or Yoga in the 
shape of self-control, and the present verse 
speaks of Yogayajfia or sacrifice through 
the practice of Yoga. The difference 
between the two lies in the fact that in 
Atmasamyamayoga emphasis has been laid 
on the three internal practices of Dharana, 
Diyaioa and Samidhi and not on the 
other limbs of Yoga, viz., Yama, Niyama, 
Asana, Pranayama, and Pratyahara; for 
the ground of these latter is already 
covered by the former practices. In 
Yogayajfii, however, all the - practices 
have to be followed one after another. © 

All the sacrifices mentioned in’ these 
verses, being conducive to God-Realization, 


* arrn aga: | ( Thid., I. 51 ) 
i ainas AN FaaeSTITAIT gafat Agn: L ( Ibid 1I 54 ) 
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can be classed ander Karmiyoga or 
Jmanayoga, the two principal ways to God- 
Realization. Therefore, the word ‘Yoga’ 
in this verse cannot be interpreted to 
mean either Jfianayoga or Karmayoga in 
particular, but should be construed as 
meaning the Yoga of eight limbs as 
stated above. 

Sacrifice in the shape of wisdom 
through the stady of sacred texts can be 
performed by individuals belonging to all 
the Asramas, hence the word Yatayah’ in 
the verse has been interpreted as ‘striving 
souls’, and not as referring to those 
belonging to the fourth stage, viz, Sannyasa. 
It is no doubt true that inasmuch as the 


Sannyasis are not called upon like 
householders to perform duties of the 
obligatory and occasional types, or to 


earn their bread, they can devote more 
time and energy to the study of the 
scriptures. But even among them it is 
only the ‘striving souls’ that can do so; 
hence the interpretation of the word 
‘Yatayah’ as ‘striving soals’ sms to be 
quite reasonable and proper. Besides, 
study of the scriptures is principally 
enjoined in the Brahmacharya Asrama 
or student life as well, and the word 
‘Yatayah? has been used with reference 
to those who are engaged. in the 
study of the sacred texts. Therefore, it 
cannot be interpreted as referring to the 
Sannyasis alone. 

‘Tiss 


æ The word ‘SamSitavratah’ refers to 


te 
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those who carefully observe the vow 
exemplary conduct in the Shape of 
non-violence, truthfulness, non-stealing, 
continence, non-possession etc., and are 
free from the evils of attraction and 
repulsion, egoism and pride, etc. The 
word +Yajfii? does not occur with 
‘Samśitavratāh? therefore it has been 
interpreted as a mere qualification of 
‘Yatayah’ instead of taking it as denoting 
a distinct form of sacrifice. 


of 


Study of scriptures discussing the 
truth about God and describing His glory, 
virtues and activities as well as throwing 
light on his two main aspects, viz., that 
with form and attributes and that without 
form and attributes, recitation of psalms 
and songs in praise of God, chanting of 
His names and virtues and the study of 
Vedas, and Vedangis ( a class of literature 
helpful in the study of the Vadas ): all 
these are included in the connotation of 
the word ‘Swadhyaya’, When such ‘Swa’ 
dhyaya’ is carried on intelligently and 
Without the feeling of Possession, attach- 
ment and the desire for frait, it is designated 
as ‘Swadhyayajfianayajria’, or sacrifice 
in the shape of wisdom through the study 
of sacred texts. By Compounding the word 
‘Jana’ with the word ‘Swadhyaya’ it has 
been indicated that study itself is a form 
of sacrifice viz., ‘sacrifice in the form 
of wisdom’. That is Why the Lord calls 
the study of the Gita also as a 
‘Jnianayajfia’ ( XVIII 70 ). 


Referring thus briefly to four types of Sacrifice, including the sacrifice with 
material possessions the Lord now proceeds to descri 


be in two verses sacrifices in 


the form of breath-control, paying a compliment at the same time to all practicants 


7 


| 
| 


performing the various forms of sacrifice :— 


amt galt mi màs aa | 
MOTTA GA TUTTI TAT N 28 N 
an RATE: T ÀJ Jala | 
waist ANAA  JAAÑAETAT: I a0 N 
aq other Yogis; aq into the act of inhalation; mq the act of exhalation; 
gala offer; T4 even so ( others ); Tù into the act of exhalation; ayraq ( offer ) 
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tke act of inhalation; ay? still others; 
smamquan: ( and ) given to 


these ( practicants ) 


Other Yogis offer the act of exhalation into that of inhalation; even 
so others, the act of inhalation into that of exhalation. There are still o 
given to the practice of Pranayama (breath-control ), 
their diet and controlled the processes of exhalation 
pour their vital airs into the vital airs themselves. 


sins consumed away by 
worship. 


The verb ‘Juhwati? has been used in 
order to invest the practice of Pranayama 
with the character of a sacrifice. The 
intention is to show that Pranayama too 
is a form of sacrifice. Therefore, the 
practice of Prinayama, if carried on 
without the feeling of possession, attach- 
ment and the desire for fruit, and with the 
object of God-Realization, is included 
in acts done for the sake of sacrifice; it 
therefore leads to liberation from the 
bondage of Karma, and brings man God- 
Realization. 


The subject of 
mysterious and most 
stand. The secrets of 
to the Yogis who 
of these matters; 


Yoga is indeed 
difficult to under- 
it are known only 
have direct experience 
and they alone can 
throw sufficient light on the subject. 
Whatever is being submitted in this 
connection here is only based on a study of 
the scriptures and deductions made 
therefrom. The: scriptures havé enunciated 
various types of Pranayama. The Lord 
Himself knows which of them is referred 
to in the present verse. The reader should 
remember in this connection that the 
rectum is declared to be the seat of the 
vital air known as ‘Apina’, and the heart 
to be the seat of the Prana air. Inhala- 
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faman: having regulated ( their ) diet; 
( the practice of ) Pranayama ( breath- control ); 


xhalation and inhalation both; wat controlling; 
sma ( all their ) vital airs; "IY into those ver 


; aft verily; agerfaaacqar: (having their) sins consumed away 


by sacrifice; afa: (and ) understanding (the meaning of ) sacrificial worship.: 


sacrifice and understand the meaning of sacrificial 


215 
AE 


y Vital airs; s&fù pour; wà aa all 


thers 
who having regulated 
and inhalation both 
All these have their 


( 29-30 ) 


tion, or the drawing in of external air, 
is known as the course of the Apana air. 
For the seat of the Apana air is located 
in the lower part of the body and the 
external air, when drawn into the body 
has a downward course. Even so exha- 
lation or the expulsion of air from 
Within is treated as the course of the 
Prana air. For the seat of the Prana 
air is located in the upper part of the 
body and the air within, when expelled 
from the body, moves in an upward 
direction. In the sacrifice through ; 
Pranayama referred to in this verse the a 
Apina air represents the sacrificial fire 
and the Prana air constitutes the oblation 
poured into the same. Therefore, it is 
the process of holding the breath after 
deep inhalation, or Pūraka Pranayama 
as it is called, which is referred to here 
as offering the Prana air into the Apana. 
For in the course of this Pranayama 
when the practicant deeply inhales air 
through the nostrils, the external air 
drawn in by him gets united th 
Prana air centred in the heart anc 

of them pass through the navel 
disappear into the Apana. In 
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justifies their being related to these latter 
alone. Of course, by implication, as stated 
above, they can be related as wel ‘to 
those who offer the Prana air into the 
Apana, and the Apana into the Prana, _ 
The air within the body has been 


= Abhyantara Kumbhaka or Internal 
“Pause. 

~ In the process of offering the Apana 
‘air into the Prana, it is the Prana air 
~ which represents the fire, whereas the 
Apana represents the oblation. Therefore, 


it is the process of holding the breath 
after deep exhalation, which is referred 
to here as offering the Apna air into 
‘the Prana. For in the course of this 
Pranayama, when the practicant drives 
out the air within through the nostrils, 
and shuts it out, it is the Prana air 
seated in the heart which come out first 
and stays outside, and then the Apana 
air meets it and gets absorbed into it. 
Since the internal air is repeatedly 
exhaled and held outside in this Prana- 
yama it is also known as ‘Bahya 
~ Kumbhaka’ or External Pause. 

The word ‘Niyataharah’ refers to 
those who take in a limited qvantity 
only Sattvic foods ( XVII.8) which are 
favourable to the practice of Pranayama as 
Jaid down in the scriptures on Yoga, 
neither eating too much, nor observing a 


classified under five heads, viz., Pring 
Apana, Samana, Udana ard Vyana, Of 
these, the Prana air is believed to be 
located in the heart, the Apāna in the 
rectum, the Samana in the navel, the 
Udaina in the throat, and the Vyana 
is believed to be spread all over the 
body. These five types of air are jointly 
known as the Pafichapranas,. In verse 30 
therefore, the word ‘Prana’ has been used 
in the plural form in order to invest the _ 
practice of controlling and suspending the 
function of all the five airs 
above with the character of a sacrifice. In 
this sacrifice, fire and clarified better 
both are represented by the Pranas. In 
this process, there is no offering of the 
Prana into the Apana or of Apana into 
Prana, that is to say, the acts of inhala- 


mentioned 


tion and exhalation both are suspended 
and all the five airs are restrained in 
their respective seats. This is what is 
meant by controlling the course of both 4 
the Prana and Apana airs and pouring — 
the vital airs into the vital airs. In this 
Practice neither the external air is inhaled 
and held within, nor the internal air is _ 
exhaled and stopped without. The fonc- 
tions of the five airs are suspended in 
their very seats of existence. That is- 
why the practice is designated as ‘Kevala 
Kumbhaka’ or ‘Absolute Pause  — 
Here one may ask: Is it unavoidably — 
necessary to join Mantra-Japa with the 
various forms of Pranayama referred tO 
in the above verses ? If so, should one 
Tepeat the word ‘OM?’ alone or 1 
substitute any other name of God for it 
In reply to this it may be submitted — 
Pranava or ‘OM? is a name of Gi 
who is the embodiment 


complete fast; for the Gita lays down 
"elsewhere ( VI.16) that success in Yoga 
is achieved only by those who are regu- 
“fated in diet (VI. 17), and not by those 
Ww o are either voracious eaters or do not 
; _ cat at all ( VF. 16 ). 

3 ‘The adjective  ‘Pranayamaparayanah’ 
as been used with reference to those 
© are devoted to the practice of 

yama; and regard this practice as 
cipal means of God-Realization. 

I the Yogis who practise the 

us forms of Pranayima as stated 

ve may be said to be regulated in 
and devoted to Pranayama. Hence 


_ ‘Niyata ha tah’ and ‘Pranayama- 
g taken by implication as 
m. But their proximity 
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considered to be a duty at the 
commencement of every good action 
( XVII. 24). Hence the Divine Name 


should invariably be joined with each 
and every one of the sacrifices mentioned 
in the context. Of course, in the place 
of Pranava, other names of God such as 
Śrī Rama, Sri Krsna, Sri Šiva, and so on 
may be used according to the faith and 
inclination of the practicant. For the 
repetition of all these names of God 
bears fruit according to the faith and 
reverence of the practicant. Again, all 
the practices enumerated above have 
been invested with the character of a 
sacrifice, and a sacrifice performed 
without the use of Mantras has been 
declared as Tamasic in character ( XVII. 
13.). This is another reason why the 
Divine Name should invariably be used 
as a sacred formula during these practices. 
In the sacrifice through breath-control or 
Pranayama the revolutions of any one 
process of Pranayama can be reckoned by 
counting numbers or through other 
mechanical devices such as striking one 
finger against another; but being divorced 
from Mantra-Japa, it will lose the 
character of a Sattvic form of sacrifice. 
Therefore, use of the Divine Name dur- 
ing the practice of Pranayama should be 
regarded as indispensable and essential. 


Praising thus the practicants who perform sacrifice as stated above, the Le 
now proceeds to establish the necessity of performing sacrifices showing what 
gained through their performance, and what i is lost through their non-pexformance :— 


aakay mPa Aa TATR | 
TW SIRSKI HASA: HRATT || 22 ll 
geada the best among the Kurus, Arjuna; axkrersays: the Yogis 
enjoy the nectar that is left over after a sacrifice; amama aa the eter 
Brahma ( Absolute ); ara attain; aqe to the man who offers no sacrifi 
waa this; a: world; a afta is not (happy ); sa: the other world; 


( can be happy ). 


Arjuua, Yogis who enjoy the nectar that has been Han 
see ance a sacrifice aa the genel Brahma. d 


The statement contained in verse 23 
above that “all actions of those who work 
for the sake of sacrifice melt away” has 
been elucidated in this verse when it 
says that all the practicants refered to 
in this context have their sins consumed 
away by sacrifice and understand the 
meaning of sacrificial worship. The inten- 
tion is to show that all the types of 
practicants referred to from verse 24 to 
verse 30, carrying on their respective prac- 
tices for the sake of sacrifice and without 
the sense of possession, attachment and the 
desire for fruit are able to wipe out 
through them the whole stock of their 
past actions, both good and evil, 
accumulated in the form of latencies; 
therefore, they have understood the 
meaning of sacrificial worship. On the 
other hand, those who take up one or 
more of these practices with interested 


motives for the realization of any 
worldly aim, though they are much = 
better than those who perform no 


sacrifice at all, cannot be liberated from 
the bondage of Karma, inasmuch as they 
have not understood the meaning of 
sacrificial worship and do not work for 
the sake of sacrifice. 


. Tot 
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As ordinarily urderstood, sacrifice 
Consists in the pouring of clarified butter 
etc. into the sacred fire as offering to the 
gods, and the remnant of such oblations 
is the nectar referred to here. Even so in 
the Five Great Sacrifices and other such 
rites enjoined in Smrti texts food is 
offered to the gods, Rsis, manes, human 
beings and other creatures; and what is 
left over after such offering may also be 
taken as referred to by the word 
‘Yajfiasistamrta? occttring in this verse. 
But over and above these the Lord has 
also mentioned in the above verses under 
the name of ‘sacrifice’ a number of other 
Practices for Ged-Realization such as 
Knowledge, self-control. penance, Yoga, 
study of scriptures, Pranayama etc., which 
have no relation with food whatsoever. 
Therefore, «nectar that is left over 
after sacrifice” should be taken to mean 
Placidity of mind or the Sattvic form of 
joy (X. 64-65; XVIII. 36-37) which comes 
as a direct result of purity of heart attain- 
ed through these practices, inasmuch as 
it is conducive to the nectar-like experi- 
ence of God-Realization; and to remain 
ever satisfied in that joy resulting from 
purity of heart is to enjoy that nectar. 


The Lord assures us in the first half 
who perform 
attain the 

do so in 
their current life or in a subsequent life 
depends on the degree of ripeness of their 
Sadhana. He whose practice does not lack 
Or sentiment can 
attain God in this very life, and speedily 
too; but he whose Practice is deficient 


and the practicant is sure to attain God- 
Realization in due course (VI. 40). 
order to show this, the Lord states in a 
general way that such Yogīs «attain the 
eternal Brahma”, 


One may ask here: 


Does the word 
‘Brahma’ here 


mean Brahma with 


attributes or without attributes ? It 


: Q Must 
be remembered in this connection that 
Brahma with attributes and Brahma 
Without attributes are not two entities 
but only two aspects of the same God 
the embodiment of Truth, Knowledge 
and Bliss. The difference between the 


Saguna ( Qualified ) and Nirguņa 
( Absolute ) aspects of God lies only jn 
the conception and belief of the practi- 
cant. In reality, there is ro difference 
between the two. When the eternal 
Brahma is realized, all differer ces cease, 

He who does not perform in any case 
any of the sacrifices mentioned above, or 
any other form of sacrifice mentioned in 
the scriptures, and in this way neglects 
the essential duties of man is referred to 


in this \erse by the term ‘Ayajfiasya’, 
Of all created teings man alone. js 
qualified to follow these Practices; 
but he who neglects these practices; 
is not only ceprived of Mukti 
er liberation from bond: ge, but even 
heavenly enjoyment is withheld from 


him; and there is no peace for him even 
in this human life, which is a gateway 
to Liberation. For he who does not engage 
in spirittal practices is ever consumed 
by the fre of worries and anxieties of 
various kinds. How, then, can he attain 
Peace in other births which are primarily 
concerned with the enjoyment of fruits 
of past actions and in which there are 
no means to the attainment of true 
happiness Open to the Jiva. For it is the 
fruit of actions, good or bad, done in 
course of a human life that one reaps in 
other lives, Therefore, he who does not 
Perform his duties while in a human 
body can never expect to attain happi- 
ness in any other Species of life. 


In this connection it may be urged 
that in this world even those who not 


have a wife, wealth, honour, 
fame, prestige, and other means of 
happiness sought after by men. How are 
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CHAPTER IV 


We to reconcile this with the statement 
thit he who does not offer sacrifice is not 
happy in this world ? Our answer to this 
question is that even the means of 
happiness attained by such individuals are 
the outcome of their past good deeds 
enjoined by the scriptures, and not of 
present sinful deeds. Their happiness here 
should never be attributed to their present 
sins, or to renunciation of virtuous deeds 
in the present existence. Besides, the 
happiness they seem to enjoy in their 
present life is no happiness at all in the 
proper sense of the term. Therefore, what 
the Lord intends to show here is that 
_because of his stupidity the man without 
spiritual practic? cannot enjoy true or 
the Sattvic form of joy even in this 
human existence, which is an open door 
to the realization of God, the embodiment 
of supreme bliss; on the other hand, due 
to his craving for various forms of 
enjoyment he has to remain constantly 
merged in the ocean of grief and anxiety. 

If it is asked whether service of 
parents by the son, service of the husband 
by the wife, service of the teacher by the 
pupil and similar virtuous deeds enjoined 
by the scriptures are included in works 
performed for the sake of sacrifice, and 
whether those who perform such acts are 
entitled to attain the eternal Brahma, 
our answer is that all such actions are 
part and parcel of man’s duties. There- 


In verse 16 the Lord promised that He would expound the truth about action 
to Arjuna, knowing which he would be freed from the evil effects of action. In 
accordance with that promise He discussed the truth about action in verses 181 0 
31 , and proceeds now to conclude the discussion in the following verses :— a 


ta gqefaa AT 
aus AR aa aaa ara ANEI U RU 


gaq even so; agfa: aqi: many ( other ) forms of sacrificial wors hi 
of the Vedas; gA through the mouth; raar: ( have been ) set 


fore, when pursuits like warfare, agric 
ture and trade etc., carried on disinterest- 
edly as a behest of God with a view to 
preserving the institution of sacrifice in 
the form of performance of one’s — 
prescribed duties, are included in sacrifice 
and even those who perform them attain 
the eternal Brahma, what wonder that 
services rendered to the parents by the 
son, to the husband by the wife and to 
the teacher by the pupil treating them as 
very embodiments of God, or seeing God 
as present in them, or considering the 
service itself to be an indispensable duty, 
done _ disinterestedly only for the 
gratification of the objects of service, 
should be regarded as acts done for the 
sake of sacrifice, bringing man to a 
realization of eternal Brahma. 

Of the various practices enumerated 
in this chapter under the name of sacrifice, 
the two practices enunciated in verse 24 


and the latter half of verse 25 
respectively, viz, (1) that of seeing 
Brahma in all—Brahmayajfia and (2) 


perceiving identity  betwe2n the self and 
God, can be adopied only by the Yogi who — 
follows the path of Knowledge, and no 
by the Karmayogi; for in these ° 
practices the practicant cannot 
conceived as apart from God. Barring 
these two, the other practices can be 


yogi both without any let or hindr 


wa | 


Raar aei 
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Many such forms of sacrifice have been set forth in detail through 
the mouth of the Vedas; know them all as involving the action of mind, 
senses and body. Thus knowing the truth about them you shall be freed 


from the bondage of action ( through their performance ). 


In this verse the Lord shows that 
the sacrifices enumerated by Him in the 
foregoing verses in no way exhaust the 
list; besides them there are many other 
forms of sacrifice, such as worship through 
a symbol etc., laid down in the Vedas as 
so many means of  God-Realization, 
which when performed without egoism, 
the feeling of possession, attachment and 
the desire for fruit are included in works 
performed for the sake of sacrifice alone. 
Like the sacrifices mentioned by the Lord 
they too are conducive to liberation from 
the bondage of action, and God-Realization. 

The word ‘Brahmanah’ in this verse 
tan as well be interpreted to ‘mean 
Brahma (the creator) or God Himself, 
the supreme Deity, as some are apt to do. 
For verse 10 of Chapter III says that it 
is Brahma who created mankind along 
with the spirit of sacrifice, and again 
verse 23 of Chapter XVII says that the 
Brahmans, the Vedas and sacrifices were 
created by God Himself. It must be 
remembered in this connection that 
inasmuch as Brahma himself takes his 
descent from God, the supreme Deity, it 
is just the same to speak of the Vedas, 
Brahmans and sacrifices as proceeding 
from Brahma or from God. Even so 
various forms of sacrifices have been set 
forth in detail in the Vedas, the Vedas 
have been revealed by Brahma and 
Brahma, again, has taken his descent 
from the supreme Deity. Hence it makes 
no difference whether we speak of 
sacrifices as proceeding from God, or from 
Brahma, or from the Vedas. But elsewhere 
the Gita itself speaks of sacrifices as 
having proceeded from the Vedas (II. 
15), and the Vedas no doubt deal with 
sacrifices in detail; therefore, the word 
‘Brahmanah’ in this verse has been in- 
terpreted as meaning the Vedas, and this 
interpretation seems to be correct and 

proper. 


( 32) 

By the statement “Know them all ag 
begotten of the action of mind, senses 
and body,” the Lord asks Arjuna to note 
three things with regard to actions :— 


(1) Sacrifices in the form of spiritual 
practices enumerated in these verses, as 
well as al! other sacrifices in the form 
of duties prescribed in the scriptures are 
accomplished through the action of mind, 
senses and body. Some of them involve 
the action of mind alone, others that of 
mind as weli asthe senses, while some 
others involve the action of all, viz., the 
mind, senses and body. There is no sacrifice 
which can be accomplished without the 
functioning of any ofthese. In practices 
which involye the suspension of the 
fanctions of body, senses and vital airs, or 
those in which the functions of the mind 
in the form of thoughts and doubts etc. 
are suspended, the practicant should trest 
this suspension as well as an ‘action’, and 
should practise it without the desire for 
fruit, attachment and the feeling of 
possession; else it may lead to bondage. 

(2) All duties prescribed by the 
scriptures, and all practices for God- 
Realization, going by the common name 
of ‘sacrifice’, are performed through the 
action of mind, senses and body, which 
are the products of Prakrti; the soul has 
nothing to do with them. Therefore, the 
Yogi in the path of Knowledge should 
never consider himself the doer with 
Tespect to any action or practice. 


(3) Without action in the form of 
activity of the mind, sznses and body God- 
Realization, or liberation from the bon- 
dage of Kirma cannot be attained (IIL. 4 ). 
All practices enunciated for the attainment 
of liberation from the bondage of Karma 
have to be carried on through the acti- 
vities of the mind, senses and body. 
Therefore, practicants who desire to 
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realize Goi or seek liberatioa from the 
binding effects of Karma should invari- 
ably devote themselves to some form of 
spiritual practice renouncing egoism, the 
feeling of possession, the desire for fruit 
and attachment for actions. 

In the last quarter of the verse the 
Lord says; “Thus knowing the truth 
about sacrifice you will be freed from 


The Lord mentioned a nunber of sacrifices in the above verses and stated 
in the end that many more would be found mentionsd in the Vedas. The question, 


Which is the best of them all? 


therefore, naturally arises: 
this question below :— 


AAT 


qaq O chastiser of foes; wat O son of Prtha, Arjuna; amaaa ama, to 
sacrifice performed with material possession; maas: sacrifice through Knowle- 
dge; Aaa (is ) superior; ata +A the totality of actions; afasa without exception; 
må in Knowledge; qRaaraà culminates. 


Arjuna, sacrifice through Knowledge is superior to sacrifice performed 
with material things. For all actions without exception culminate in Knowledge, $ 


O son of Kunti. 


The sacrifice ia which miterial things 
play an important part is referred to 
here by the term ‘Dravyayajfia’. Thus 
offering with due ceremony clarified 
butter, sugar, curds, milk, sesaman seeds, 
barley, rice, dry fruits, sandal wood, 
camphor, incense, fragrant herbs etc. as 
oblation to the sacred fire, bestowing 
suitable gifts on the deserving and poor, 
construction of wells, tanks, Dharmasalas 
etc. for the use of the public, peformance 
of the rite of ‘Balivaiswadeva’ ( offering 
morsels of cooked food before mazals to 
gods etc.) and all other acts enjoined 
by the scriptures and requiring the use 


of material things are included in 
‘Dravyayajfia’. In the practices enunciated 
_ above, this form of sacrifice appears 


the names of ‘Daivayajiia’ Or 
ifice in the shape of offering worship 


FOTMAAA AAA : 
al salad wi awa 


the truth abot series should 5 
known in the light of what has bee 
stated about action in verses 18 to 31 « 
this chapter. For action performed with — 
a knowledge of this truth does not lead — 
to bondage, but destroys all the latencies 
of Karma stored up in the mind and 
brings liberation to the practicant. 


The Lord answers 


q4 | 
gftaarad tl 33 Ul 


T&E) 


to gods, sacrifice in the form of offe 
ing sound and other objects of percep 
into the fire of the senses, and again- 


‘Dravyayajňa’ or sacrifice with mat 
possessions. Practices other than t 
vizą those involving the exercise 
discrimination and reason as well 


spiritual insight—are included in sacrifice S 
through Knowledge. In pear sac. 


performed with material mied th 
intends to show that if a pra 
instead of performing Agnuihotra 
taining the sacred fire ang 
oblations to it), 
bestowing suitable gifts on thes 
and poor and performing other 
prescribed by the scriptures 
and invi 
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of the noble practices involving the with the adjective ‘Akhilam ant 
exercise of discrimination, reason etc., ‘Sarvam’ stands for the various forms of 
‘such as practice of self-control, study of sacrifice mentioned in the foregoing Verses 


the scriptures, investigation into truth, 
practice of Yoga etc., he should not be 
regarded as haying renounced all good 
actions; on the other hand, he should be 
recognized as engaged in a work of 
superior merit. For even a sacrifice 
performed with material things is 
conducive to liberation only when it is 
done with full insight into the truth 
about sacrifices, renouncing the feeling of 
possession, attachment and the desire for 
fruit, or else it will lead to bondage; and 
the above practicant renounces the 
worldly objects even externally and his 
practices do not involve destruction of 
life in any form or shape. That is another 
treason why they are superior. For the 
attainment of true knowledge, cultivation 
of the proper mental attitude is more 
important than material things. That is 
why the Lord declares sacrifice through 
Knowledge as superior to sacrifice 
performed with material things. 


The word ‘Karma’ in this verse, 


and all other sacrifices in the form of 
good actions detailed in the Vedas (1v 
32). By saying that “all actions without 
exception culminate in Knowledge”, the 
Lord intends to show that the highest 
goal to be reached through these Practices 
is the attainment of true Knowledge of 
God. He who succeeds in realizing God 
through the attainment of true Knowledge 
has nothing else to be achieved. 

Thus it will appear that the two 
words ‘Jfianayajfia’ and ‘Jnana’ occurring 
in this verse do not mean one and the 
same thing, Jňānayajña, stands for 
practices involving more than anything 
else the exercise of discrimination, reason 


and self-control, which are generally 
included under the word ‘Jňāna’, and 
carried on for the attainment of true 


Knowledge; while ‘Jñāna’ stands for the 
fruit of all these practices in the form 
of true Knowledge of God. This difference 


in the meaning of the two words should 
be carefully noted. 


Praising thus the sacrifice through Knowledge and its fruit, the attainment 
of true Knowledge of God, the Lord now commands Arjuna in two verses to attain 
this Knowledge and shows how to attain it, and to what it leads :— 


qaes ma 
suga à 


qitasta QAI | 


IR gaa Ra: 11 3y 1) 


aq that ( Knowledge ); Afs understand the true nature of ( by approach- 
ing a preceptor ); suaa by prostrating yourself before him; @aai by rendering 
him service; qRaza (and) by questioning him ( with an open and guileless 
heart }; avagtaa: seers of Truth; arfia: ( those ) wise men; à to you; xaq ( that ) 


Knowledge; sa¢zaf-a will instruct in, 


Understand the true nature of that Knowledge by approaching illumined 
soul. If you prostrate at their feet, render them service, and question them 
with an open and guileless heart, those wise seers of Truth will instruct you in 


that Knowledge. 


The word ‘Tat? in this verse stands 
for the Knowledge of Truth of the Reality 


( 34) 


of God, which was praised in the preceding 
verse as the fruit ofall spiritual practices. 
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By commanding Arjuna to attain this 
Knowledge the Lord intends to show 
that without knowing the reality of God 
man can never expect to obtain liberation 
from the bondage of Karma in the shape 
of births and deaths; therefore, Arjuna 
should make it a point to attain that 
Knowledge. 

Although the Lord repeatedly spoke 
to Arjuna about the reality of God, he 
could not properly grasp the truth, which 
showed that he was somewhat lacking 
in faith and reverence. Therefore, in 
order to remove this deficiency in Arjuna 
and wake him up, the Lord exhorts him 
to approach other wise men and obtain 
this Knowledge from them. 


The word ‘Sevi? or service means 
living in close proximity with the 
teacher with a devout and faithful mind, 
carrying out his behests and trying to 
please him in every way by acting in 
accordance with his wishes. 

‘Paripraina’ means questioning anyone, 
with reverence and faith, with a view 
to ascertaining the truth about God. 
Moot questions like ‘Who am I ?, ‘What 
is Maya ?, ‘What is the truth about 
God ?, ‘What is the relation between 
God and me?, ‘What is bondage R, 
‘What is liberation?, ‘What practices 
will lead to God-Realization?, when 
put to the teacher with a guileless heart, 
and with the object of knowing the truth, 
will fall under the category of 
‘Pariprasna’. Questions asked with the 
object of mere controversy and discussion 
cannot be called ‘Paripragna’. ; 

The Lord shows in this verse that 
for the attainment of Knowledge, faith, 
Teverence and guilelessness of heart are 
of primary importance. The intention is 
to make it clear that spiritual instruction 


given to a man devoid of faith and 


aa 


astral a gaaei areata qusa | 


reverence cannot be properly received 
and retained by him. Illumined souls 
reed no prostrations, personal service, 
respect and homage for themselves. But 
they do not feel inclined to discuss the 
higher truths when someone asks them 
impertinent questions with a heart full 
of pride and mischief and with a view 
to resting their Knowledge. Therefore, 
he who desires to attain Knowledge 
should in the first instance approach the 
Preceptor with faith and reverence in 
his heart, and surrendering himself 
absolutely to the preceptor serve him to 
the best of his ability, and ask him 
questions concerning God according to 


Preceptor’s convenience and leisure. Jf 
he conducts himself in this way, a 
flocd-tide of Knowledge will surge in 


the mind of the wise instructor to help 
the disciple with true Knowledge, even 
as the udder of the cow gets wet with = 
milk out of affection for her calf, Or 
mild begins to flow through the mothers 
breasts out of affection for her child. 
` That is why the Sruti says:— ed 
“For the Knowledge of Truth, the 
seeker of Knowledge should humbly 
approach the God-realized man possessed 
of Knowledge of the Vedas, taking a 
handful of sacrificial wood, or any other 
present with him.’ * po) ie 
By adding the qualification ‘Tattva- 
darsinah’ (seers of Truth) to the w 
‘Jnaninah? the Lord intends to say the 
instruction in the Knowledge of 
can be imparted only by the wise 
well-versed in the Vedas and knowin 
reality about God, and not by o 
men, or those who possess only sc 
knowledge. The word ‘Jfianina 


= 


et 


respect for the wise seer, d ; 
indicate that many wise men will in 
the practicant about Truth. 
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aa which; stat knowing or realizing; 4a: again; gaq like this; a delusion, 
a not; no more; arefà you will be subjected to; sea O (celebrated ) son of 
Pandu, Arjuna; ła through which; gare beings; 228 one and all; araf (first) in 
your own self; ait ( and ) then; afr in Me ( the Oversoul ); asafè® you will see. 


Arjuna, when you have reached enlightenment, ignorance will delude yoy 
no more. In the light of that Knowledge you will see the entire creation first 


within your own self, and then in Me ( the Oversoul ). 


The word ‘Yat? in this verse refers 
to the Truth about God taught by the 
wise seer, as indicated in the preceding 
verse, and fall realization of God accord- 
ing to that instruction is what is meant 
by realizing that Truth. When the Lord 
says, “Ignorance will delude you no 
more,’ He thereby shows that after 
realizing God through the instruction 
of the wise seer, Arjuna would 
no more fall a victim to delusion and 
grief as expressed by him in verse 28-47 
of Chapter I, and verses 6 and 8 of 
Chapter JI. For just as after sunrise the 
darkness enveloping the earth at night is 
bound to disappear, even so after the 
realization of God questions like, ‘Who 
am I?, ‘What is this world ?, ‘What is 
is Brahma ? etc. 


Maya ??, ‘What cease 
to trouble the practicant. In that state 
attachment with beings and objects 


connected with the body due to identifica- 
tion between the soul and the body, 
pleasure and pain caused by contact with 
and separation from them under the false 
belief that birth and death of the body 
means birth and death of the soul, and 
all other morbid feelings caused by 
delusion, viz., attraction and repulsion, 
joy and grief, etc. disappear. The material 
sun, for that matter, sets in the evening, 
when the world is again overtaken by 
darkness; but the sun of Knowledge, 
having once risen, never sets again. This 
Knowledge of the Truth of God is eternal 
and stable; it never ceases to be; there- 
fore, when once God is realized, delusion 


( 359 


can neyer make its appearance again, 
The Sruti says :— 

«When to the wise man all beings 
appear as his own self, seeing unity every. 


where he overcomes grief and delusion.” * 


The Lord says in this verse that 
having realized the Truth about God 
Arjuna would see all beings in his own self, 
Thereby He intends to show that having 
received instruction in the truth about 
God from wise men he would recognize 
the Self as all-pervading and infinite, and 
viewing all beings as alike would begin 
to treat all as his own self. That is to 
say, just as a man awakened from a 
dream sees the whole dream-world as 
nothing but a memory within him, and 
perceives nothing else really apart from 


himself, even so in this state the 
practicant sees the whole world as 
identical with himself and comprised 


within him (VI. 29). With the dawning 
of this Knowledge of Self grief and 
delusion disappear once for all. 

Seeing all beings in the Oversoul oF 
God, the embodiment of Truth, Knowledge 
and Bliss, is the fruit of perceiving 
everything in the Self. This is what is 
known as the attainment of the Suprem¢ 
State, attainment of the all-blisssful Brahma 
and entring into God. The ego altogether 
disappears in him who has reached this 
state. He loses all consciousness of his 
separate existence; God and God alone 
remains in his consciousness. Even the 
statement that he sees everything existing 


* afaq aati yararetarafamaa: | aa at ale: T: ala RAT: 11 ( Isopanisad ) 
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in God is not the absolute truth; it is 
only how the scriptures describe the truth. 
For in his eye the distinction between 
subject and object dces not exist; then, 
who is to see whom? The state of such 
a Yogi is beyond description; words 
can only hint at it with the help 
of metaphors and symbols. It is only 
from ` the ¥ point of view of the mind, 
intellect andSbody of that man of know- 
ledge, as į they.’ exist in the eyes of the 
world, that he is said to perceive all 
beings in God,” {the embodiment of Tzuth, 
Knowledge and Bliss. For in the eyes of 
such a Yogi the world as it appears to us 
is really nothing but Brahma, even as ice 
is the same as water, clouds are the same 
as the”sky! and ornaments of gold are the 
same as gold; no object or being 
exists“ apart $ from God. The state of 
‘Brahmabhita’ or being identified with 


Describing thus the process of 


men 
that Knowledge. 


af eft iva: ava: MIRTA: | 
afii 


e 


Q S 
aio amaia 


aq if, adva: TAFT: of all sinners; aft even; wea: the foulest sinner; # 
ou are; MAAT by the raft of Knowledge; ua surely; aig qfaayq the w. 
f ) sins; dafzeaft you will ( be able to ) cross. 


y 
( ocean o 


Even though you were the foulest of all sinner 
cross all your sin. 


would carry you, like a raft, a 


By using the words ‘Chet? and ‘Apr 
in this verse, the Lord intends to point 
out to Arjuna that he was not actually a 
sinner, that he was a man possessed of 
divine virtues ( XVI. 5), that he was the 
Lord’s devotee and friend (IV. 3); sin, 
therefore, could find no lodgment in him. 
But the Knowledge the Lord was speaking 
of possessed such wonderful potency and 
efficacy that even if he were the worst 
type of sinner, he would be able to get 
over any er of sins with the help 


over any numb 
f T OIA ou Fse ze 


acquiring the Knowledge of truth from wise — 
and the fruit of such Knowledge, the Lord now reveals : 


Brahma, referred to in verse 27 of 

VI, and seeing the Self present 
beings and all beings existing in the 
Self, as stated in verse 29 of the same 


the state described in verse 28 of the 
same Chapter under the name of ‘Brahma- 
Samsparga’ or the eternal bliss of oneness 
with God ds equivalent to the second 
stage,—which is the outcome of the first,— 
viz., seeing all beings in God. In Chapter 
XVIII as well, in the course of the 
dissertation on Jianayoga, the Lord first 
speaks of the  Yogi’s becoming 
‘Brahmabhita’? or ‘one with Brahma’ in 
verse 54; whereas in the next verse He 
describes how the Yogi enters into Him 
through supreme Devotion (Para Bhakti) 
in the form of Knowledge. The present 
verse delineates the very same process. = ee 


the glory of 


ay 


datesafa 11 38 N 


s, this Knowledge 


of that Knowledge. The greatest of si 
would not be able to obstruct 
progress. : 
A sinner is not ordinarily 
for Knowledge; therefore, it is 
for him to get the boat of 


other means, 
obtainine: Ki 
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the greatest of sinners. This is what the 
Lord seeks to convey throvgh this verse. 

Acts of virtue also, when performed 
with an interested motive, lead to bondage. 
Therefore, it is quite true that one is able 
to cross the ocean of sins only when one 
is free from the bondage of all actions— 
virtuous as well as sinful. But man is 
ever free to abandon the acts of virtue. 
and can as well renounce the fruit of such 
acts whenever he chooses to do so; but 
it is not within his power to cross the 
ocean of sins without Knowledge. 
Therefore, freedom from the bondage of 
virtue should be taken as implied by a 
Teference to the crossing over cf all sins 
by the raft of Knowledge. 


Just as a man who has taken his seat 
on board a ship very easily goes to the 
other shore riding over the seas, even so 


he who is established in Knowle dee 

regarding himself as wholly aloof from 
fhe world, changeless, eternal and infinite 

very easily crosses over all sing done b : 
him in the course of innumerable past 
lives as well as in the current Ilfe; in 

other words, he obtains complete freedom 

once for all from the bondage of alli 
actions. This is what is meant by one’, 
crossing over all sins by the raft of 
Knowledge. 

The word ‘Eva’ in the verse’ 
indicates certainty. Tt brings out the fact 
that it is possible for a man crossing the 
sea by a boat to get drowned if the vessel 
strikes against a rock or a gale overtakes 
it. But the boat in the form of Knowledge 
is eternal; he who takes refuge in it is 
sare to cross over all sins, and there is 
not the least probability of his suffering 
a fall. 


An illustration teken from the world is incopatle of representing a spiritual 


truth in its entirety and con reveal tt o 


the Lord further brings out the 
of the fire. 


arity 
Tris: aseni 


nly partially. In the next verse, therefore, 
glory of Kneuledge through the illustration 


uftaistriererenassa | 


AMURFE FAZY | 


aga O Arjuna; qar as; 4 fra: afa: the blazing fire; uaifa the fuel; maraa 


turns to asl:es; gat even So; amtRa: the 


WAM turns to ashes. 


fire of Knowledge; adenifir al] actions; 


For, as the blazing fire turns the fuel to ashes, Arjuna, even so the fire 


of Knowledge turns all actions to ashes. 


The word ‘Sarvakarmani means not 
only all one’s past and present Karmas 
but also their fruits in the form of 
pleasure and pain, and their causes in the 
shape of ignorance and egoism, the feel- 
ing of Possession, the impulses of attraction 
and repulsion and all other modifications 
of the mind. The eradication of all 
these by the fire of Knowledge is borne 


( 37) 
out by the Sruti as well, which says:— 


“On the realization of God in all his 
aspects the knot of ignorance within 
the heart of a man gets snapped, that 
is to say, identification with the gross 
body disappears; all doubts are set at 


Test one for all: and all Karmas with 
their fruits are eradicated ,2>* 
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in verse 19 of this chapter, the same 
idea has been expressed by the 
adjective ‘Snanignidagdhakarmanam’. 
* * * 

The latencies of -actions 
life as well as in. previous lives remain 
stored up in man’s miad and are known 
as .‘Safichita? Karmas. Such of these 
latencies as are ripe to bear fruit in the 
current life are called ‘Prarabdna’. Karmas, 
‘and new actions that are performed in 
„the current life are known as ‘Kriyamana’ 


done in this 
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reactions like joy and grief on his mind. 
In this way his Prarabdha Karmas also 
get extinct so far as he is concerned. As 
regards his current actions, they do not 
leave any impressions at all inasmuch as 
he no longer entertains the feeling of 
doership or possession, nor attachment 
and desire with respect to them. There- 


fore, such actions cease to be actions 
at all. 


Thus all his actions are neutralized. 


Karmas. The moment the fire of Knowledge 
manifests itself the whole stock of how can they bear any fruit? And in 
‘Safichita? Karmas in the form of latencies the absence of any latencies of past 
disappears. And inasmuch as th: man of actions his mind can no longer be subject 
Knowledge comes to realize his aloofness to modifications like attraction and 


And when the actions are neutralized, 


from the mind, intellect and the body, repulsion, joy and grief, etc. Therefore, 
these latter, evea though going through along with his Karmas, all morbid feel- 
the experiences brought about by Pra- ings and all fraits of Karma also get 
rabdha, fail to produce any unhealthy extinct. 


Thus in verses 34 to 37 the Lord not only exhorted Arjuna to attain the 
Knowledge of Truth by rendzring service to the wise, but also pointed out the 
fruit of that Knowledge and its glary. At this point it may be asked: Is this 
Knowledge attained after hearing the Truth from the wise and going through the 
practices of Fianayoga like reflection and meditation etc., or is there any other 
means of attaining it? In answer to this the Lord further reveals in the next 


“verse the glory of Knowledge, and adds that it can be automatically attained 
through the practice of Karmayoga as well. 


a fe ama wea Aae 
aa ands: PAA 


Aa | 
farafa tl 3¢ 1 


ge here, on earth; aia agaa ( as great ) as Knowledge; qaaa purifier; R 

undoubtedly; = fraà (there) is none; 37 that ( Knowledge ); aa aada: (one) 

, purified through a prolonged practice of Karmayoga; a7q automatically; ara 
in the self; faegfa discovers. 


On earth there is no purifier as great as Knowledge, he who has attained 
purity of heart through a prolonged practice of Karmayoga automatically sees 
the light of Truth in the self in course of time. ( 38 ) 


control of the senses and mind, self- 
restraint, Japa and meditation, a bath 
in sacred rivers like the Ganga and the 
Jamiaa and in the confluence of the 


Practices which wipe out man’s sins 
and purify him, e. g., the performance of 
: sacrifices, charity, penance, adoration and 
. worship, vows and fasts, breath-control, . 
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Ganga and the Jamuna etc.—none of 
these can compare with true Knowledge 
as a purifier; for they are all means to the 
attainment of Knowledge, and Knowledge 
is their fruit or goal. These practices are 
regarded as purifying only because they are 
helpful in the revelation of Knowledge. 
Through Knowledge man comes to realize 
the trath about God; and completely 
rid of sins like lying, hypocrisy, theft 
and adultery, of all morbid feelings like 
attraction and repulsion, joy and grief, 
egoism and the sense of possession, etc., 
as well as of Ignorance, the root of all 
evils, he becomes absolutely pure. His 
mind, senses and body as well become 
exceptionally pure; the result is that 
even those who see or touch his person, 
him or even think of 
him, speak to him or come in touch with 
him in any other way, with reverence in 
their heart, get parified. Heace there is 
nothing on earth as purifying as the 
Knowledge of truth about God. 

The indeclinable ‘Iha? in this verse 
refers to this material world, which is a 
product of Prakrti, showing thereby that 
of all that exists in this world of Maya 
Knowledge is the best purifier; and there 
is nothing else so purifying as that. Bat 
this does not mean that as a means of 
purification it is even superior to God, who 
is wholly beyond the realm of Prakrti, = 
all-pervading and all-powerful, the 
supreme Lord of all the worlds, the ocean 
of virtues,—who is possessed of attributes 
and deyoid of attributes at the same 


time, and is with Form as well as formless, 
the Controller of Prakrti, the friend of 
all and the substratum of all. He jg 
the embodiment of highest purity; 
Knowledge derives its purity only from 
the fact that it serves aS a means to His 
Realization. In fact, there is nothing 
approaching God, muc h less superior to 
Him. That is why Arjuna extols the 
Lord in the following words elsewhere; 
“You are the Ultimate Reality, the 
supreme Abode, the greatest purifier” 
(X. 12); and the great Bhisma also said, 
“God is the greatest of all purifiers, and 
the most auspicious among all auspicious 
objects.”’( Maha. Anu., 189-90 ). 

The words ‘Kalena Yogasamsiddhah’ 
stand for the Yogi whose heart, through 
a prolonged practice of Karmayoga, has 
become transparent and pure due to the 
disappearance of attraction and repulsion, 
who has attained perfection in Karmayoga, 
and all whose actions are divorced from 
the feeling of possession, attachment and 
the desire for fruit, and are performed 
for the sake of God and according to His 
injunctions. Therefore, the statement in 
the verse that the perfect Karmayogi 
automatically sees the light of Truth in 


the self means thit the momeat his 
practice reaches its culmination, the 
lignt of Truth dawas on his mind of 


itself through the Grace of God. That is 
to say, for attaining that light he has 
neither to adopt any other practice, nor 
to lead a life of strict disciplinas under a 
Guru or Master. 


Revealing thus the glory of Knowledge, and showing that Sinkhyayoga and 
Karmayoga are the two ways of realizing it, the Lord now discusses who is qualified 


for the revelation of that 
peace as its fruit. 


Truth, 


agaro Ji 


Wa gəm Tit 


and declares the 


attainment of supreme 


aay; GIFT: | 


aaa RAs A tl 38 


daafeza: he who has mastered his senses; aat: ( is ) exclusively devoted 
to spiritual practice; a&i, (and is) full of faith; aq the light of Truth; 
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wart attains; aa the light of Truth; ssar having attained; afata without delay 
immediately; qumq meam supreme peace (in the form of God-Realization `; 


afaazsla attains. 


; He who has mastered his senses, is exelusively devoted to his practice and 4 
15 full of. faith, attains Knowledge; having had the revelation of Truth, he 4 
immediately attains supreme peace ( in the form of God-Realization ). 


The word ‘Sraddha’ means faith in 
the excellence and infallibility of the 
Vedas and other scriptures, the command- 
ments of God and the teachings of holy 
men, with as much certainty as in the 
existence of this perceptible objective 
world, and accompanied by the feeling of 
highest reverence for them as well as 
belief in the existence of the other world. 
He who is possessed of such unflinching 
faith is called ‘Sraddhavan’. The state- 
ment that the man of faith attains 
illumination, therefore, means that such 
a man alone can approach the wise seers 
with humility and submission and obtain- 
ing instruction from them through prostration, 
service and meek questions, can 
attain the light of Trath by following 
the path of Knowledge or Action. He 
who lacks faith can never be regarded 
as qualified to receive this light. 

A man can approach the wise even 
without faith, and can even bow to him, 
ve him and ask him questions with a 
view to testing their knowledge, exhibit- 
ing his own learning, or for gaining 
honour and prestige or even for display- 
ing his faith. But he will not thereby 
attain Knowledge; for sacrifice, charity, 
and any other action, done 
without faith, has been declared to be 
fruitless ( XVII. 28), Therefore, faith is 
the principal factor contributing to the 
attainment of Knowledge. The greater 
the degree of faith one brings to bear on 
his practice for Knowledge, the sooner is 
- it able to bring about the revelation of 


Truth. 


ser 


penance 


It is faith which gives the impetus 
to one’s Sadhana of spiritual practice, 


D 
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and earnestness is the test of faith. 
Indolence, sloth and other evils make 
their appearance during the Sadhana due 
to lack of faith. That is why one can- 
not push one’s Sadhana with earnestness. 
Practicants unacquainted with the mean- 
ing of faith overestimate their inadequate 
faith; and when it fails to bring the 
desired result, they take no notice of 
their lack of earnestness, and jump to 
the conclusion that God-Realization does 
not come even to one possessed of faith. 
Baut it is an error on their part to think 
so. The truth of the matter is that the 
degree of earnestness one evinces in one’s 
Sadhana depends on the amount of faith 
one has. Suppose a man loves money and 
starts a business. If he believes that he 
will get money through that business, he 
will take to it so whole-heartedly that 
he will not grudge undergoing any amount 
of physical discomfort due to irregularity 
in meals, sleep, rest and so on. On the 
other hand, increase of wealth will 
bring more and more delight to his heart. 
Bven so it is faith which brings earnestness 
in other matters also. Therefore, when 
one comes to develop faith in Knowledge 
of the truth relating to God, which opens 
the door to the realization of God,—the 
embodiment of eternal Knowledge and 
Bliss, and the bestower Of supreme peace 
and supreme happiness,—and in the means 
of attaining that Knowledge, it is but 
natural for him to bring extreme earnest- 
ness to bear on his practice. Lack of 
earnestness in one’s practice is a su 
sign of lack of faith. In order to in 
this fact, the adjective i 
(exclusively devoted tos 
has been added to the wo 


> 
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Tt is no doubt true that through of sense-control, and the deficiency of faith 
intensive practice pursued with faith sins should be measured by the deficiency R 
are destroyed and attraction for the practice. The adjective ‘Samyatendriyay, 
enjoyments of the world ceases, so that it has been used to make this point clear 
is easy to control the mind and senses, The statement that having gained 
and thereafter to attain true Knowledge Knowledge he immediately attains 
of God as well. But the practicant who supreme peace, indicates that just as the 
does not know this secret comes to moment the sun makes its appearance jn 
regard even slack and slovenly practice the horizon darkness is lifted and ay 
as vigorous and intensive. This does not objects become visible, even so the 
bring him success, and the result is that moment the reality of God is known 
in despair he gives up the practice Ignorance disappears, and God is revealed 
altogether. By the use of the adjective (V. 16). The intention is to show that 
‘Samyatendriyah’, therefore, the Lord, the extinction of Ignorance and all its 
cautions the practicant that till he progeny in the shape of latent desires, as 
succeeds in controlling his miad and well as of morbid feelings like attraction 
senses he should with full faitn and firm and repulsion, joy and grief, etc., and of 
resolution go on increasing the intensity all Karmas—good and evil both, as well 
‘of his practice; for the test of intensive as attainment of the Knuowledge of God 
“practice carried on with full faith is com- and revelation of God—all these take 
“plete mastery over the senses. The more place simulianeously and it is the direct 
intensive the practice pursued with faith, Perception of God, the embodiment of 
‘the greater is the control over the Knowledge and Bliss, that has been 
senses. Deficiency in practice should, referred to here as the attainment of 
therefore, be measured by the deficiency supreme peace. 


Showing thus that the man of faith attains Knowledge art Knowledge leads 
to the attainment of supreme peace, the Lord now ceasures him who lacks faith, is 
devoid of discrimination and is at the same time possessed by doubt. 


BUA GAAT Rasaf | 
aad sas a at a ga GNIR: I yo N 


aq: he who lacks discrimination; = and; aazara: ( is ) devoid of faith; a 

and; awarai (is at the same time ) possessed by doubt; fara is lost (to 

the spiritual path ); &aaraa: for such a doubting soul; a neither; aza this; Sz: 

world; afè there is; 4 nor; qr the other world, or the world beyond; 4 nor 
. ( even ); gaa happiness. 


He who lacks discrimination, is devoid of faith, and is at the same time 
5 possessed by doubt is lost to the spiritual path, For the doubting soul there is l 
neither this world nor the world beyond, nor eyen happiness. (40) 


The word ‘Ajfiah’ in this verse stands to differentiate between truth and untruth, | 
i „for the man who is devoid of intelligence the self and non-self, so that he is unable 
_ and reason, i. e., who lacks the capacity to decide what is duty and what is not 


CC-O. In Public Domain. UP State Museum, Hazratganj. Lucknow F 


Digitized by Saye AP TR ny yest, Delhi and eGangotri 


duty. The word <‘Aéraddadhanah’ stands 
for the man who lacks faith in God and 
the other world, in the scriptures which 
deal with the means of God-Reelization 
and contain references to the other world, 
in the wise men and their teachings as 
well as in the fruits of practices tavght 
by them. And ‘Samsayatma’ stands for 
the doubting soul, vho cannot arrive at 
any conclusion about the existence of God 
and the other world, or about any cther 
thing whatsoever; and entertains doubt 
about everything. The word ‘Saméayatma’ 
along with the adjectives ‘Ajfah’ and 
‘Agraddadhanah? means the doubting 
soul lacking in discrimination and 
devoid of faith. Being devcid of 
intelligence such a man cannot correctly 
grasp the import of the Vedas and other 
scriptures, or the teachings of wise men 
and the practices taught by them; and 
because of lack of faith in whatever he 


understands, he entertains doubt at 
every step ‘and {cannot therefore decide 
he should 


what he should do and what 
not do. It is, therefore, but natural that 
he fritters away his human life in vain 
and remains totally deprived of the 
supreme good it would have surely brought 
to him and he made the best use of it. 
This is what is meant by the statement 
that such a man “is lost to the spiritual 


path”. 
On the other hand, he who possesses 


the power to discriminate in every matter, 
and is endowed with faith in the 


Thus declaring doubt coupled with 


as an obstacle to the attainment of Knowledge, the 
d, with a view to encouraging Arjuna to take to 


overcoming his doubt by discrimination. 


free of doubt and self-possesse 
the practice of Karmayog, i 
AESKA] 


5 c 
amat a BATT 
misa O Arjuna; Aidaa him wh 


God according to the spirit of Karmayoga; 
have been torn to shreds by wisdom; *stetars 


actions; a not}: faaeafea; bind. 


231 
Vedas and other scriptures as well 
as in the teachings of saints, does not 
come to ruin in the above manner. Like 
Arjuna, he can with the help of faith 
and reason remove his doubts for all 
time and take to the path of duty, and 
attainirz success can achieve the end of 
human existence. Even so the ignorant 
man lacking discrimination, if endowed 
with faith, can because of that faith 
resolutely adopt a particular course of 
Sadhana prescrited by a wise man and 
attain the highest object of his life 
through the grace of the wise man ( XIII. 
25). Bat the doubting soul who 
possessess neither discrimination nor faith 
is left without any means to remove his 
doubts, and therefore surely takes a 
downward course until faith and 
discrimination dawn upon him. 


The verse says that “for the doubting 
soul there is neither this world nor the 
world teyond, nor even happiness.” 
Thereby it shows that a spiritual fall is 
not the only loss he suffers. So long as a 
man is possessed by doubt, and is not able 
to remove it, he cannot expect to prosper 
in the world by obtaining wealth, glory 
and fame etc., nor can he enjoy the 
blessings of heaven after death nor even 
the joys of this world; for it is not 
possible for him to attain success in any 
sphere so long as he continues to entertain 
doubt in his mind, and fails to arrive at 
a definite conclusion. Therefore, doubt 
should be removed at any cost. 


labck of discrimination and lack of. faith 
Lord now praises the Karmayogt, 


IEBSA | 
Qasa Tiaa N 89 Ul ; 
o has dedicated all his actions to" 
atadfsadaaa him whose doubts 
a him who is self-possessed; am 
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Arjuna, actions do not bind him who has dedicated all his actions to Gog 
according to the spirit of Karmayoga, whose doubts have been torn to shreds by 


wisdom, and who is self-possessed. 


The word ‘Yogasannyastakarmanam’ 
here cannot be taken to refer to a follower 
of the path of Knowledge who has 
renounced all his actions according to the 
spirit of Jfianayoga. For renunciation of 
action is not the subject of discussion 
here. In the very next verse the Lord 
commands Arjuna to fight establishing 
himself in Yoga, and refers to the state- 
ment made in the present verse as the 
ground for this command, as is indicated 
by the word ‘Tasmat’ (therefore). The 
Lord would not have exhorted Arjuna to 
act that way, had he extolled in this 
verse the Jfianayogi who had renounced 


all actions according to the spirit of 
Jfidnayoga. Therefore, instead of taking 
the word ‘Yogasannyastakarmanam’ in 


that sense, it should be interpreted as 
referring to the Karmayogi who has 
dedicated all his actions to God according 


to the spirit of Karmayoga, totally 
renouncing the feeling of possession, 
attachment and desire with regard to 


those actions and their fruit ( III. 30; V. 
10). This interpretation appears more 
to agree with the trend of thought as 
pursued in these verses. 

The word ‘Jfiana’ forming part of the 
compound word ‘Jianasanchhinnasam- 
§ayam’ stands for the power of discrimina- 
tion, which goes to the root ofa thing and 
dispels all doubt with regard to it. 
Derived from the root ‘qr’ (to know ), the 
word ‘Jfiana’ means knowledge. The Gita 
has used it, as shown below, in various 
senses according to the context :— 

(a) In verse 12 of Chapter XII, 
meditation has been declared to be superior 
to ‘Jfiana’, and renunciation of the fruit 
of actions to be even superior to meditation. 
The word ‘Jfiana’, therefore, has been 
used there in the sense of discrimination 
developed through a study of the 
scriptures and the teachings of saints, 


(41) 

(b) In verse 17 of Chapter XIII th 
word ‘Jfidna? appears as an adjective 
qualifying the object of Knowledge 
Therefore, the word stands there for God 
Himself, the very embodiment of eternal 
Knowledge and Bliss. 

(c) In verse 42 of Chapter XVII 
‘Jidna’? forms part of the natural duties 
of the Brahman; therefore, it has been 
interpreted to mean the study and 
teaching of the scriptures. 


(d) In verses 36 to 39 of this chapter, 
the word has been used every where in 
the sense of Knowledge of the truth about 
God; for ‘Jfiana’ has been spoken of there 
as turning all actions to ashes, as carrying 
across all sins, the best purifier, the outcome 
of perfection in Karmayoga and the 
immediate cause of supreme peace. Even 
so, in verse 16 to Chapter V, it has been 
spoken of as revealing the Supreme, and 
in verses } and 2 of Chapter XIV as the 
uttermost wisdom; hence there too it 
means Knowledge of the truth relating 
to God. In other places as well it should 
be understood in this sense according to 
the context. 

(e) The ‘Jiiana’ referred to in verse 
21 of Chapter XVIII is the means of 
cognizing the various objects as manifold 
and diverse; hence it means knowledge 
of the Rajasic type. 


(f) In verse 1 of Chapter XIII, it 
stands as a collective name for the 
various means of attaining wisdom. 

(g ) In verse 3 of Chapter Ii?, being 
conjoined with the word ‘Yoga’, it means 
Jiianayoga or Sankhyayoga, the path of 
Knowledge. Similarly in other places too 
the word occurs in the sense of 
Sankhyayoga. 

Even so there are other places in the 
Gita where the word ‘Jnana’ has been 
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used in other senses. The reader should 
read those meanings according to the 
context. 

Some people are apt to takethe word 
‘Jriana’ here in the sense of Knowledge of 
the truth relzting to God. But this is not 
correct, ‘because Knowledge of the truth 
relating to God immediately uproots all 
forms of doubts and reveals God, so that 
it is no longer necessary to adopt any 
other practice for realizing Cod, the 
Knowledge referred to above g the 
consummation of «ll practices. But here 
in the very next verse 
Arjuna to establish 
Karmayoga ting 
sword of knowledg 9 
in his heart. As ex sd above the 
word should, therefore, understood ia 
this verse in the sense of wisdom which 


dispels doubts. 


u 


ler with tre 
doubt existizs 


Quesiions arisir 
man who isg 
as doubis. Thi 
the typical questions 
in tre 
Does Cod 
what is He like ? 
exist or not ? If if 
believe in it and where does it exist ? Are 
the body, senses, mind end intellect the 
same 4s the soul, or different from the 
soul ? Are they constituted of matter or 


mind of 


o 
€ > 
exist or not ? if He exists 


of spirit ? Are they all-pervading or 
finite? Who is the doer and enjoyer, the 
embodied soul or Prakrti? Ts the soul 
One, or there are many souls 2 Jf One, 
how ? And if many, how ? Is the embodied 
soul free or dependent ? If dependent, 
how and on whom ? Which is the 
better way to attain liberation from the 
ndage of Karma,—total renunciation of 
sGii0ONs, or their performance on the lines 
of Karmayoga, or to follow ¢he discipline 
f San chyayoga ? etc., etc. 

Thinking over these questions with 
the help of reasoa and arriving ata 
definite conclusion about them, one 
should decide one’s duty. Thisis what is 
meant by tearing one’s doubts to shreds 
by wisdom. 


o 


QO 


9 


g 
=) 


Q 
Lael 


The word ‘Atma’ forming part of 
‘Atmavantam’ used in this verse stands 
forthe mind and senses and ‘Atmavantam? 
refers to him who has established full 
control over his mind and senses,—who 
has subjugated the mind and senses. 


The actions which such a man 
performs are not only approved of by the 
scriptures but are altogether free from 
the feeling of possession, attachment and 
the desire fer fruit; that is why they are 
no longer capable of binding him. This 
is what is sought to be conveyed by the 
second half of the verse. 


Praising thus the follower of the path of Action, the Lord concludes the chapter 
with an exhortation to Arjuna to establish himself in Karmayoga and fight :— 


amager gei MARAE: | 
a NA 
feta dat MARNAS MA IY II 


asma therefore; wira O descendant of Bharata, Arjuna; Tea existing in 
your heart; asaaryaa born of ignorance; gaq this; STAT: of your ; daan, doubt; : 
aafaa with the sword of wisdom; fat slashing to pieces; ay Karmayoga 


in the shape of even-temperedness; ae be established in; sfe ( and ) 


( for the fight ). 
30 B.G. 


CC-0. In Public Domain. UP State Museum, Hazratganj. Lucknow 


stand up — 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


234". 


Therefore, Arjuna, slashing to pieces, wi 
ignorance, establish y 


s, and stand up for the fight. 


doubt in your heart, born of 


the shape of even-temperednes 
Using the word ‘Tasmat’, indicative 
of reason, the Lord has encouraged Arjana 
to establish himself in Karmayoga. The 
intention is to draw his attention to the 
statement contained in the preceding 
verse, viz., that actions do not bind him 
who acts in accordance with the spirit 
of Karmayoga, and induces Arjona to do 
likewise. 

The note of address used for Arjona 
in this verse is ‘Bharata’. The significance 
of this is to remind Arjuna of the ideal 
character of the royal sage Bharata as a 
man of action who was at the same time 
extremely devoted to spiritual practices. 
Arjuna being a descendant of Bharata, he 
should try to emulate his great ancestor 
in courage, patience and depth of wisdom 
and earnestly take up the performance of 
his duty. 

The adjective  ‘Ajfianasambhutam’ 
used with the word ‘Samsayam’ shows 
that ignorance is the cause of doubt. 
Therefore, the moment ignorance is 
destroyed by wisdom doubts also 
disappear. The adjective  ‘Hrtstham’ 
indicates that the heart or mind is the 
seat of these doubts; therefore, one who 
possesses control over the mind can 
easily overcome them. 

The fact that the Lord asks Arjuna 
to get over his doubts raises the question 
whether the latter was actually a victim 
of doubts. In order to get a reply to 
this question let us refer to the sequence 
of events as depicted in the Gita. In 
this connection it will appear that Arjuna 
originally regarded war as justifiable and 

fit was, therefore, that he came fully 


BHAGAVAD-GITA 


with the sword of wisdom, this 
ourself in Karmayoga in 


(42) 


prepared to the feld of battle to meet 
his foe and requested the Lord to place 
his chariot tetween the two armies. But 
when he saw his friends and relations 
assembled on both sides ready to risk 
their lives, he was overtaken by infatuation 
and grief and began to look upon 
war as a great sin (I. 28-47). The Lord 
thereupon commanded him to shake off 
his faint-heartedness (JJ. 3), but still he 
could not cecide his course of action. 
He found himself at his wits end and 
exclaimed : “How shall I fight elders like 
Bhisma and Drona (II. 4); we do not 
know what is good for us, nor do we 
know who will win (1.6); tell me 
what is decidedly good for me, my mind 
is puzzled with regard to my duty 
(II. 7 ).’’ From all this it is clear that doubt 
existed in Arjuna’s mind and his faculty 
of discrimination had been somewhat 
dulled by infatuation, that is why he 
was unable to determine his duty. 
Besides, in Chapter VJ, Arjuna distinctly 
says that none other than the Lord could 
clear his doubt (VI. 39); and having 
heard the entire teaching of the Gita says 
that he stood free from doubts ( XVIII. 
73). The Lord also repeats every now 
and then, in the course of His discourse, 
that Arjuna should not doubt His state- 
ment, which was undoubtedly true ( VIII. 
7; XU.8). This also proves that Arjuna’s 
mind was possessed by doubt and it was 
on account of this doubt that he had got 
ready to renounce his own duty in the 
form of participation in war. Therefore, 
by asking Arjuna to slash the doubt in 
his heart, the Lord showed that he should 
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be ready to carry out His behests without 


ay and as such he should be capable of 
entertaining the least doubt in his mind. 


slashing and removing the doubts existing 
: E in the hearts of all other people; but if 

By using the word ‘Atmanah’ with he could not do so, he should at least be 
‘Samsayam’ the Lord indicated that able to remove the doubts in his own 
Arjuna was His own friend and devotee, heart. 


Š aatett Agaa Rag aaa ana 
fagaina aatia 
aA agais: WY UI 


Thus, in the Upanisad sung by the Lord, the Science of Brahma, the scripture of Yoga, 
the dialogue between Sri Krsna and Arjuna, ends the fourth chapter entitled “The 
Yoga of Karmayoga, as well as the disciplines of Action and Knowledge”. 
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Chapter. V 
: > notante 
The chapter deals with the paths of Action and Knowledge both. The 
vite of the term ‘Sannydsa’ isan equivalent of Sinkhyayoga or the Path of Know- 
Ghapter ledge. That is why the chapter has been given the title of “Karma- 


€ Et é A Z 83 rao T? 
¡annyäsayoga” or “Tne Yogas of Action and Knowledge. 


The chapter opens with Arjana’s query regarding the relative superioity 

of Sankhyayoga or Karmayoga. Answering the question in the second verse, the 

Lord says that though both are conducive to spiritual good, yet 

S the Karmayoga, or the Path of Action, is superior to Karmasannyasa, 

or the Path of Knowledge. Pointing out the greatness of the 

Karmayogi in the third, the fourth and the fifth He establishes the oneness of 

Sankhyayoga and Karmayoga on the ground of identity of their fruit. In the 

sixth it is stated that without practising Karmayoga perfection in Sinkhyayoga 

is difficult to attain, whereas Karmayoga brings realization of God in no time. 

Describing the detachment of the Karmayogi in the seventh, the non-doership of 

the Sankhyayogi has been brought out in the eighth and ninth verses. The 

tenth and eleventh verses praise those who asi in a spirit of dedication to God, 

as well as the Karmayogi who is predominantly a man of action, and 

also point out that the actions of Karmayogis’ make for Self-purification. The 

twelfth verse shows that the Karmayogi attains everiasting peace, whereas 

he who acts with a selfish motive gets bondage. Depicting the state of the 

Sankhyayogi in the thirteenth, it is stated in the fourteenth and fifteenth that 

the Absolute determines not the doership nor the doings of beings, nor even 

their contact with the fruit of actions, nor does it associate Itself with the 

virtue or sin of anyone; and that beings get deluded only because their know- 

ledge stands veiled by ignorance. After revealing the glory of Knowledge in the 

sixteenth, the exclusive practic: of Jfianayoza is described in the seventeenth, 

Verses 18 to 20 describe the state of the exalted soul who is constantly 

established in identity with Brahma, how he views all alike and attains the 

highest goal. Verse 21 shows the way to the attainnent of eternal Bliss and 

also speaks of its actual attainment. Verse 22 declares enjoyments to be a source 

of suffering and transient, adding that mea possessing discretion do not indulge in 

them. Verse 23 callshima yogiand happy man, who can control the urgings of lust 
and anger. Verses 24 to 26 describe the state of perfection in Sinkhyayoga, and 
the marks of the man of wisdom who has attained Brahma, the abode of 
eternal peace. Verses 27 and 28 deal with the practice of Meditation and its 
fruit in a nutshell. And finally in verse 29 the chapter is concluded by 
announcing the highest peace to be the result of knowing God as the enjoyer 
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disinterested friend of all bo P'em: Lord of all the worlds and. 
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In the third and fourth 
: 1 chapte iun: ae 
Lord the praise of Karmayoga in o „Arjuni heard from the blessed lips o 
injunctions from the Lord ES forms, and received exhortations and 
Link of ea phe pit <e Lora to adopt it for practice. He also heard thai 
Discourse through ihe practice of Karma oga, Knoz ; a 
io God e aie me goga, Knowledge of the truth relating 
Chabter IV. he received T a ran attained ( IV. 38 ). Again, at the end of 
hapter LV, vt received big ord’s conmrid to establish himself in Karmayo i 
$ and take up the git. But now and then he also heard in the course of ie 
| instructions words in praise of Fitinryoga, or thz Yoga of Knowledge, ¢. 2 is, = 
a; L al č « S. r TES 

j the Lord spo ve of sacre NOS an the form of seing Brahma in morita; y in the 
form of perception of identity, or when He asked Arjuna to attain Kaowledge by Ee 
prostrating himself before the wise, and so on. Arjuna, therefore, could not decide 
which of the two paths was better for him. In order, therefore, to get the point 
cleared up by the Lord Himself, he says :— = 


aga Tay 
dead Bint ssn gaat q qia | 
ESON . cz fy AAD, 
qaga gama ar aR gA il ¢ 1 


am O Krsna; sang daaa Sinkhyayoga or the Path of Knowledge; 
a and; ga: thea; ( s#miq) auty Karmayoza or the Path of Action; sat 
you extol; gaat: of these two; aq which; qaq one; 4 for me; ghia wa: 
? (is ) definitely coaducive to ( my ) good; aa that; ale declare. : 


fen" sey 


Arjuna said: Krsaa, You extol Sankhyayoga ( the Yoga of Knowled 
and then the Yoga of Action. Pray tell me which of the two is dec: 
conducive to my good. 


The root ‘Krz, from which the word follow this course. On the other | 
Krsna’ is derived, means ‘io attract or Hə has asked him at several 
draw’, and the suffix ‘na’ denotes bliss. ( IV. 15, 42) to act in a disinterested 
aUhe Lord is ever blissful and heace Heoce ‘Kirmanam Sannyasam’ 
attracts everybody towards Himself. not mean their actual 
= aľhis is the rersoa of his being called To renowace the feeling of doershi 
= Krna’. Here, by addressing the Lord as respec: to all actions and to feel 
‘Krsna’, Arjuna seeks to convey thit is the modes of Prakrti in t 
being the omnipotent and omniscient the senses that are moving 

Lord of the whole creation, He alone is modes of Prakrti in the 
Capable of answering his questions. __ Objects TI. 8 D em 


Nowhere in Chapter 
lec al ti 
ees 
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sannyasa’. It is this form of Jňänayoga 
which has been praised in the fourth 
chapter and Arjana’s query, therefore, 
relates to this. 

Replying to Arjuna, the Lord speaks 
of <Sannyasa’ and ‘Karmayoga’ both a 
leading to the highest good or ana 
beatitude; and naming this ‘Sannyast as 
‘Sankhya’ in the fourth and fifth verses 
and reverting to the word ‘Sinoydsa’ in 


the sixth, He makes it clear that by 
<Karmasannyasa’ He means Sanknyayoza 
or Jmanayoga and not the actual 


renunciation of actions. azides, avso-diag 
to the Lord, mere renunciation of actioas 
not only does not lead to supreme Bliss 
(Ul. 4), but is not practisable either 
(i. 5; XVII 11). Therefore, 
‘Karmasannyasa’ here should be taken 
to mean Jňānayoga and not the actual 
renunciation of actions. 


At first sight it would appear that 
Arjuna was repeating here the same 
question which he had already asked at 
the beginning of „Chapter HI. Bat on 
carefal examination it will be found that 
he did not refer there to ‘Jianayoga’ and 
‘Karmayoga’ as such. The question that 
troubled Arjuna’s mind at that time 
was: If the Lord considered Jaina or 
Knowledge as superior to Karma, why 
should He urge him to engage in a 
terrible action like warfare ? He was 
unable to make out the purport of His 
words which appeared ambiguous; and 
therefore he wanted to know His mind 
definitely on this point. The point at issue 
here is quite different. At this place he 
neither regards Jana as superior to 
Karma or action nor considers the words 
of the Lord as ambiguous. He is 
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conscious of the fact that the Lord js 
praising both ‘Jnimayogy and ‘Karma. 
yoga’ (IV. 32) and is treating them as 
separate ( iil. 3). And admitting this 
fact he seeks to know which of the two 
is the better course for him. This proves 
that Arjuna is not repeating here his 
question of the third chapter. 


It is no doubt true that the Lord 
has commanded Arjuna in clear words to 
adopt the path of Karmayoga in verses 
19 and3) of Chapter Ill and verses 15 
and 42 of Crapter IY. Bat it is equally 
clac taat in verses 24 to 30 of Chapter 


IV the Lord has, under the common 
name of Yajăı or sacrifice, referred to 
various pcaciices based on Kairmiyoga 


and Jianayoga both, and in that connec- 
tion extolled Jfianayajfia or sacrifice 
through Kuowledge as superior to sacrifice 
performed with material things (IV. 33), 
and farther urged him to take lessons 
in ‘Jnana’ or Knowledge from sages who 


had seen the reality and glorified 
such Jiiina (IV. 34-35). Again, He 
clearly stated that through perfection 


in Karmayoga one automatically attains 
Knowledge (IV. 38). Thus hearing both 
the paths praised by the Lord, Arjuna 
could no: definitely single out any one 
course of action for himself. Hence he is 
quite justified in putting a question like 
this in order to elicit the definite opinion 
of the Lord. He wants to know what 
course he should adopt for attaining true 
wisdom—whether he should follow the 
discipline of Knowledge by hearing and 
pondering over the words of those 
possesszd of real Knowledge, or should 
take to Karmayoga by performing actions 
Without attachment and in a disinterested 
way and dedicating them to God ? 


Now the Lord proceeds to answer Arjuna’s question: — 


Sanaga 
Galea : : BHATT > Jtaraaugal 
TY  wRadeqaKHAaTT 


dena: the Yoga of Knowledge; a and; aiia: the 


ffad N R 1 
Yoga of Action; sat 
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ca 


ei 


| snowledge and the Yoga of Action both 


addaa, to the Yoga of Knowledge; 


( is ) superior, 


Sri Bhagavan said: The Yoga of 
both lead to supreme Bliss. Of the two, 
easier of practice ) is superior to the Yoga of Knowledge 


The word ‘Nyasa’ means renunciation, 
and with the prefix ‘Sam’ added to it, 
it denotes complete renunciation. And 
renunciation here signifies renunciation 
of the sense of doership in respect of 
all activities carried on by mind, speech 
and body, as well s of identification 
with the body and the feeling of ‘mine? 
with regard to the objects of the world. 
The words ‘Sannyāsa? and ‘Sannyasi’ 
have been used in the Cita in different 
sense varying according to the context. 
For instance, ‘Sannyasa’ denotes 
dedication of one’s actions to God in III. 


30, XI. 6 and XVII. 57, the 
abandonment of actions with an interes- 
ted motive in XVIII. 2, mental 
renunciation of works in V. 13, Karma- 


yoga in VI. 2, and actual renunciation 
of bodily activity in III. 4 and XVIII. 
7; while it stands for ‘Sankhyayoga’ or 
the Path of Knowledge in V. 6 and 
XVII. 49. Even so a follower of the 
Path of Action has been referred to as 
‘Sannyās? in VI. 1 and XVIII. 12, and 
as ‘Sannydsayogayuktatma’ in IX. 28. 
This shows that the Gita does not use 
the word ‘Sannyasa’ in the same sense 
everywhere. Its meaning varies according 
to the context. Here the Lord sets out 
to discuss the comparative merits of 
‘SSankhyayoga’ and ‘Karmayoga’. Hence 


‘Sannyasa’ obviously means ‘Sankhya- 
yoga. The Lord has made this 
abundantly clear by using the word 


‘Sankhya’ itself in the fourth and fifth 
verses. Therefore, it is but reasonable to 
take ‘Sannyasa’ in the sense of ‘Sankhya- 
yoga? here. 

“the Yoga of 


The statement that 


CC-0. In Public I 


A ee x > ved 


(XU. 3 


reece and the Yoga of Action ` 
owever, the Yoga of Action ( being © 
(2) 
ae to supreme Bliss” cannot be taken = 
an, aS some are apt to do, that the ES 

two disciplines collectively lead to = 
Supreme Bliss and not singly. The reason $ 
Is that the two disciplines cannot be 3 
followed at once by one and the = 
same man. For during his practice 
the Karmayogi treats his actions, 
the fruit thereof, Cod and himself as 
separate entities and does everything as 
an offering to the Lord renouncing its. 
fruit as well as attachment for it 
(IT. 30; V. 10; IX. 27-28; XII. 10 and 
XVIII. 56-57). The Sankhyayogi, on Sed 
the other hand, feeling that it is the 
Gunas born of Maya that are moving í x 
among the Gunas ( IT. 28), or in other 
words that the senses are moving 
among their objects (V. 8-9), renounces 
the sense of doership in respect of all 
the activities carried on by mind, speech 
and body and remains established in 
identity with the all-pervading Oversoul, 
the embodiment of Truth, Knowledge 
and Bliss. The Karmayogi feels that he 
is the doer of his own actions ( V. 11), 
whereas the Sankhyayogi does not (V. 
8-9 ). The Karmayogi dedicates his 
actions to Cod (IX. 27-28 ); the Sankhya- 
yogi does not even recognize the 
operations of the mind and senses carried 
on without a conscious doer of falling 


under the category of action (XVIII. 
17). The Karmayogi views God as 
separate from Himself (XM. 6-7); the 
Sankhyayogi admits no distinction — A 
(XVIII. 20). The Karmayogt admits 
the existence of Prakrti and itsi. 
evolutes (XVIII. 6l); the S 
yogi recognizes the existence of | 

e Diana 


else than the one ab 


pT ie 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


à BHAGAVAD-GITA 


in the existence of actions and their of Kamen Ik AESP and hence 
fruit; the Sankhyayogi reither recognizes better than pee TI fee re Pe 
the existence of actions and their fruit Although, 2 SOS ge a 

a h Jieciplircs are cerércive to sipreme 
as apart from the Absolute ror holds COPIES Pe an of ca 
himself related to them in any Way. Bliss sii g'y gn epi l ay : zc 
Thus their courses of discipline as well other, it js net withovt reason that the 
as their outlook are poles asuncer. Srch Lord declares Kermaycga fF pape to 
being the case, no one can tread both Sankhyayog*. In piopi Pae a Karma- 
the paths simultaneously. Eesičes, had yogi is always 3 Sannyast or rencvicer 
it been true that the two disciplines of actions even though engaged in 
taken together lead to supreme Bliss, actions and he gets freed from the 
it would have been meaningless on the bondage of births end deaths yery easily 
part of Arjuna to ask the Lord to point withott any efort or trou ble (V.3). He 
out any one of them which might be qtickly attains Cod (Vv. ©) and 
decidedly gcod for him. Nor would there constantly enjoys Bis protection COX. 
be any meaning in the Lord’s declaring 99), And lastly even a little practice of 
Karmayoga as superior to Sarkhyaycga Karnaxcga is cpable of celivelirg one 
or in His statement that both the from the great fear of birth and death 
Sankhyayogi and the Karmayogī reach (31.40). The path of Knowledge, on 
the same destination. Therefore, it is but the other herd, is a ivgged one and 
reasonable to hold the two paths as bristling with thorns (X1.5); and it 
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independent of each other. Though both is difficult to tread for cne who has not 
lead to the same goal, viz., realization pursted the discipline of Karmaycga in 
of God, the embodiment of supreme the first instance (V.6). It is for these 


Bliss, through real wisdom, yet for a reasons. that  Karmayoga has been 
man of action like Arjuna the practice declared superior to Jianayoga. 


Karmayoga has been declared as superior to Sdnkhyajoge. in order to 
establish this very point, the Lord now praises the Karmayogi in the following verse :— 


A f: 


Aq: a Rada at a se a siesta 


` 


ASN a w . 
fagest fe anA ga aga 3N 


= S . $ 
nor; ergata desires; a: he (a Karmayogi ); Radar Sa: should be ever 
considered a renouncer; fe for; fz: he who is free from the pairs of 
opposites; gaa easily; azam, from bondage; sg%aà is freed. 


aetaiat O mighty-armed Arjuna; 4: who; # neither; 3f hates ( anyone ); = 
5 2 


The Karmayogi who neither hates nor desires should be ever considered 


a renouncer. For, Arjuna, he who is free f : Ee 
easily freed from bondage. rom the pairs of TE 
3 


The Karmayogi either hates any- he i i i 

body nor craves for anything. He ae see ae ee 
wholly transcends the pairs of path of Knowled Teh Sg o 
opposites. Tn fact, Sannya4sa or declaring that a Fr bt rt! 
renunciation too represents the same be eyer consid a e 
state. He alone who is free from likes (renouncer), the S d e Semmes 
and dislikes is a true Sannyāsī; for and certifies that he is 2 ee a 

if ncer eyen 
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though performing all actlons, and is 
freed from the bondage 


of actions actio 

; ns. 

without any difficulty or exertion. 
% $ 


3 The latencies of good and eyil 
; actions that are in i l 
Attraction and repulsion are the a ar 


i ) their fruits constitute the bondage 
two tis formidable enemies of man of men. Bound by them the embodied 
retarding his progress on the path of soul incessantly goes on revolving in the 


eusbe teyett is they who throw him whirligig of births and deaths, Getting 
into the Sondage of Karma. Subduing beyond this cycle of births and deaths 
these impulses, the Karmayogi acts for . for ever is what is meant by being freed 
the sake of God and through His Grace from bondage. 


Establishing the Superiority of Karmayoga over Stinkhyayoga on the ground 
of its beings easier in practice, the Lord now reveals in the following two verses 
their identity so far as their Sruit is concerned, which is nothing short of supreme 
Bliss as already pointed out in the second verse:— 


aterm waster maefa a qsa: | 
cana: aA FEANN 


aieiai the paths of Knowledge and Action (referred to above ); aret: 
the ignorant ( lit., those of unripe intellect ); gaa yielding different results; 
sazla declare; a not (so); qfðeqr: the wise; qin one; aff even; azza_ firmly; 
afaa: established: swat: of both; sax fruit ( viz., God-Realization ); fa-q% obtains, 


It is the ignorant, not the wise, who say that Sankhyayoga and Karmayoga 
lead to divergent results. For one who is firmly established in either gets the 
fruit of both ( which is the same, viz., God-Realization ). (4) 


Sankhyayoga and Karmayoga both shower My Grace on them, I dispel the 
are conducive to the attainment of Bliss darkness of their heart by the light of 
or final beatitude by bringing a Truth” ( X. 11), “Having attained purity 
Knowledge of the highest Trath. of heart through the practice of Karma- 
Notwithstanding this fact, those who yoga, he automatically achieves 
believe that they yield divergent results, Realization” (IV. 38), etc. But 
and distinguish between the two paths Sankhyayoga itself, they say, is Know- 
on this ground are lacking in wisdom. ledge of the Reality. How, then, can 1 
For even though the Sadhana in the two be said to bring lbaration through a 
disciplines proceeds on different lines Knowledge of the Reality ? 


they are one and the same so far as In this connection it should be borne 


their result is concerned. in mind that Sankhyayoga is not th 
That the practice of Karmayoga same as Knowledge of the p 
leads to the attainment of final beatitude Reality; it is the name of a | pa 
through the Knowledge of Reality is discipline. leading to that „Knowle a 
born out by the following statements of pursued in accordance with the te 
the Lord:—«I confer upon them that 
Yoga cf wisdom through which they 
attain Me? (X. 10); “In order to 
mee CC-0. In P 


ls easily freed from the bondage of 
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Karmayoga (the Yoga of pono) eee 
Sankhyayoga (the Yoga of Knowle ge) 
have been spoken of as separate ways 
of = pproach to Self-Realization, as 
independent of one another. maes 
it ig but reasonable to say that Sank aya: 
yoga enables one to attain liberation 
through @ knowledge of the supra’ 
Reality. Speaking of the path of Know- 
ledge in verses 4) to $5 of Chapter 
XVII the Lord says that becoming one 
with Brahma. which is only another 
name of attaining perfection in Sankhya- 
yoga, one attains Para — Bhakti or 
st preme Devotion, which 1s the same 
as real Knowledge, and that through 
Para Bhakti one realizes and enters into 
God. This makes it clear that the 
practice of Sankhyayoga leads to the 
actual Knowledge of the Reality, which is 
followed by the attainment of liberation. 


An understending OT insight which 
represents Knowledge of ihe supreme 
Reality is known as ‘Panda’ and one 
endowed with such an understanding is 
called a ‘Pandiia’, Therefore, perfect 
souls possessing actual Knowledge of 
Reality are here referred to by the 
word ‘Panditah’. 

Both the disciplines lead to the 
same end, namely, realization of Cod 
through real Knowledge. Hence it is but 
meet and proper to say ihat one firmly 
established in any one of these attains 
the fruit of both. But it would be 
meaningless to say so if perfection in 
Sankhyayoga were the result of Karma- 
yoga, and Sankhyayoga in its turn would 
lead to the attainment of liberation in 
the shape of God-Realization. In that 
case the result of the two disciplines 
would not be the same. For, according 
to the latter interpretation, one who 


is firmly established in Sankhyayoga 
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has already achieved (in the shape of 
perfection in Sénkhyaycga) the fruit of 
Karmayoga. Hence it would be meaning- 
less sto say that one firmly established 
in Sankhyayoga attains the fruit of 
Karmayoga. Even so if one who is firmly 
established in Karmayoga attains Cod- 
Realization only through perfection in 
Sankhyayoga, he obtains the fruit of 
Sankhyayoga  throvgh = Sankhyayoga 
alone, and not direct. Thus the statement 
of the Lord that one firmly established 
in any one ot these disciplines obtains 
the result of both world have no 
meaning at all. Therefore, the only 
conclusion that we can draw from this 
statement is that the tiwo disciplines 
are independent of each other and they 
lead io the same end. This interpretation 
alone gives meaning to the Lord’s 
statement that one firmly established in 
any one of the two disciplines attains 
the result of both. In verse 24 of Chapter 
XII too the Lord recognizes both as 
independent means of Self-Realization. 

Tt will appear that Arjuna opens the 
controversy in the very first verse of 
this chapter by using the words Karma- 
sanpyasa’ and ‘Karmayoga’ and the 
Lord ioo adopts the same terminology 
in answering his question in verse 2. 
But in order to avoid the word “Karma- 
sannyasa’ being erroneously interpreted 
as actual renunciation of actions and 
the word ‘Karmayoga’ being construed 
to mean mere activity of any kind, the 
Lord uses the words ‘Sankhya’? and 
‘Yoga’ instead and thereby makes it 
clear that he has used the two words 
in the sense of the paths of Knowledge 
and action respectively. 

e ee 

t o disciplines are 
altogether independent and can bring Cod- 
Realization without the help of each other. 


A 
Fae: ma eni aÀ TEA | 
. oats: Nees mz 
Set Ae Aa) eat 1) 1) 
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CHAPTER y 


aiet: by Sankhya 

Karmay ogis; «ft as well; aa the same; amà j 
yoga; = and; äna Karmayoga, FH (as) one; warf sees; a: he; a alone; qaaft sees. 
The ( supreme ) state 
also by the Karmayogi. 


i Therefore, he 
Karmayoga as one ( 


so far as their result : 


Tt has been explained in the com i 
i men- in America from Indi i lis 
aaa y a will reach his — 
> on ibe ee Sy how Sankhya- destination if he follows the correct 
A Ka Og are quite route, no T = 
E opendontok e A : matter whether he takes an 


and how eastward cou ; ; 

Š = a : 7 course or moves in a wi Visa 
their Sadhana also Procesds in quite direction. Even so the praca b- 
opposite directions. This should not, sure to attain God, who is the supreme 


however, lead anyone to doubt = 4 
they lead tomte ‘same destination. Ot Kantoo if Si aie ee oe 
can easily understand this by the one of these two paths 7 Honiana $ 
illustration of the roundness of the iog the differences Aa. mer coun E 
earth. A man proceeding to New York of discipline. ; 

Having spoken of the common good 
Lord now brings out the superiority 
concerned: — 


of Sdankhyayoga and Karmayoga, the 
of Karmayoga so far as its practice is 


darag Ha Sxaargaaina: | 
bas N Cee A A 
amga gaa aftertaste g 


g but; agrat O mighty-armed Arjuna; saa: without Karmayoga; dara: — 
( perfection in ) Sankhyayoga; sq to attain; gaa ( is ) difficult; gf: one wh 
keeps his mind fixed on God; Agm: a Karmayogi; aa God; afta in no 
time; aftm=zi& reaches. 


Without Karmayoga, however, Sankhyayoga ( or renunciation of doer- 
. ship in relation to all activities of the mind, senses and body ) is difficult 
z accomplish; whereas the Karmayogi, who keeps his mind fixed on God, reaches 
3 Brahma in no time, Arjuna. 


The indeclinable ‘Tu’ points tothe encourage him by conveying tha 
peculiarity that though theic fruit is who has got a brother in pio 
identical, yet in practice Sankhyayoga Yudhisthira and friend in E 

_ is more difficult than Karmayoga. supreme Deity, should ha 
for anxiety. The path runs smooth fo 
One with mighty-arms is called a every w ; 
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yoga or the path of Knowledge : a 
rugged and arduous. It is a aa 
to emphasizing this difference tha i 
Lord says: “Sankhyayoga 1S difficult “A 
practise without having pe 
Karmayoga beforehand,” Suppose there 
i i ho holds that the whole 
is an aspirant who 

of this phenomenal world is but a 
dream and unreal: it is falsely 
superimposed on Brahma, which is the 
only Reality. At the same time his 
heart is not pure: the evils of attraction 
and repulsion, anger and lust, are still 
present in him. If he makes no attempt 
to purify his heart and takes to ihe 
practice of Sankhyayoga straight off on 
the mere strength of hie intellectual 
belief, it will not be easy for him to 
attain perfection in Sankhyayoga as 
described in verses 11 to 30 of Chapter 
JI and verses 49 to 55 of Chapter XVI. 
For so long as there is identification 
with the body, and attachment for 
enjoyments, and so long as the practicant 
feels attracted towards that which is 
agreeable and recoils from that which is 
repelling, it will be difficult for him 
even to grasp the true meaning of 
Sankhyayoga,—which consists in 
renouncing the sense of doership in 
respect of all actions and remaining 
constantly established in identity with 
the Absolute and Formless Brahma, the 
embodiment of Truth, Knowledge and 
Bliss,—much more so to tread the path. 
Besides, his mind being impure and 
deluded, he will have no faith in God, 
the Controller of the whole universe and 
the Dispenser of the fruits of actions, 
nor in heaven and hell and other such 


rewards and punishments for one’s 
actions. Consequently he will very 
likely give up virtuous deeds which 


Now describing the marks of a Karmayogi, 


unaffected by actions: — 
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involve strendous effort and may fall an 
easy prey to the lure of vicious enjoy- 
ments due {to an attraction for ‘sense. 
objects and other such evils, and be 
thus lost to the path of Bliss. ;There- 
fore, it is essential for a man who’ hclds 
that Sankhyayoga is the only path to 
God-Realization, to purge his mind of 
likes and dislikes and other such 
impurities through the disinterested per- 
formance of virtuous deeds like sacrifice, 
charity, askesis, etc., before he proceeds 
to tread the path of Knowledge. Only 
then can his practice of Sankhyayoga be 
smoothly carried through, and then alone 
can he achieve success therein easily. It 
is in this senses that the accomplishment 
of Sannyasa has been spoken of as difficult 
without the practice of Karmayoga. 

The word ‘Yogayuktah’ 
adjective ‘Munih? stands for the Karma- 
yogi, who considering every thing as 
belongiag to God does not lose his 
balance of mind in success or in failure 
and renouncing attachment as well as 
the desire for fruits performs all his 
duties in accordance with the Lord’s 
commandments, and with faith and 


devotion dwells upon the name, virtues, glory 
and reality of God. 


with the 


Some people take the word ‘Munih’ 
to mean a practicant who has restrained 
his speech or conquered his senses. 
Obviously there can be no objection to 
this interpretation, because a Karmayogi 
Who dwells in his mind upon God’s 
Reality must necessarily be reserved in 
speech and have control over his senses. 

The word ‘Brahma’ can be taken to 
mean both Ged with attributes and the 
Absolute, because they are just the same— 
two aspects of the same Reality. 


the Lord speaks of his remaining 


` ` fen AA 
amga aga ARa Raza: | 


ç 
way gaa q 


Bad || © 1 


afara who has fully conquered his mind; faaftza: who has mastered 
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his senses; fry grat whose heart is 
with the Self of all beings, ATT 
even; 4 f%"7& is not tainted. 


The Karmayogi, 
senses, whose heart is 
of all beings 
action. 


So long as one’s mind and senses are 
not controlled, they naturally ran after 


sea se-enjoyments > and so long as 
impurities in the form of likes and 
dislikes exist in the mind it is difficult 


to remain equipdised in success and 
failare. Hence, until th: mind and senses 
are fully controll:d and perfect purity 
of heart is attained a practicant, caanot 
be called a real Karmayogi. The 
adjectives ‘Yogayuktah’, ‘ViSaddhitma’, 
‘Vijitatma’ and ‘Jitendriyah? have, 
therefore, been used to indicate that he 
alone is a Karmayogi in whom all these 
virtues reside, and he alonz realizes 
Brahma without delay. 

God is the real Self of all beings 
from Brahma, the creator, down to the 
tiniest blade of grass. Therefore, ke who 
regards God as his Self i. e., the Inner 
Controller and performs all his actions 
according to His promptings and 
guidance and who has no sense of ‘mine’ 


pure; afaaraarar who has identified his self 
: the Karmayozi; $44 performing action; aft 


who has fully conquered his mind and mastered his 


: pure, and who has identified himself with the Self 
( viz, God ), remains untainted, 


even though performing 
(7) 
with regard to the body, mind 


intellect or any other thing except God 
is referred to here by the word ‘Sarva- 
bhutatmabhatatma’. ‘I 

The Sankhyayogi does not consider 
himself to be the doer of any action: 


Notwithstandiog the fact that his 


Mind, intellect and senses 
Perform all actions, he does not 
associate himself with any of those 
activities, bat only feels that it is the 


continue to 


~ modes of Prakrti that are moving among 


themselves and that he has nothing to 
do with them. Such being the case, it is 
bat meet and proper that he should 
remain untainted by actions, but the 
wonder of wonders is that the Karma- 
yogi too; who regards himself as a doer, 
is not bound by actions though perform- 
ing them for the sake of God and 
according to His directions. The 
indeclinable ‘Api? has been used to reveal 
this speciality of the Karmayogr. 


Referring briefly in verse 2 to the identity of the fruits of Karmayoga and 
Sankhyayoga, the former was declared superior to the latter because of its being 


easier in practice. Again, praising th: Karmayog: in the third, the identity of 
their fruits and their being independent of each other were fully dealt with in the 
fifth and sixth verses, Pointing out in the first half of verse 6 that Sankhyayog 
is difficult to accomplish without Karmayoga, the latter was declared to be easy | 
practice in the second half, This was followed by a reference to He marks 

Karmayogi in the seventh. It has thus been made clear that in spite of th 
Jruit being the same, the two paths are different from each other. Beanin t s 
one should naturally desire to know the distinctive character of both. Ar 
this, the Lord first proceeds to describe in verses 8 and Y the atti 


Sankhyayogi while moving in the w orld:— 


i. 


Tete, 


’ 
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A fead Jel aria areal \ A 
pL IRAT TERR a ll c 
gga AGTA agegraatatnsals i * 
neg = Aaa aa ARAL 
i: Gs seeng: 97 
aafia, who knows the reality; JT: the Bee ee See i 
ing; touching; RIIA smelling; AIL eating or drinking; es vasa 
ae a eepin Ra breathing; 4547 speaking; faasy, gnew ence the calls 
-i = = Be oing ); sfa opening the eyes; PHATE closing the 
ee tr a ae organs of sense and action; aheaag among the objects 
ae is ing; ates anag holding; ga undoubtedly; gi so; S747 
of senses; 74-4 are moving; 34 thus; ait T holding; & 
should think ( that ); flat 4 nothing; #üfa I do. 


T Wa 7 s ~ j f ays ] ity f E o , F 
he Sankhyay ogi, however, who knows t 1€ rea 1t y g i t ben must 
V ye hough seeing hear ing, touching, smelling, eating or de aking 
belie €e e n t tol D) 3 é 5 ; 7 
g pi 1 ing i g yeri S in € lls of natur e, D p g, 
l g breathın . speaking, answer ing e ca g ras in 
walkin , slee ing >! : F i : 


; i Se 8 9 
senses that are moving among their objects. (8793) 

The whole of this phenomenal things and remains _ constantly 
orld is ephemeral and transient, heace established in identity with the 
ory like a mirage or the dream- Immutable and Actionless Brahma, 


world. It is sup2timposed through should, while performing, the ee 
ignorance on Brahma, the embodiment functions of seeing, hearing; etc., fee 
of Truth, Knowledge and Bliss, who that it is the mind, the vital airs 
alone is real. Thus distinguishing and the senses (which are all illusory 
between the real and the unreal, he by nature ) that are moving among their 
who. remains constantly established in respective objects, which are equally 
identity with the Absolute formless illusory; in fact, nothing is actually 
aspect of God, the supreme Reality, — happening nor is he conneciec vith any 
he alone is a ‘Tattvavit? and a ‘Yukta’. of these in any way. Here it may be 
These two adjectives have been used contended that even those who are not 
to represent the true character of a yet free from likes and dislikes, anger 
practicant following the path of and lust, and other such evils, but at 
Knowledge the same time pose as Sankhyayogis, 
can argue that they are in no way 

be y * connected with whatever actions —good 

A man awakened from a dream or bad—that are being performed by 
knows that the actions which appeared their mind and senses. How are we 
to him as being performed by his body, to distinguish a genuine 
mind, the vital airs and senses during 
the dréam state were neither actually 
performed “nor was he in any way 
connected with them. Even so the 
Sankhyayogi, who knows the reility of 


Sankhyayogi 
from a bogus one ? In this connection 
it should be remembered that by mere 
Profession one does not actually become 
a Sankhyayogi 
have any connection with one’s actions. 
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nor can one’ cease tO- 
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In the eyes of the true and í genuine 
Sankhyayogi, the whole Of (hie 
phenomeral world js illusory like 4 
dream; therefore, he ceases to have any 
attraction for anything in. this world, 
Attraction and , Tepulsion altogether 
disappear from his mind and no trace 
is left in him of evils Jike lust, anger 
greed, infatuation, egoism and so on. So 
there being no Incentive to prohibited 
actions, every activity of his unsullied 
mind and senses has the Sanction of 
the scriptures and redounds to the 
common weal. That is the test of a true 
Sankhayogi. So long as a follower of 
the path of Knowledge finds the least 
trace aitraction and Tepuision or lust 
and anger in his heart, te should 
consider his practice faulty. 
Ed = E3 

There are no hard and fast rules 
regarding the form of activity which a 
Sankhyayogi engages in. Due to 
differences of easte, stage in life, 
temperament, nature of the past Karma 
responsible for birth, association and 
habit, the activities of all Sankhyayogis 
are not of a uniform nature. The five 
participles ‘seeing’, ‘shearing’, ‘touching’, 
‘smelling’ and ‘eating’ refer to the 
functions of all the five organs of sense, 
viz., the eye, the ear, the tactile sense, 
the nose and the palate respectively. 
‘Walking’, ‘grasping’ and ‘speaking’ 
denote the functions of the feet, hands 
and tongue (speech) respectively, and 
‘answering the calls of nature’ covers 
the functions of the organs of reproduc- 
tion and defecation. ‘Breathing’ points 
to the function of the five vital airs. 
Even so, ‘opening? and ‘closing? of the 
eyes represent the functions of the five 
outer winds of the body known as 
‘Kurma’etc., and finally ‘sleeping? 
denotes the functions of the inner sense 
Or mind. In this way, reference to the 
activities of all the senses, vital airs 
and the inner sense shows that accord- 
ing to his order in society, stage in life, 
nature, past Karma and association ‘a 


Sankhyayog; can perform all actions 
approved of by the Scriptures, such as 
cating and drinking, carrying on 
business, preaching, reading and writing, 
hearing, thinking etc. for the maintenance 
of his body or for the common weal. 

* %* * 


Verse 28 of Chapter U1 seys that «It 


is the Cunas or modes of Prakrti hat 
move among the Cunas;” verse 2t of 
Chapter XIJI specks of all act9ors 
being done by Prakrti or Nature; wheireas 
in this verse it is stated that “the serses 
are moving among their objects’, All 
these statements point to the > same 
conclusion. The senses as well as their 
objects are products of the three Gunas, 
and Cimas in their turn are evolutes of 
Prakrti. Therefore, it is just the same to 
say that Prakrti is the doer of all 
actions, or that the Cunas are moving 
among the Gunas or the senses are 
moving among their objects. The same 
thing has been expressed in three 
different ways in different contexts just 
in order to lay special emphasis on 
this point. 


It is noteworthy in this connection 


that even though the activities of the . 


vital airs as well as of the mind have 
been mentioned in this verse along with 
the functions of the senses, the Lord 
urges on the Sankhyayogi to believe 
that it is the senses that are moving 
among -their objects in each case. The 
reason is not far to seek. In all forms of 
activity it is the senses that play the 
predominant part. The vital airs too 
have been referred to as the senses. And 
being the inner sense, mind as well is 


one of them. The word <Indriya’ thus 


covers all, viz., the mind as well as the 
vital airs. 


The indeclinable ‘Eva’ has been used 
to denote complete absence of the sense 
of doership with regard to action. The 
intention is to show that the Sankhyayogt 
should never and not in the least degree 
consider himself to be the doer of actions. 


A ibed the course of discipline to be followed by a Sankhyayogi 
the Dene describe in the next two verses the course of discipline 


for Karmayagis along with its fruit. 
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savaa sparen 
feat a 


a: who; atta ( all ) action 
asat shaking off; Fil 
the lotus leaf; 24 as; 


He who acts offerin 
remains untouched b 


Practising devotion to Cod, offering 
worship to the deities, rendering service 
to parents and other elders, performing 
sacrifice, practising charity and askesis 
and performing all other duties 
prescribed by the scriptures, such as 
eating and drinking etc. carried on for 
the maintenance of the body, and 
vocations of» life pursued for earning 
one’s livelihood according to one’s order 
in society and stage in life: all these 
are covered by the word ‘Karmani’. And 
he who performs them all for the sake 
of God and according to His injunction 
and desire, and under His guidance and 
inspiration as a mere puppet, without 
the least attachment for them and 
fegarding everything as belonging to 
God, is said to have offered all his 
actions to God. 


The word ‘attachment’ ( Sangam ) 
here means the attachment one bears 
for one’s wife, progeny, wealth, house 
and all other objects of enjoyment, for 
heaven and other higher world attained 
hereafter, for one’s own body and all 
one’s actions and for abstract things such 


PAA HEI 


a u 


fa acts; a he; Waa ( 
àa by sin; 4 aà remains untouched. 


y sin, as the lotus leaf by water. 


ae ural alta a? | 
qa aAA Il Xo N 


5; agf to God; sala offering; a7 attachment; 


remains untouched ) by water; qaqaq 


g all actions to God, and shaking off attachment, 


(10) 


as honour, fame and prestige etc. 
* * x 

As a rule, the Karmayogi performing 
only such actions as are prescribed by 
the scriptures never commits a sin; 
under these circumstances there can be 
no fear of his being contaminated by 
sin. Why, then, has it been thought 
necessary to add that he is not 


contaminated by sin? The reason for 
this is that prescribed actions too are 
not absolutely stainless. Every activity 


involves the perpetration of sin in one 
form of other through destruction of 
life unavoidably and involuntarily 
caused. That is why the Lord says 
elsewhere that “all underiakings, 
indeed, are involved in sin, even as fire 
in smoke” (XVIII. 48). Therefore, he 
who acts under the impulse of attach- 
ment and the desire for fruit simply for 
enjoyment and bodily comfort can never 
avoid sin. It is desire and attachment 
which lead to bondage. Hence, it is but 
reasonable to say that he who is free 
from all traces of attachment and desire 


is not tainted by sins even though per- 
forming actions. 


azm RaR | 


aft: +t gia ag AFASSATTÀ IIe II 


“Sug the Karmayogis; aS: free from the feeling of ‘mine’; gfga: with 
( their ) senses; maat with ( their ) mind; agar with (their ) intellect; aaa with 
( their ) body; aft alone; aqq attachment; amat shaking off; ara = for the 
sake of self-purification; #4 action;-gafta perform. os 
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The Karmayogis perform action onl 7 
and body. as well, withdrawing the feelin 
shaking off attachment, simply for the sak 


Here the adjective ‘Kevalaih? denotes 


y with their senses, mind, intellect 
g of mine in respect of them and 
e of self-purification. (11) 
; nee 
absence of the feeling of ‘mine’. Even ‘aie ‘each eee = 
though it qualifies “Indriyaih? alone, it well. Does this not amount to t ek ; 
should be taken by implication to on the part of the Lord 2” Ot Tepe 
qualify ‘Manasa’, <Buddhya’ and ‘Kayena’ this question is that in tore 10 the Lord 
as well. The intention is to show that a referred to the Karmayogi in whom the 
Karmayogi does not entertain the feel- element of Devotion preponderates 
ing of ‘mine’ in respect of the mind, Whereas in the present verse He talks 
intellect, body and senses; he considers of the Karmayogi who is predominantly 
them as belonging to God. And he a man of action. Just as in verses 8 and 
performs all his duties in an absolutely 9 the Lord described how and in what 
unselfish and disinterested spirit, acting spirit the mind, intellect, sense, vital 
under the inspiration and, guidance of airs and body of a Sankhyayogi acted, 
God, just like an instrument. in the present verse He tells us how and 
It may be asked here: “Inthe very in what spirit the Karmayogt who is 
last verse the Lord spoke of the man predominantly a man of action works. 
who, offering all actions to God, works Thus there is no tautology here. 


The statement that a Karmayogi who performs his actions in the above 
manner is not touched by sin but attains purity of heart, raises the question 
whether the practice of Karmayoga leads only to purification af the heart or brings 
some higher reward as well and where lies the harm if one performs noble actions 
with an interested motive instead. Therefore, in order to throw light on this 


question the Lord now says :— $ 
. A N\ oN a A 
gm: pAn RAT Me AIRA | 
age: saat mÈ am) RAE |R 


47%: the Karmayogi; araa the fruit of actions; “wat offering ( to God ); 
festa arias, everlasting peace (in the shape of God-Realization ); at attains; 
agw: he who works with a selfish motive; #IAerRem through desire; ato the 
fruit; am: attached; Rad gets tied down. 

Offering the fruit of actions to God, the Karmayogi attains everlasting peace 
in the shape of God-Realization; whereas he who works with a selfish motive, 
being attached to the fruit of actions through desire, gets tied down. (12) 

In verse 8, the word <Yuktah’ was one aE E ess Bee, composa 
i i ankhyayogi. But one’s mind. In verse 8 o apter it 
r 2 see a a pi ofa stands for one vio has known the Trath 
‘Karmayogi’; for, as shown above, the and realized God; a Dee va being 
meaning of a word varies according to used in goana a en a am recrea- 
the context. It will be found that the tion, it signiles ‘regu se ness’, and in 
word ‘Yuktah? has been used in the Gita verse. 18 it ney ay a ea of a 22 A 
in different senses in various contexts. ea i Pro ea with A a 
It is derived from the root ‘Yay, which naper ~ i te AT ‘eden d 
Means ‘to join’. In verse 61 of Chapter faith’, it aTe ese oR hE ae a 
Il, ‘Yukta’ has been used in the sense of With’: Evon Sodin vora Epig 


32 B.G. 
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it has been used in the sense of a Sankhya- <Naisthiki Santi have been rightly 


yori. Having been used with reference interpreted to mean {SCONES 
to an illumined soul who holds that it achieved through perfection in Karma- 
i e senses which are moving among yoga. aa 
a Pee objects and considers T he word ‘Ayuktah’ i: ordinarily 
himself above all actions, it has been carries the sense of an ee or a 
rightly interpreted to mean a ‘Sankhya- careless or slothful ppersOll. Here, 
yogi’ there. But here it has been used however, it has been used with reference 
with reference to one who has renounced 

the fruit: of all one’s actions; therefore, actions through desire; hence it has 
here it must be iaken to mean a been rightly interpreted as one who 
works with an interested motive. 

‘Bondage’ here is nothing else than 
being born again and again in the various 
orders of creation as a result of actions 
performed with an interesied motive. 


‘Karmayogi’. ’ s 
Derived from the word ‘Nisha’, the 
adjective  ‘Nais:hiki? means ‘born of 
Nistha? or perfection in a particular 
discipline. Therefore, the words 
Here it has been stated that ihe Karmayogi remains untainted by his actions 
and attains peace in the shape of God-Realization, whereas the man who works 
with an interested motive gets into bondage in the shape of birth and death. But 
the picture of the Sankhyayogi was left incomplete. Taking up the broken thread 
again, the Lord now proceeds to describe the state of the Sankhyayog: :— 
qasmi waar deren ged ait) 
we R M A gr FTIN 
amt the self-controlled; }st man ( the Sankhyayogi); a neither; #74 doing; 
q nor; a indeed; raq getting done by others; a771* ¥¥ to the house of nine 
gates in the shape of this body; adaaffe: all actions: aaar mentally; deqez 
relegating; guy happily; wà rests (in God, the embodiment of Truth, 
Knowledge and Bliss ). 
. The self-controlled Sankhyayogi, doing nothing himself and getting 
nothing done by others, rests happily in God, the embodiment of Truth, 


Knowledge and Bliss, mentally relegating all actions to the mansion of nine 


to one who is attached to the fruit of 


gates ( the body with nine openings ) 


Although a Sinkhyayogs, as judged 
by his own viewpoint, ceases to have 
any Connection with the body, mind and 
senses, and remains constantly establi- 
shed in identity with God, the 
embodiment of Truth, Knowledge and 
Bliss, still, in the eyes of the world, he 
is NO more than one encased in a mortal 
body. Hence he has been called a ‘Denr. 
The same word has been used in verse 
20 ,of Chapter XIV also with reference 


3 (13 ) 


to one who has risen above the three 
Gunas or modes of Prakrti. And the 
Sankhyayogi has been called a Vas? 
( self-controlled ) because from the 
worldly point of view the activities of 
his mind, intellect, and senses are 
regulated according to the injunctions 
of the scriptures and conducive to the 
eee of the world order, 

$ e Sankhyayogi no longer identi 
himself with the body and the ae 
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, egards them as his own; therefore, he 
neither claims the doership of actions 
performed by them nor holds himself 
even indirectly responsible for them. 
And the indeclinable ‘Eva’ has been 
used to emphasize this point. 

Jt is contended by some that accord- 
jing to the principle of contiguity the 
<Navadware Pure? ought to have 
been connected with the verb ‘Aste’ 
rather than with the words preceding it. 
The sentence should, therefore, read: 
«Having mentally relinquished all 
actions the Sankhyayogi exists in the 
body of nine gates ...” It is, however, 
no compliment to a Sankhyayogi to say 
that he resides in the body. In fact, it 
detracts from his worth. Every Tom, 
Dick and Harry resides in the body. It 
is a truism which need not be affirmed of 
a Sankhyayogi. The glory of a Sankhya- 
yogi lies in relegating actions to the 
body, thatis to say, to material objects 
like the senses and so On. Only a 
Sankhyayogi can do so; the average man 
cannot. Hence the prose order that has 
been adopted is quite correct. 


words 


The nine cavities of the human body 
referred to as nine gates in this verse are: 
a pair of eyes, 2 pair of ears, a pair of 
nostrils and a mouth—all located in 
the head or uppermost part of the 
human body, and the organs of reproduc- 
tion and defecation situated in the 
lowest extremity of the trunk. Being the 
seats of four out of five senses of perception 
and three out of the five organs of 
action, these nine cavities represent the 
ten Indriyas; and hence relegating 


actions to the body of these nine gates 
is equivalent to relegating the functions 
Indriyas 


ma ei 0 oe 
body too denotes th as Oe eee 
ae the aggregate of all 
e instruments of action. Hence the 
Lord simply reiterates in this verse 
what He stated in verses 3 and 9 above. 
Only He has adopted a changed 
phraseology in order to heighten the 
effect. In verses 8 and 9 He named the 
activities of the senses, whereas here 
He has referred to the seats of those 
senses. That is all the difference. There 
is, however, no difference in the sense. 
* * % 
Actually renouncing all forms of 
activity one cannot even carry on one’s 
existence. Therefore, a Sankhyayogi’s 
renunciation is only mental, a renuncia- 
tion through the faculty of discrimina- 
tion and reasoning of doership as well 
as of instrumentality in respect of all 
actions. It is in order to bring out this 
idea clearly that the verb ‘Sannyasya’ 
has been qualified by the word ‘Manasa’. 


% % Æ 


text simply says that 
the Sankhyayogi rests ( Dehi Aste ) and 
makes no mention. of the resting-place, 
the verb ‘rests’ requires a complement in 
the form of a locative. According to the 
established canons of exegesis it is a 
common practice among ‘commentators. 
to supply ellipses by means of words 
implied in the text. Here the subject of 
discussion is a Sankhyayogi; and a 
Sankhyayogi as 4 matter of fact can De ~ 
rest happily io God alone, the embodi- 
ment of Trath, Knowledge and Blis 
and nowhere else. It is, therefore, that 
the words ‘in God’? have been ad 
after ‘rests’ in the translation. 


Although the 


of the t Indriyas tO the o 
e ten y nor does it prompt t 


-neither the doer of actions 
re: If the Self is neither the 
ier z a al os ae then, that all men regard themselves as the doer and 
7 ; ; Pe- 


reap the fruit of their actions p A 
l a eta E A e 


Vaa 
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Ig: God; a neither; se of men; #424 doership; 7 nor; anir the doings; 


q nor even; arvada contact with the fruit of actions; 


aað determines; 3 


but; tara: Nature ( alone ); saat functions. 


God determines not the doership nor the doings of men, nor even their 
contact with the fruit of actions; but it is Nature alone that functions, ( 14 ) 


The word ‘Prabhuh’ in this verse 
denotes the almighty God, the creator, 
preserver and destroyer of the whole 
creation. The scriptures, wherever they 
speak of God as responsible for the 
creation etc. of the universe, refer only 
to God with attributes. 


By declaring that God determines 
not the doership of man the Lord seeks 
to convey that the doership of men with 
reference to their actions is not ordained 
by God. Under the spell of egotism the 
ignorant regard themselves as the doer 
(Il. 27). To be more explicit, God 
does not preordain that one must perform 
a certain good or evil act; for in that 
case the injunctions and interdictions of 
the scriptures would become futile 
and meaningless, By declaring tha: God 
does not bring about the contact of men 
with the fruit of their actions either, 
the Lord signifies that through ignorance 
men associate themselves with their 
actions, some by assuming their doership 
through attachment and others by getting 
attached to their fruits, 

Had these been predetermined by 
God, it would become impossible for 
man to shake off the bondage of Karma 
and there would be no chance for his 
deliverance. A striver would, therefore, 

do well to dissociate himself from his 
actions by resigning them in the 
aforesaid manner either to Nature 
(V. 8-9) or to God (V. 10) or again 


by wholly renouncing the fruit of his 
actions as well as attachment. This is 
what is meant by the statement of the 
Lord that “God determines not the 
doership nor the doings of men, nor even 
their contact with the fruit of actions.” 


It has been stated above that the soul 
has nothing to do with the doership of 
actions and has no connection either 
with the actions or their fruit. And 
the present verse says that God too 
determines not the doership of actions 
and so on. The question, therefore 
naturally arises: How are they to be 
accounted for? To answer this 
question the Lord says that all this is 
being done by Prakrti, or nature, 
appearing inthe form of its three Gunas— 
Sattva, Rajas and Tamas,—all morbid 
feelings such as likes and dislikes etc., 
and good and evil actions and their 
latencies. All Jivas who have not risen 
above it have been united with it from 
time without beginning. That is why 
they are possessed of the sense of 
doership, that is to say, deluded by 
egoism they come to regard themselyes 
as the doer (IM. 27); and that is why 
they are associated with their actions 
as well as with their fruits and get 
bound by them. In reality, however, the 
soul has got nothing to do with these. 
This is what is sought to be conveyed 
by the statement that «It 


A is Nature 
which functions.” 
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Here it may be asked: Does the Lord Himself reap the fruit of t ‘good an 
evil actions of the striver who has dissociated himself from the fruits of his acti 
by offering them as well as his actions to the Lord? The Lord meets this question 


in the following verse: — 


aed eed a aa gaa 
amaai mi 8 gaa 


fay: the omnipresent Lord; a not; aefa of anyone; q4 sin; 4 and; a a 
not; qaaqq virtue; EEI either; aed receives; #4144 in ignorance; TAA Knowled 


aaan (is) 
delusion. 


The omnipresent God does not receive the virtue or sin of anyo 


Knowledge is eaveloped in ignorance; hence it is that beings are constant] 


falling a prey to delusion. 


The word “Vibhuh” stands here 
for God Almighty with attributes but 
devoid of form, residing in the heart of 
all ( XIII. 17; XV. 15; XVIII. 61) and 
controlling the operations of the whole 
world by His will. The statement of 
the Lord that “God does not receive 
the virtue or sinof anyone” is intended 
fo convey that eyen though all actions 
are performed by men through His 
energy,—in other words, it is He who 
endows men with energy, intelligence 
and senses etc., according to their past 
Karma,—He does not receive the actions 
performed by them. In other words, 
He does not reap their fruit 
Himself. 


It may be contended here that ia the 
last verse of this very chapter as well 
= as in the twenty-fourth verse of Chapter 


; ia Digitized by Sarayu Foundation Trust, Delhi 
} 


enveloped; a thereby; aa: beings; gafa are falling a prey 


X, the Lord Himself says that Hei is the ~ H 


fara: | 
HTT l 4 II 


ge; 


with that contained in this verse 


should be noted in this connection ; 
the whole universe 


is a 
of God with attributes. 
God Himself who enjoys 
sacrifices in the form of  divinitie 


Nevertheless, in reality God has no 
to do with our actions or their 
This is what is sought to 
conveyed by the statement that 
does not receive the virtue or 
of anyone. The idea is that 
though enjoying all 
form of gods and men, and t 
accepting articles and actions « 
by devotees. He is really une 
with them in the same way as 
born though accepting birt he 
and remains a non-doer thou; 
ing, are. functions of as 
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ama g qam At arrears: | 


amaaa AAAA TTW l 4g 
g but, àma whose; aq that; samy ignorance; RAT: of God; ara by true 
knowledge; araa ( has been ) set aside; aa theirs; aaa ( that ) Knowledge; 
amaaa like the sun; qa that; wa the Supreme; saraata reveals. 


In the case, however, of those whose said ignorance has been set 
aside by true knowledge of God, that wisdom shining like the sun reveals 


( 16 ) 


the supreme. 


As the sun, dispelling darkness, reveals 


Verse 15 spoke of Jivas being deluded 
the true nature of all objects, even so 


by ignorance. The indeclinable ‘Tu’? has 
been used here to differentiate the Self- Knowledge dispels ignorance and 


realized souls from the common run of reveals the true nature of God. in 
men who are thus deluded. That is to other words, those who have attained 
say, those whose ignorance has been real Knowledge never and in no 
driven away by true Knowledge of God, circumstance fall a victim to delusion. 
attained through the practice of Sankhya- This is what is sought to be conveyed 
yoga, are not so deluded. by the analogy of the sun. 


Tt has been stated above that true Knowledge leads to God-Realization. Now, with 
a view to revealing up to verse 26 the processes of God-Realizution through Fitanayoga 
and the characteristics, conduct, greatness and mental state of God, realized Souls, the 
Lord in the first instance speaks below of the attainment of God through the exclusive 
practice af Fnanayoga:— 


RJAR ASA ITIATTy; 
TRI AGATA qafir: TEHTI 


mgm: whose intellect is wholly merged in Him; agram: whose mind 
is merged in Him; after: who are constantly established in identity with 
Him; amam: ( and ) who have become one with Him; gaidas: wh 
sins have been wiped out by wisdom; agauafaa the state whence there i 
return; {rd attain. sno 


Those whose mind and intellect are wholly merged in Him ies 
2 


remain constantly established in identity with Him, 
one with Him, their sins being wiped out by 
whence there is no return. 


and have finally become 
wisdom, reach the state 


(17) 
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CHAPTER V 
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A follower of the path of Knowledge 
should come to realize, through the 
teachings of the scriptures and the 
preceptor, that the whole world is but 
illusory and that God, the embodiment 
of Truth, Knowledge and Bliss, is the 
only reality. He should then give up all 
thoughts of material objects, and in order 
to rest his mind firmly in God should 
meditate on his blissful aspect. Revolving 
the idea of bliss again and again in 
his mind, he should bring home to it the 
fact that everywhere there is joy and joy 


alone——perfeci joy, boundless joy, 
tranquil joy, solid joy, steady joy, 
constant joy, everlasting joy, conscious 


joy, joy which is identical with wisdom, 
supreme joy, great joy, unending joy, 
unthinkable joy, spiritual joy, nothing 
but joy. By constantly reflecting on this 
truth when the mind rests firmly in 
identity with God, the embodiment of 
Truth, Knowledge and Bliss, it is said 
to have wholly merged in Him. 

On the mind being thus merged in 
God, the truth about God is brought 
home to the intellect as vividly as though 
directly perceived. When by constant 
meditation on this truth so ascertained 
the intellect loses its identity and 
becomes one with God, the embodiment 
of Truth, Knowledge and Bliss, it is 
said to have wholly merged in Him. 

Mind and intellect are the principal 
factors that draw an imaginary line 
between the soul and the Oversoul. Therefore, 
until the mind and intellect are 
wholly merged in Him in the aforesaid 
manner, the Sankhyayogi is unable to 
identify himself with God. On the mind 
and intellect being merged in Him as 
stated above, the practicant is rid of the 
delusion that differentiates between the 
soul and the Qversoul, and the tripartite 
consciousness of meditator, the object 
meditated upon and the process of medita- 
tion disappear, so that there remains God 
alone, the embodiment of Truth, Know- 
ledge and Bliss, This is what is meant by 


establishing oneself in identity with God, 

When the delusion that differentiates 
between the soul and the Oversoul has 
been got rid of in the manner described 
above, and the Sankhyayogi is firmly 
established in identity with God, the 
embodiment of Truth, Knowledge and 
Bliss, nothing remains in his consciousness 
as a matter of fact, except God. 
His mind, intellect, vital airs, etc., all 
become one with God. The word 
“Tatparayanah”, therefore, denotes such 
men’ as have actually become one with 
God, the embodiment of Truth, Knowledge 
and Bliss, by directly perceiving Him. 

In the previous verse ‘Tat? has beea 
used as an adjective qualifying ‘Param? 
the Supreme. A demonstrative pronoun 


always refers to the noun immediately 
preceding it; hence the pronoun ‘Tat? 
forming part of the compound words 


‘Tadbuddhayah’ etc., occurring in this 
verse, naturally refers to the supreme 
Reality which has been stated in that 
verse to be revealed by true Knowledge. 
Therefore, with due regard to the context 
the word has been correctly interpreted 
as God, the embodiment of Truth, Know- 
ledge and Bliss. 
The word Jfiana forming part of the 
compcund word <Jnananirdhtitakalmasah’ 
denoies the true Knowledge of Reality 
which has been referred to in the forego- 
ing verse as driving away ignorance ant 
revealing God. ‘Kalmasa’ (lit, a si 
forming part of th same word, incluces 
the latencies of one’s past action, beth 
good and evil, and evils like parti 
and prejudice, distraction and obsc koy 
Ali these, being responsible for throwing 
ihe soul into bondage, are really 
sins, ‘Nirdhūta? implies: their comple eS 
annihilation. Therefore, the rord — 
JInananirdhitakalmasah’ 
true Knowledge of Reality 
through the aforesaid course of 
consisting of merging the mi 
God and so 
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distraction sand obscurity of the mind, 
leaving no tracejof them behind. 


The word’ ‘Apunaravrttim’ refers to 
God,.on reaching whom one does not 
return to this? mortal world even as a 
man who has. awakened from a dream 
ceases to have any conrection with the 
world: thereof, and who has teen spoken 
of as ‘Tat Param’ in the preceding verse 
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and has been variously termed in the 
Gita as ‘Aksaya Sukha’ (eternal Bliss ), 


‘Nirvana Brahma’ ( Brahma who is all 
Peace ), ‘Uttama Sukha’ (the highest 
Bliss),  ‘Parama Gati (the supreme 
Goal), ‘Parama Dhama’ (the supreme 


<Avyaya Pada’ (the immortal 
Abode ) ard ‘Divya Paramapurusa’ ( the 
supreme Divine Purusa) and who is 
realized through true Knowledge. 


Abode ), 


Having stated the means of God-Realization, the Lord now proceeds to describe the 
. 
undifferentioting attitude of God-Realized souls :— 


AmA MgO 


m aR | 


A ct r 
afi aa same a msa: ARRA: N 4e Ul 


gfwzat: the wise; farfaaaarea endowed with learning and culture; #18% on 


a Brahman; 


a and; af ona cow; gañ on an elephant; uit on a dog; “= and; 


qè on a pariah; 4a too; aaga: look with the same eye. 


The wise look with the same eye ona Brahman endowed with learning 


and culture, a cow, an elephant, dog, anda pariah too. 


The word ‘Panditah’ here denotes 
high-souled men of perfection who have 
realized the Truth. All distinctions 
disappear from the mind of saints who 
have realized the Truth. In their eyes 
nothing exists except God, the supreme 
Reality, the embodiment of Truth, Know- 
ledge and Bliss. Therefore, he sees one 
uniform existence everywhere. In order 
to explain this sense of unity in 
diversity, examples have been 
` judiciously picked up from diverse orders 
of creation. A learned and cultured 
Brahman represents the best specimen of 
humanity, whereas a Swapaka (a pariah 
living on the flesh of dogs) Occupies the 
lowest rank in society. Evensothe cow, 
the elephant and the dog respectively 
represent the highest, the middle and 
the lowest types among the quadrupeds. 
Everybody has to observe a distinction 
in his dealings with all these. For 
instance, all take cow’s milk, but none 
would have the milk of a bitch. 
Similarly, an elephant can be used for 
riding purposes but a dog cannot. That 


( 18 ) 


which serves as good food for the 
animals may not always be fit for human 
consumption. The scriptures enjoin that 
a good Brahman should be respected and 
adored, but prescribe no such thing in 
respect of a pariah. Therefore by means 
of these varied examples, it has been 
clearly brought out that the krower of 
Reality looks with the same eye even on 
those in dealing with whom distinction 
must need be observed in life. Never 
and on no account does the feeling of 
diversity enter his mind. 


But this does not mean that a wise 
man obseryes no distinction in his dealings 
with different persons or objects. In fact, 
such a thing is not possible. Distinction 
must be observed in one’s dealings with 
all up to 2 reasonable limit as prescribed 
by the scriptures. A wise man does 
observe in his dealings all such distinc- 
tions as are necessary and proper in the 
eyes of the world. He will treat a 
Brahman even as a Brahman should be 
treated and will deal with the pariah 
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as one ought to do; even so he will 
. use a cow, an elephant and a dog as 
well in @ befitting way. Nevertheless 
he perceives God alike in everybody 
and bears the same love towards all. 
A man does not behave with the various 
members of his own body, such as the 
head, the hands and the feet, in the same 
way; and observes the same distinction 
between them as between the four orders 
of society, viz, a Brahman, a Ksatriya, 
a Vaigya and a Sidra. He does not put 
his hands and feet to the same use as 
his head and mouth, nor does he take 
the same work from his head as from 
his hands and feet; nay, he does not 
show the same amount of regard and 
attention to all his limbs and his method 
of cleaning them also differs. Nevertheless 
he regards them all as equally his 


Having thus described the sense of unity 
unity is the same as God, and glorifies those who are established in umty:— 


that 


zq, whose, FA mind; @ 


even here, in this very life; a: 


the Absolute; 
hence; è they; 72 


Even here is the mortal pl 
the Absolute is un 


in unity; since 
ished in the Eternal. 


they are establ 


Those who see unity every where are 
said to have been established in unity. 
This perception of unity m diversity frees 
them from the bondage of birth and death 
in this very life. That is to say, even 
though they carry on their mundane 
existence in the eyes of the world, they 
‘cease to have any connection with their 


and hence with everything else in 
vid. This is what is meant by 


Bai 
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stg Affa: ant ast ara feat Aa: | 
Gaii & ad ae amg aati a RAT: WGI 


w in unity; Raas is established; a: by those; a 4a 
the mortal plane; fa: is conquered; fe for; 7a 
falaa, is untouched by evil; 


@ in the Eternal; feat: ( are ) established. 


ane conquered by those whose mind is establis 
touched by evil and knows no distinction, he 


a ae 


alike and bears the same amount oi 
love for the whole body. ‘Tove 
for and the feeling of ‘mine’ 

regard to the different parts of 
body know no distinction. Even so the 
exalted soul who has realized the Truth, 
sees God everywhere; hence even 
though observing due distinction in his 
dealings from the point of view of the — 
world, he loves and identifies himself 
with all in an equal degree. And there- 
fore, just as on a particular limb of = 
one’s body being hurt or likely to be cae 
hort one tries to heal it or ward off 
the impending danger to it, even so 
when a particular individual or a group 
individuals is in distress the wise man 
will duly try to remove their distress 
during his active life. 


possessed by a seer, the Lord now declares 


a 


aan, knows no distinction; «tai 


(19 


Sattva, Rajas and Tamas,—all 
modes of Prakrti are fraught with e 
every kind and the whole world 


etc. make their appear 
with these G 
of Truth, 
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distinction. In the same way, the knower as responsible for all mischief and the 
of reality too transcends these three practicant is enjoined again and again to 
Gunas. Hence he is completely rid of all get rid of them. But the quality of 
evils in the shape of likes and dislikes, Sattva is helpful in realizing God; how 
infatuation, the sense of possession, egoism is it that the Lord treats it on the same 
etc. and gets established in unity. The footing as the other two qualities and 
words ‘Hi and ‘Tasmat? have been used calls it the abode of evil? In this 
_to signify that unity is a symbol of the connection it may be submitted that | 
Absolute. Hence those whose mind rests the quality of Sattva is no doubt superior 
in unity are actually established in to Rajas and Tamas and is also helpful 
the Absolute. Though in the eyes of in the uplift of man; yet, being associated 
the world they appear as existing with egoistic pleasure and Knowledge, it 
in the world made up of the three has been declared by the Lord as instru- 
Gunas and the body, yet, as a matter mental in bringing about bondage 
of fact, being established in unity, they (XIV. 6). In fact, without being 
haye no connection with this world made completely rid of all the three Gunas, a 
up of the three Gunas or with the body. practicant cannot be declared as | 
` They exist in the Absolute alone. absolutely free from blemish and cannot 
be wholly established in unity, 

It may be contended here that it is while Cenis of those i ie: 
quite reasonable to speak of Rajas and transcended the three Gunas, it is not 
Tamas as the abode of all evils; for at unreasonable to declare Sativa sda to 
-several places in the Gita they are declared as full of evil. A 


The Lord now proceeds to describe the marks of a sa j 
, ge who has attained th 
Absolute and Formless Brahma, the embodiment of Truth, Knowledge and Bliss w 
has consequently lost all sense of diversity: — Š i. 


q A mer afters sitar | 
aware aah ae R : 
gews aag aa Raa: 1 Ro II 


fax what is pleasing; srr obtaining; a not; seq ( who ) rejoices: = and 

aaa the „unpleasant; aa obtaining; a not; sia feels perturbed: e : 
endowed with firm reason; sarge: free from doub e e knon aan we: 
waft in Brahma; fèra: exists, rahma; 


He who, with reason firm and free fr ioi 
: om doubt, rejoices is 
_what is pleasant and does not feel perturbed on meine te Peig 
that knower of Brahma lives eternally in identity with Brahma unp on 
. . ) 


_ Things which are agreeable to t 
mind, intellect, senses and body He Bere e 

called ‘pleasing’. The ignorant suffer from anything which D ) 

attachment for such things and fee] intellect, ences Saat 

delighted on obtaining them. The knower altogethe oie Tor he has 

of Reality, however, being established in or EA 

unity, does not feel the least attachment attachment 
_ for anything. Hence he does not rejoice 


B p 

” 
zo 

oO 

an 
3 
D + 
ee 
a6 
RB 
SOO 

ee 
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the mind, intellect, senses and body 
are known as ‘unpleasant’, and the 
ignorant entertain a feeling of aversion 
for such things. That is why they get 
upset and feel very miserable on coming 
in contact with them. But the knower 
of Reality is absolutely free from 
aversion. Hence he does not feel perturbed 
or miserable even on coming in contact 
with that which is most disagreeable to his 
` mind, senses and body. 

In the eyes of the sage who has 
realized the Truth nothing is real in 
this world except the one Absolute. 
Therefore, his intellect is ever steady 
and firm. Even when he is confronted 
in the eyes of the world with honour and 
jgnominy, or joy and sorrow of various 
kinds, his intellect is never shaken 
from its stability in the Absolute. It 
remains ever and under all circumstances 
immovably fixed in the Absolute, the 
embodiment of Truth, Knowledge and 
Bliss. 


The use of the word ‘Asammudhah’ 
signifies that the mind of the wise man 


is absolutely free from doubts, errors 
and infatuation, All his doubis disappear 
along with their root, viz., ignorance. 

The word ‘Brahmavil? denotes one 
who has attained fall Knowledge of the 
reality of Brahma, the embodiment of 
Truth, Knowledge and Bliss, Such a 
‘Brahmavit? comes to know every thing 
not only about Brahma but also about 
the world, the relation of the world 
with Brahma, the soul and the Oversoul, 
the difference between the individual 
soul and God, and soon. Nothing about 
Brahma remains to be known by him 
who has come face to face with the 
Reality. 

Such a knower of Brahma remains 
constantly established in Brahma all the 
time, no matter whether he is awake, 
dreaming or fast asleep. The idea is that 
at no time and in no circumstance does 
he dwell in the body. Having become 
one with the Absolute, he is never and 
on no account disunited from Him, 
He remains 
circumstances. That is why he has 
been called ‘Brahmani Sthitah’. 


The characteristics of a person established in Brahma having thus been described, 
the Lord now proceeds to point out the means of attaining such a state of mind and the 


fruit thereof:— 
MANAA HAL 


a AMAT BA 


aazqag to external enjoyments; 


Qaar aga 


JEAAJIAIJÀ lIR? II 


awa@atat one whose mind is unattached; - 


aa which; sf ( dwells ) in the mind; gaa (that ) joy ( ofa Sattvic type ); 
faeafi derives ( through meditation ); a: he; FANT RIAL becoming one with 
Brahma ( through meditation ); ##74 eternal; Faq Bliss; a3 enjoys. 


He whose mind remains unattached to sense-objects, derives through 
meditation the Sattvic joy which dwells in the mind; then that Yogi, having 2 
“completely identified himself through meditation with Brahma, enjoys ete 


Bliss. 


Objects of senses sach as sound, touch, 
colour, taste and smell etc. are denoted 
by the word ‘Bahyasparsesa’. And he wno 


who has withdcawa his 


has with the help ot his reas 
out from his mind all attachme 


unaltered in all 


l 


-3 
4 


2) Fe) abs art 


Mit ee 


attached to them, and seeks to enjoy them 
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enjoyments and who has developed a The phrase ‘Eternal Bliss’ stands 
feeling of indifference towards them, is here for the Imperishable God who is 
referred to here by the words ‘Bahya- ever the same and is the very embodiment 
sparsesu Asaktatma’. of supreme Bliss. And the enjoyment 


of this bliss consists in realizing 
The joy which is spoken of as one’s identity with Him, as a result of 
dwelling in the mind is the joy that one constant and unbroken meditation. No 
derives from constant and ceaseless other joy can stand in comparison with 
meditation on God, the embodiment of this. The joy that one finds in worldly 
Truth, Knowledge and Blis. He who  enjoymenis is utterly negligible and 
takes delight in sense-enjoyments alone momentary. The joy born of dispassion 
can never experience this joy. In fact, and that resulting from quietism, being 
there is no joy in external enjoyments, conducive to the joy derived from 
but only a semblance of it. The joy born meditation, are comparatively lasting; 
of dispassion is far greater than this while the joy derived from meditation 
semblance of joy and the happiness being the direct cause of God-Realization 
resulting from quietism is of a still is still more lasting. But none of these 
higher nature. But the joy which is joys, connected with the period of 
derived from constant and unbroken spiritual practice, can be called ‘eternal’. 
meditation on God surpasses all. Eternal Bliss is the same as God. 


Having thus declared renunciation of attachment for sense-objects as conducive 
to God-Realization, the Lord now indirectly calls upon Arjuna in the following 
verse to renounce attachment for sense-objects, proclaiming them to be the source 
of suffering and transient:— 


a fe dain ala gada cq 3 | 
amaaa: sda a ag WÈ gar ll Reh 


à which; deqaistt: born of sense-contacts; wim: pleasures; à they; fẹ verily; 
Saas: wa only a source of suffering; ataraara: having a beginning and an 
end, fleeting; +a O son of Kunti, Arjuna; aa: the wise man: agin them; 
a does not; waa indulge. i ; 


The pleasure which are born of sense-contacts ar i 

c = 3 are verily a s 
suffering only (though appearing as enjoyable to worldly-minded people). The, : 
have a beginning and an end ( they come and go ). Arjuna, it is for this | y 
that a wise man does not indulge in them. i On 


and reaps great sorrows and sufferings 
through their enjoyment, 


The unintelligent moth, which cannot 
foresee the result of its instinctive action, 
erroneously considers the flame to be a 
S of joy, rushes towards it to hug it 
and falling into it undergoes severe ro i 
and f ast- ing them as a source of deli 

fa 3 elight gets s 
| i a ai oe itself to death. Even ed to them; attachment a e 
pate isi ran Tae considering sense- like lust, anger etc. and from lust S 
enjoyments to be a source of joy, gets anger spring up all sorts of he es 
rogueries, which take possession or his 


He who enjoys sense-objects, regard. 


blic Domai 1. UP State Museum, Hazratganj. Lucknow 
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CHAPTER V 
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heart. ‘Lhe result is that his life gets 
involved in sin and consequently he has 
to undergo terrible suffering and tortures 
both here and hereafter. 

Man erroneously regards  sense-enjoy- 
ments like sexual intercourse as a source 
of joy. But in the long run they bring 
about loss of strength, virility, longevity, 
and the energy of his mind, intellect, 
vital organs and senses; and in the event 
of their transgressing the limit imposed 


by the scriptures, they bring him 
terrible tortures of hell in the 
next world and prove to be a source of 


untold suffering. 

Besides this, when an ignorant man 
sees another with more objects of enjoyment 
than he has, the fire of jealousy 
gets kindled in his heart and begins to 
burn him. 

Again, if sense-objects enjoyed with 
a relish get lost due to a freak of destiny, 
the impressions left by them arouse their 
memory again and again; and as man 
recalls them he is filled with sorrow. He 
weeps and cries over them and is 
tormented with a sense of frustration. 
All this proves that enjoyments derived 
from contact with sense-objects are only 
a source of suffering as a matter of fact 
and have no trace of joy in them. They 


appear delightful only through ignorance 
and perverted vision. That is why the 
be a source of 


Lord declares them to 
suffering only. 


Sense-enjoyments are fleeting and 
momentary as 4 dream or a flash of 
lightning. This is what 5 meant by 


Having declared sense-enjoyments +0 be a so 
Lord, while revealing t 
> enemies like lust and anger, 


beget lust and anger, the 
praises the man who conquer 
conquer:— 
qra T: 


maagi i A gT: 


this human life; 
xan, of lust and anger; aaa the urges, WGA 


a: who, gẹ here, in 
the body; Za even, aama 


ag na Åf | 


calling them ‘Adyantavantah’. In reality, 
there is no joy in them; but due to. 
ignorance they appear as full of joy. 
Hence even if we assume them to be a 
source of joy in some degree, that joy 
too is not lasting but only ephemeral. 
For that which is fleeting itself cannot 
give permanent joy. In verse 14 of the 
second chapter the sense-objects have 
been declared as transient, because they 
come and go. 
Arjuna’s mother, Kunii, was very 
intelligent, sensible, self-controlled and 
averse to sense-enjoyments. Though 
belonging to the fair sex, which is 
traditionally associated with frailty, she 
spent all her life in piety combined with 
dispassion and devotion. Therefore. by 
addressing Arjuna as ‘Kaunteya’ the 
Lord reminds him of the greatness of 
his mother and conveys to him the hint 
that having been born of such a saintly 
and pious mother it was beyond 
expectation that he would ever feel 
attracted towards sense-enjoyments. 


Sense-enjoyments are really fleeting, 
ephemeral and full of sorrow; yet the 
ignorant and undiscriminating, shutting 
their eyes to this fact indulge in them and 
undergo all sorts of suffering and agony. 
But the wise and the discriminating 
ponder over their fleeting and ephemeral 
nature and finding in them the seeds of 
evils like lust and anger, sin and misery, 
realize that renunciation of attachment 
for them will bring eternal Bliss. That 
is why they refuse to indulge in them. 


urce of suffering inasmuch as they 


he importance of the human body, 
which are difficult to 


a gat a ual 


aliama Ma before cas 


eee a eel 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


262 BHAGAVAD-GITA 


aÑ is able; a: that; at: maa; 47: (is 
happy. 


) a Yogi; A: 


(and ) he (again ); gat ( is ) 


He alone who is able to stand, in this very life before casting off this 


body, the urges of lust and anger is a Yogi; and he 


happy man. 


Here the indeclinables ‘Ina’ and ‘Eva’ 
have been used to denote the importance 
of the human body. In superhuman or 
celestial forms there is a superabundance 
of laxuries and enjoyments; whereas in 
sub-human forms dalloess reigas supreme. 
Therefore, one cannot find meins to 
conquer lust and anger in all those forms. 
Hence by adopting the use of ‘Iha’ and 
Eva’ the Lord warns us as it were to 
acquire through earnest endeavour the 
strength to endure the urges of lust and 
anger calmly in this very life before cast- 
ing off the mortal frame. If through 
negligence and carelessness this rare boon 
of human existence is frittered away in 
accumulating and enjoying sense-objects 
alone, vain regentence will bz the oaly 
course left to us. 


It is laid down in the Kena Upanisad: 
“Tf one comes to kaow the Reality in 
this humin life it is very satisfactory, 
if one fails to realize it here, it is aa 
incalculable loss.’’* ( II. 5 ) 

The body is perishable; it is sure to 
drop off sooner or later and no one knows 
which is going to be the last momeat 
for ove. Hence last and anger should 
be conquered before the hour of death 
arrives. At the same time, through 
spiritual practice, the practicant should 
acquire necessary streng:h to resist the 
repeated onslaughts of these arch-enemies 
in the form of last and anger, and 
frustrate their attempt to upset him by 
their urgings. He must see to it that 
these enemies in the form of lust, aager, 
etc, disappear and take leave of him 
with all their force, even as the waters 


alone is a 


( 23 ) 


of so many rivers get lost into the ocean 
along with their currents. 


Man bears a natural attraction for 
woman; and the desire to possess a wife, 
progeny, wealth, a house to live in or an 
abode in heaven and other objects of 
eajoyment of the mind and senses that 
are seen or heard of, and for which one 
bears a natural attraction, is known as 
‘Kimy’ or lust. And the stirriag of thoughts 
of various kinds produced in the mind due 
to this desire constitutes what is known 
as the urge of ‘Kima’. Even so when a 
man comes in touch with objects which 
are disagreeable to the mind, intellect 
and senses, or when he finds himself 
thwarted in his attempt to obtain the 
object of his desire, he feels a natural 
aversion for the object or individual that 
stands in his way. The agitation caused 
ia his mind by this aversion is known as 
‘anger’, And the currents and cross- 
curreats of thougit stirred up by it are 
what they call iis urgings. And to acquire 
th power of not allowing them to have 
their way is what is meant by being able 
to stand them. 


The word ‘Yuk:ah’ here stands for 
one who has subdued his mind and 
senses, and is thus qualified to tread 
the path of Know ledge. 

Everybody in the world seeks happi- 
ness. Bat very few know what is real 
happiness aod how to attain it. Dae to 
this ignorance they run away with the 
Wrong idea that happiness consists only 


in enjoying the objects of senses, That 


| is why they hanker after them and strive 
(em aE ere eine i 
= oOo o g ag aada gaa a afearadtenadt faafe: » 
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to attain them. Ard when they find 


themselves balked in their efforts, they 
are seized with anger. But as a rule one 
who is habitually under the sway of lust 
and anger can never be happy. One who is 
under the sway of desire and the one who 
is under the sway of anger, both betake 
themselves to all sorts of mischiefs 
and vices--the former for the sake of a 


wife, progeny, wealth and honour, etc. 
and the latter with view to harming 
others. They thereby expose themselves to 


illness, grief, igrominy, irfemy, perturta- 
tion, unrest, anxiety and various kinds of 
agonies inthis world and have to urdergo 
tortures in hell and sufferings of various 
kinds in the lower species of animals, 
such as birds and beasts, insects and 
reptiles, when born hereafter ( XVI. 18-` 
20). In this way they never attain 
happiness, and always suffer pain. Those, 
on the other hand, who having realized 
that enjoyments breed misery and are 
ephemeral in nature have fully subdued 
their enemies in the form of lust and 
anger and have completely extricated 
themselves from their grip, are always 
happy. This is what is sought to be 
conveyed by the concluding portion of 
the above verse. 

He alone is a real ‘Nara’ or man, who 
having thus subdued his evil propensities 
like lust and anger and developed 
dispassion and quietism attains God, the 
embodiment of Truth, Knowledge and 


Bliss. The word <Narah’ signifies such 
a person, no matter to which sex he 
belongs. 


Man is deluded by ignorance and is 
a slave of attachment. Hence he falls 


an easy prey to the lure of sense-enjoy- 
ments, which are charming only to look 
at, and forgets God. The result is that 
he gives himself up to evil propensities 
like lust and anger and remains engrossed 
in stuffing his belly, sleep, carnality and 
quarrel like lowly beasts and devils. He 
is not a man but a peculiar type of 
unsightly animal without horns and tail 
and even more degraded than the beast, 
not only useless but positively obnoxious 
to the world. Folloving the example and 
tying to imitate the virtues of a real 
‘Nara’, a God-realized soul, he who 
has conquered his enemies like lust and 
anger also deserves the title of ‘Narah’. 
It is in this latter sense that the word 
‘Narah? has been tsed in this verse. 

The verse obviously refers to a practicant 
following the path of Knowledge and 
cannot be taken as a true picture of 
the man who has realized the goal. For 
one cannot be said to have realized the 
goal merely by being able to conquer lust 
and anger. A perfect soul, on the other 
hand, has no trace of lust or anger in 
him. This is what the Lord says in verse 
26 below. Again, the man referred to above 
has been spoken of as merely “happy”. 
Had the verse referred to a perfect soul 
who has attained ‘Eternal Bliss’ men- 
tioned in ‘verse 21 supra an adjective like 
‘supremely happy’ or some other such 
qualification should have been used. 
The joy attained by this man is the 
same as has been referred to in the 
first half of verse 21 above as derived 
from meditation on God. Therefore, the 
subject of this verse should be taken 
to be a practicant only. 


The Lord now describes in the following verse the final stage, with its fruit, of 
a Sankhyayog) who has, in the aforesaid manner, succeeded in conquering lust and anger 


after realizing the external enjoyments to be a source of suffering and renouncing 


attachment :— 


FSPAGSSATUAAATS ATT q: | 
a aint mai ans ASR N Xe I 


‘a: who; azaga: (is ) happy within himself; aenta: enjoys within hi 
: p " 


( the delight of the soul ); #1 and; qa verily; a who; a-asatfa: is illumi : 
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Rta 


inner light; a: that; 3838: 


Brahma who is all Peace; amaata attains. 


He who is happy within himsel 


the soul, and even so is illumine 


such a Yogi ( Sankhyayogi ) identified with Brahm 


is all Peace. 


Here the word ‘Antah? denotes - God, 
who indwells or permeates the whole 
universe, and not the inner sense. 
‘Antahsukhah’, therefore, refers to the 
man who finds no joy in worldly pleasures 
consisting in the enjoyment of external 
objects of senses, which he regards as 
ephemeral like a dream, but finds joy in 
God alone, who is the embodiment of 
supreme Bliss and is immanent in all. 

Such a man does not even recognize 
the existence of external enjoyments, 
much less their being a source of joy. 
Hence he does not indulge in them, and 
renouncing attachment for all these, takes 
delight in Cod alone. In other words, he 
is constantly absorbed in meditation on 
God, the embodiment of supreme Bliss, 
as identical with him. This is what is 
meant by the word ‘Antararar ah’. 

_ Again, Cod is the supreme light of 
all lights (XIII, 17). The whole world 
is illumined by His  effulgence. Ever 
conscious of such a God, the embodiment 
of supreme Knowledge, as his own self, 
the man referred to above remains 
constantly established in Him. Nay, in 
the eyes of such a man no phenomenal 
object has any reality apart from 
God, the embodiment of supreme Bliss. 
This is what is meant by his being 
‘Antarjyotih’. 


He, on the other hand, is not 
«Antarjyotib’, to whom the whole world 
appears «as real and who under the spell 
of ignorance thinks of the visible world 


aa ET ee aa 


-4 ada aq TETAS | 


BHAGAVAD-GITA 
identified with Brahma; anit Sankhyayogi; aaia 


f, enjoys within himself the delight of 
d by the inner light ( light of the soul ), 


a attains Brahma, who 


( 24 ) 


alone, even as 4 dreaming man while 
asleep thinks of the dream only. For 
God, the embodiment of supreme Know- 
ledge, is screened from his view. 

The indeclinable ‘Eva’ is related with 
all the three adjectives ‘Antahsukhah’, 
‘Antararamal’ and  ‘Antarjyotily and 
denotes exclusiveness, the intention is 
that the Yogi ceases to have any 
connection with this phenomenal world, 
inasmuch as he finds his joy, gratification 
and light in God alone. 

The word ‘Brahmabhital’ indicates 
the final stage of a Sankhyayog?. The 
practicant following the path of Know- 
ledge renounces egoism, the sense of 
possession and all evil propensities like 
lust and anger, and incessantly goes on 
meditating upon God as his own Self. In 
this way when he becomes one with ilim 
and does not maintain his separate 
identity in the least degree, he is said 
to have completely identified himself 
with God and is known as ‘Brahma- 
bhūtah’. This constitutes the final stage 
or culmination of his Sadhana. 

The term ‘Brahmanirvanam’ denotes 
God, who is all Peace, the embodiment 
of Truth, Knowledge and Bliss, Attributeless, 
Formless and Absolute. And to attain 
‘Brahmanirvana’ is to perceive directly 
one’s identity with God. This is the fruit 
of the culmination of a Sankhyayogi’s 
Sadhana indicated by the adjective 
‘Brahmabhitah’. The Sruti also says: 
“Becoming one with the Absolute, he 
realizes the Absolute. (Brh. Up., IV. iv. 6). 
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This state of God-Realization is variously 
termed as the attainment of Eternal 
Peace, the attainment of Eternal Bliss, 


tke attainment of the Absolute, the 
attainment of Liberation and the attai 
ment of the supreme Goal. 


The following two verses describe the characteristics of those who have ti 
realized God, the supreme Reality:— . 


sued TAATA: AETAT: | 
east = waa ë Maat tat Hk UI 


amga: whose sins have been wiped out; fsaz4: whose doubts have been _ 
slashed to pieces( through the sword of Knowledge ); @aaafga tat: who are _ 
actively engaged in the service of all beings; aara: ( and ) whose mind is — 
controlled and firmly rests in God; =a: the seers, the knowers of Reality; 
aataaine Brahma, who is all Peace; #a=& attain, 


The seers whose sins have been wiped out, whose doubts have been 
dispelled by Knowledge, whose disciplined mind is firmly established in God 
and who are actively engaged in the service of all beings, attain Brahmz 
who is all Peace. (2595 


Latencies of actions performed in this With the realization of God, 
as well as in other lives, evils such as distinctions of ‘mine? and ‘thin 
likes and dislikes and heaps of their disappear. 
tendencies, accumulated in man’s A God-realized soul views all beings 
mind, are all covered by the wore as his own self. Therefore, even as 
‘Kalmasa’ or sin, inasmuch as they lead ignorant man identifying himself 
to bondage. With the attainment of God- the body remains actively engaged in its — 
Realization all these get eradicated, and service, so does the wise man, equal 
no trace of an evilis left in man’s mind. identifying himself with all, J 
Thus absence of the evil of ‘impurity’ is keeps himself engaged in the servic of 
shown by the use of the adjective all beings. This is what is meant by 
‘Ksinakalmasah’. the words ‘Sarvabhitahite Ratah’. 

The word ‘Dwaidha? denotes doubt - But what is stated above with regar 
or a state of quandary induced by to a wise man is true only from — 
ignorance. With the true Knowledge of standpoint of the world and is in 
God, all doubts disappear along with their just to give an idea of his 
cause, viz, ignorance. In other words, no behaviour. Really speaking, 
trace of the evils of distraction and eyes of a wise man no such 
obscurity is left in the stainless mind ofa beings exists apart from 
God-realized soul. This is what is meant Reality, nor does he caim o se 


by the aatesive ‘Chhinnadwaidhah’. 


A ‘Yatatma’ is he whose disciplined 
mind, being absolutely free from the evils 
of unsteadiness etc., is fully merg din G d 
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The Sruti says: fhe cea 
of God, who is beth the cause of this 
rniverse itself, the knot 
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ent uite 

real Truth. Therefore, 1t B ae 
i ‘Rsv z 

reasonable to interpret Ros universe end the 


ing the knower of Brahma. The use ee 
Ksi akalmasah’s of ign a 
Po ini ed soul is broken, all doubts are slashed 


of the adjectives stmanzh’ : 
‘Chhinnadwaidhal’ and “Yaitinnn™ to pieces and the latencies of eli actions 
also support this interpretation. wiped out.2* ( Mind. Up.» II. ii, 8.) 


qed | 


ECEE adai 
= 2 aRar ll RS Ul 


aia sakai ai 
seaga to those w from lust and Pem wane 
those who fee subdued their mind; fafetama to those who have realized 
God; agama to those wise men; ama: all round; aaa, Brahma, the abode 


of eternal peace; aaa is present. 


ho are free 


To those wise men who are free from lust and anger, who have subdued 


their mind and have realized God, Brahma, the abode of eternal peace, is 


present ail round. ( 26 )§ 


The mind of the wise is absolutely ‘Yatachetasam’? and ‘Vicitatmanam’ in 
pure. Hence no trace of morbid feelings this verse are intended to indicate 
like lust and anger iemains therein. This complete absence of the evils of impurity, 
is what is indicated by the use of the distraction and obscurity respectively; 
term ‘Kamakrodhaviyuktanam’. Whatever and thus the attainment of complete 
is done through the agency of the mind knowledge of God has been shown here. 
and senses of such lofty souls is naturally It is, therefore, quite reasonable to 
conducive to the intereste of others. If construe the word ‘Yat? as meaning a 
fn his active life and according to the  self-controlled man of Knowledge who 
needs of the moment his mind and has realized God through the practice of 
senses display lust or anger which is  Sankhyayoga. 


consistent with the injunctions of the Tn the eyes of the God-realized souli 


scriptures, it should be taken tobe a mere Cod alone, who is the supreme Reality 
sport enacted in the interests of the and the embodiment of Knowledge and 
world oe it is just like the behaviour Bliss, exists here, there and everywhere, 
of an actor in a play. in all directions, above as well as 


; 4 i below, outside as well as inside, at all 
The evils of impurity, distraction and times and every moment. Nothing else 


eaa i ae ip great obstacles than Brahma, the One without a second, 
ie si Pa ois eee The wise has any reality. This is what is meant 

fact Opcie lice fom: them. The by the statement that “to the wise man 
adjectives ‘Kamakrodhaviyoktaniam’, God is Baty ae 


= Realization of God through both the 
atio ) i paths of Acti d 
the characteristics of God-realized souls have been SOFAS of ar ee A 


In order to show that followers of the paths of Knowledge and Action both can 
* araa gaaon aidaa: | art e ai aeng 28 ne 
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ith advantage practise meditation aft ; 
wW ge practise meditation after duly controlling their mind and senses with 


the help of dispassion; the Lord now proceeds to describe in bri 
S l cribe in b . 
tation ( Dhyanayoga ) with its fruit:— in brief the Yoga of Medi 


ma g aeatatagadarat AR: | 
murg EN ar errs ep o 

ATS GAT HEAT aAa RTT |} aw || 

aalezanalgisgnaigraan: 


A N NEN 


Amisa A: a ge TT ARCH 


atai, external; gmmta sense-enjoyments; af: ga at verily shutting out 
(of the mind by refusing to think of them); 4 and; ag: the gaze; wat: seat ( gan ) 
(fixing) on the space between the eye-brows; RAAR flowing within the 
nostrils; saait the Prana and the Apäna breaths; aat azar having regulated; 
aatgaatigfg: who has brought his senses, mind and reason under control; 
alaqeiaat: intent on liberation; 4: who; faatesrraata: ( is ) free from desire, fear 


and anger; a: git: that contemplative soul; aqt ever; ga: (is) liberated; ga verily. 


Shuiting out all thoughts of external enjoyments, with the gaze fixed 
on the space between the eye-brows, having regulated the Prana ( outgoing ) 
and the Apāna (imgoing ) breaths flowing within the nostrils; he who 
has brought his senses, mind and intellect under control,—such a 
‘contemplative soul intent on liberation and free from desire, fear and 


anger, is ever liberated. 


Each individual has been in contact 
with external objecis from ume without 
“beginning; his mina is, therefore crowded 
“with impressions leit by them, which are 
countless in number. Regarding sense- 
objects as charming and delightful, man 
ever goes on dwelling on them, with the 
result that old impressions, stored up in 
the mind, get revived one after another 
‘and continue to stir the fire of attachment 
aad desire burning in his heart. tlis mind 
is, therefore, never at rest. Nay, memories 
of past experiences keep haunting his 
mind even when he occasionally sits down 
to meditate on God in some secluded 
corner, renouncing sense-objects 
externally. The result is that he is unable 
to meditate upon God. Constant thoughts 
of sense-objects are the main obstacle in 
his way. And this chain does not end so 


( 27, 28 ) 


long as one regards these objecis as 
delightful. It is, therefore, that the Lord 
asks us to realize by dint of reason and 
dispission all external objects as 
ephemeral, transient, full of sorrow and 
a source of suffering, and wipe off all 
their impressions from our mind. Then 
and then alone will the mind be tranquil 


and steady. 
* * * 


If we keep our eyes wide open and 
go on gazing all round our attention will 
be naturally diverted and we shall not 
be able to collect and concentrate our 
mind; if, on the other hand, we close our 
eyes, we are apt to fall an easy prey to 
sloth and drowsiness. That is why we 
have been asked to keep the gaze fixed 
on the space between the eye-brows. 
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Besides, there are other reasons also 
connected with the science of Yoga. We 
are told that in the space between the 
eye-brows is located the bi-petalled 
spiritual plexus known as the ‘Ajfia- 
Chakra’. In the vicinity of this plexus 
lie the seven sheaths, the last of which 
is known as ‘Unmani’; having reached 
this last sheath, the soul does not 
return to this mortal world. It is for 
this reason that the yogis fix their gaze 
on the ‘Ajnia-Chakra’. 

The next step we have been called 
upon to take is to regulate the flow of 
the outgoing and ingoing breaths. Let us 
remember in this connection that the 
natural flow of the outgolng and ingoing 
breaths is uneven. Sometimes they flow 
through the left nostril and sometimes 
through the right. When flowing through 
the left, they are said to be flowiog 
through the passage of Ida’; and when 
flowing through the right, they are said 
to be flowing through the passage of 
‘Pingala’. In such a state, man’s mind 
remains unsteady. To maintain an even 
flow of the Prana and the Apana breaths 
through both the nostrils is what is 
meant by regulating their flow. This is 
also known as directing their flow 
through the channel of ‘Susumna’. When 
passing through the ‘Susumya’ the flow 
of the Prana and Apana breaths is very 
thin and gentle. In this state the 
“unsteadiness and restlessness of the mind 
automatically disappear, and it gets 
easily concentrated on God. 


In order to maintain an even flow of 
the two breaths, the Apana breath should 
be inhaled through the left nostril, and 

“the Prana breath exhaled through the 

right. The order should be changed alter- 
“nately. Mental repetition of God's 
“Name should continue side by side with 
this process and an endeavour should be 
made to see to it that the processes of 
exhalation and inhalation take an equal 
amount of time, and to make their flow 
even and thinner. Through continuous 
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practice when the flow of both becomes 
even, gentle and thin and they cease to 
be felt outside the nose and within the 
throat and so on, it should be understood 
that the Prana and Apana breaths have 
become regulated and thin. 

The adjective ‘Nasa bhyantaracharinaw 
has been used jast to indicate that the 
processes of exhalation and inhalation 
have to be regulated and made even and 
not to be suspended in this practice. 

* x * 

The senses are noted for their way- 
wardness; they run after any object they 
like and any time they please, of their 
own free will, The mind too is ever 
unsteady and loath to give up its habits; 
and the intellect does not firmly adhere 
to one supreme conviction. To reduce 
them to orderliness and submission and 
turn them inwards or Godwards by 
regular training with the help of reason 


and dispassion is what is meant by bring- 


ing them under control. This being done, 
the senses will not wantonly indulge in 
their respective objects but will tamely 
follow our will and remain tied down 
to where we direct them to be; the mind 
will get concentrated according to our 
will, and the intellect will firmly and 
resolutely adhere to one conclusion of 
our choice. It is believed, and rightly so, 
that the fifth limb of the Astangayoga 
or the Yoga of eight limbs, viz, 
‘Pratyahara’ (which consists in with- 
drawing the senses from their objects ) 
is easily accomplished through control 
of the senses; the next limb, viz, 
‘Dharana’ (focussing the mind on a 
particular spot) becomes easy through 
subjugation of mind; and control over the 
intellect makes the seventh limb, viz, 
Dhyana or meditation (fastening the 
intellect to one conclusion) easy. There- 
fore, in the practice of meditation subjuga- 
tion of all these three is essential. 
X x * 

Moksa or Liberation is the same as 
God-Realization, the attainment of the 
Supreme Goal or the Highest Abode or 


he Š a CC-0. In Public Domain. UP State Museum, Hazratganj. Lucknow 
ies y ee, y 2 ES 


CHAPTER y 
Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


Mukti (Release). This is a state which 
lies beyond the range of mind and speech. 
Only this much can be said with regard 
to it that in this state man is released 
completely and once for all from all the 
shackles of Karma and becomes the very 
embodiment of supreme Blessedness and 
the highest Bliss, infinite and unique in 
character. He who has thoroughly devoted 
his senses, mind and intellect to the 
attainment of this Liberation or God is 
ever and unceasingly striving after this 
end, nay, whose sole aim is to realize 
God and who does not consider anything 
else as worth seeking for, is signified by 
the word ‘Moksaparayanah’. 


‘Muni’ jiterally means one who is 
given to contemplation. Hence the word 
‘Munih’? stands here for him who, having 
a firm belief in the omnipresence of God, 


is always busy contemplating on Him 
even in his active life as in the hours 
of meditation. 
* * kd 

Desire is always preceded by a 
feeling of want; fear has its root in an 
apprehension of mishap; while anger 
ensues when someone interferes with the 


attainment of one’s desire or when one’s 
will is not carried out. He who attains 
perfection through the practice of medita- 


In the course of His reply to Arjuna’s query, 
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ton as described above feels the 
presence of God and God alone every- 
where and at every time and misses Him 
nowhere. What, then, can he wish for ? 
When there is no reality other than God 


and when God, who is ever-existent, 
eternal, 


limitless and imperishable, 
never loses anything, why should there 
be any fear following from an 


apprehension of mishap? And when he 
ceases to have any desire or longing, 
having fally and eternally realized God, 
how and on whom will he be angry? 
Therefore, in this state, his mind will 
never and under no circumstance 
entertain a desire of any sort either 
during his active life or even in a dream 
nor can he have any cause for fear, and 
nor again will he feel angry under any 
circumstance. This is what is meant by the 
adjective ‘Vigatetchhabhayakrodhah?. 


The indeclinable ‘Eva? denotes 
certainty. That is to say, the exalted soul 
who has by means of the above 
practices completely rid himself of desire, 
fear and anger stands liberated under all 
circumstances, viz, during meditation 
as well as in active life and no matter 
whether he is alive or dead. He has 
without doubt obtained complete freedom 
once for all from the trammels of the 
world, and has realized God. 


the Lord discussed the nature 


of Karmayoga and Sdankhyayoga, spoke of the attainment of God through both 


these disciplines and described the characteristics of those who 


have attained perfec- 


tion through either. Then He briefly dealt with Dhyanayoga or the path of Medita- 


tion too as auxiliary to both disciplines. 


F these three paths, i 4 
unable to follow any of these below, a brief description of Bhaktiyoga ( the 


manner stated above, ihe Lord gives 


Now for the man who finds himself 
subduing his mind and senses in the 


Yoga of Devotion ), which easily leads to the attainment of the highest Goal. 


are qaqa 


gee aii are at qes It R Ul 


ma Me; aaaqara of ( 


addientac the supreme Lord of all the worlds; wtyaras of all’ 


5C-0. In Pul fe en 


all ) sacrifices and austerities; wlwreq the enjoy 


USRAH | 
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the disinterested friend; FET having 


wafa attains. 

Having known Me in reality 
austerities, the supreme Lord of all t 
of all beings, My devotee attains peace. 

Practice of virtues like non-violence, 
truth etc, service and adoration of 
parents and other elders, of gods as well 
as the Brahmans, affording relief to the 
‘afflicted, and distressed, the poor and the 
‘oppressed, with love and regard, the 
„adequate means adopted for alleviating 
their. suffering, and all other virtaous 
actions such as the performance of a 
sacrifice, chatity etc, are included in 
‘sacrifice? and ‘austerities’. God is the 
soul of all beings (X. 20). Therefore, it 
is God Himself existing in the form of 
gods, the Branmans, the afflicied and 
the distressed, who receives all services 
and worship. Therefore, truly speaking, 
‘He is the only eajoyer of aii sacri ices 
sand- austerities (iX. 24). Not knowing 
the reality and power of God, men regard 
“the gods and men whom they serve and 
adore as the recipients of their sacrifices 
“and service etc.; hence the reward which 
«they get in lieu thereof is only finite and 
perishable ( VII. 23). They do not aitain 
Seal peace. But the man who knows ihe 
reality and glory of God sees God 
Himself seated in all as theirt very self. 
' Therefore, conscious of His presence in 
‘all beings, when he serves them he feels 
_sthat in the form of gods, the Brahmans, 
the afflicted and the distressed, etc. he -is 

„serving none else than the all-pervading 
Lord, the highest object of his worship 
“and love. A man finds excessive joy and 
"a unique mental peace in the service of 
him whom he regards as deserving of the 
least honour and regard, for whom he 
has the least reverence and respect, or 
for whom he cherishes an iota of true 
love in his heart. Does a devoted son 
ae feel. any fatigue in ths service of his 
„father, an affectionate mother in looking 
“after her son and a loving wife in attend- 
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known (in reality ); mira peace; 


as the enjoyer of all sacrifices and 
he worlds, and the disinterested friend 
(29) 


ing on her lord? Does a true disciple or 
follower evade on any 
service of his venerable 
spiritual guide? One feels 


account the 
preceptor or 
ever inspired 


with new vigour in serving the object of 


one’s esteem, veneration or love, and 
will never be fed up with his or her 
service. Such a man will mever think 
that he is in any way obliging the object 
of his service nor will he attach any 
importance to his services. On the other 
hand he will take such an opportunity 
of service as a proud privilege. The more 
he is able to serve, the greater is the 
degiee of modesty and irue humility he 
manifests. Far from feeling that he is 
doing an obligation to the object of his 
service he is afraid every moment lest 
he be deprived of that privilege. He 
takes to this service only because it fills 
his mind with unique peace. But this 
ceace does not deter him from the path 
of service, because his heart is ever 
brimming with excessive joy aad 
unsatiated with it he feels inclined to 
serve more and more. When service 
evoked oy worldly esteem, veneration 
and love is so sincere, so earnest and so 
peace-giving, no one can tell how much 
and what kind of transcendent joy and 
unique and heavenly peace a devotee 
must be experiencing, who perceives in 
all his most beloved Lord, the highest 
object of worship for the whole world, 
the Supreme Deity of all deities, 
Omnipotent, and the Eternal Abode of 
the highest glory and unihinkable 
majesty, and worships Him with a 
sincerity fall of genuine faith and intense 
love continuously flowing towards Him 
in a stream of the purest and sweetest 
nectar. Those alone who enjoy this rare 
privilege through the Grace of God can 
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realize this. 
* * % 

God is the Lord and Master of Indra 
( Regent of the eastern quarter ), Varuna 
( Regent of the western quarter ), Kabera 
(Regent of the northern quarter), Yama 
(Regent of the southern quarter) and 
other regional guardians of the world, as 
also of the Lords of different universes 
controlling the affairs of their respective 
„universes. Hence the $ruti says: “To 
Him, the supreme Lord of all Lords”* 
( Swet. Up., Vi. 7). 

The Lord creates, maintains and 
dissolves the myriads of world-systems as 
apart of His Cosmic Play through His 
indescribable divine potency known by 
the name of Maya, and duly controlling 
them all still remains aloof from all. To 
know God as Omnipotent, the controller 
and supervisor of all, and the Overlord of 
all Lords in this way is to know Him as 
the “Supreme Lord of all worlds”. The 
devotee who has thus known Him comes 
fo realize His great glory end divinity 
and cannot forget Him even for a moment. 
Altogether free from fear and anxiety, 


he dwells exclusively upon Him. Euemies - 


which disturb the 
cannot even approach 
him. In his eyes, there is none greater 
than God. Therefore, he is always and 
constantly absorbed in meditation on God, 
the boundless ocean of supreme peace and 
bliss. This is how he attains peace. 


like lust and anger, 
calm of one’s mind. 


Again, there is nothing in the whole 
world, which is unattained by God and for 
which He may have any selfish connection 
with anyone. He is always and at every 
moment fully satisfied (IN. 22). But 
being the very embodiment of compassion, 
He naturally ‘provides for the well-being 
of allas an act of Grace to all, and appear- 
ing amidst us again and again performs 
such a variety of wonderful deeds that 
obtain redemption — by merely chant. 
- The good of the _ invols 


His activities. He confers a boon (ks 
even on those whom He kills or chastises. 
No dispensation of His is devoid 
compassion and love. Hence God is the. 
disinterested friend of all creature 
People do not know this secret; that. is 
why they rejoice and grieve on coming 
in contact with what is agreeable andi 
disagreeable respectively in the eyes „of 
the world; and that is why they haye 
no peace of mind. He who comes to know 
and believe that God is his disinterested 
friend and lover and that whatever He 
dees is conducive to: his welfare remains 
ever joyful. He regards every thing that 
happens as a blessed dispensation of the 
all-merciful God, full of love and kind- 
ness. Hence he obtains everlasting peace. 
There remains no cause for his mental 
peace being disturbed in any way. Even in 
the world we find that if an ordinary 
man stands in ihe good grace of a high : 
officer wielding great power and authority = 
or some tuler or king, and comes to know. 25 
that such and such a man of authority and z 
power really wishes him well and is 
ready to protect him, he considers himself 
very lucky and shaking off all anxiety and 
fear is transported with joy, even though — 
the said officer or ruler is not alt ogether ee 
unselfish, nor all-powerful and nor the 
masier of all. It will be difficult for us to © 
judge how much and what kind of unearthly 
joy and unique peace will be attained 
us if God Himself, who is all-powerful 
and all-seeing, the Supreme Lord of al 
the worlds, the Controller and inn 
Witness of all, and an ocean of infi 
and unthinkable virtues. podem i 


we for our part put faith in His 
and acknowledge Him as our Friend ! i 


Now the question is, Do we a 
peace only if we Laney th 
Pose of “all the three 
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Him as erdowed with 
only one of the above virtues obtains 
peace, to say nothing of him who knows 
Him to be possessed of all the three 
attributes. For even the former cannot 
but adore Him with exclusive devotion. 
Asa result of this adoration the Grace 
of God begins to descend on him, and 
through Divine Grace he speedily realizes 
His nature, glory, reality and virtues, 
and attains perfect peace. And when he 
compares himself, a mean and insignificant 
creature, with the Supreme Lord of the 
whole creation, who rests eternally in 
His infinite and unthinkable glory, who 
is adored by the whole order of gods 
and great Rsis or sages, is the sole enjoyer 
of all sacrifices and austerities, and the 
supreme Lord of all Lords and myriads 
of universes, and feels such a Lord to be 
his loving friend, his joy and peace know 
no bounds. Nay, he will feel that he is 
the most lucky of all creatures, the most 
favoured of all human beings. One cannot 
imagine with what gratitude of heart 
unknown before, with what peculiar feel- 
ings surging within him, and with what 
ecstasy of joy he throws himself once 
for all at the holy feet of the Lord! 
* k x 


he who realizes 


BHAGAVAD-GITA 


To realize God as the enjoyer of all 
sacrifices and austerities, the supreme 
Lord of all the worlds, and the dis- 
interested friend of all creatures, and to 
realize His nature, olory, reality and 
attributes one should cultivate devout 
and loving association with exalted 
souls, hear and ponder over the teachings 
of the scriptures and should fervently 
pray to Him throwing oneself completely 
at His mercy, so that through His Grace 
revealed and the 


everything will be 
exclusive devotion 


seeker will develop 
to Him. 


The word ‘Mam? in this verse stands 
for the integral Divinity who, though 
unborn, imperishable and the supreme 
Lord of all beings, appears from time to 
time in our midst through His 
Yogamaya or divine potency to revel 
in Sports summoning His Prakrti to His 
aid, who is now preaching to Arjuna in 
the form of Sri Krsna and who is both 
attributeless and with attributes, formless 
as well as endowed with Form, manifest as 
well as unmanifest, existing in all forms, 
the supreme Reality and oversoul, Omni- 
potent, all-pervading, the substratum of 
all and the Supreme Lord of all spheres. 


Saat agaaga aAa AN 


aama 


BUHAY 


IA ARSAM: U4 Ul 


Thus in the Upanisad sung by the Lord, the Science of Brahma, the scripture 
of Yoga, the dialogue between “ri Krsna and Arjuna, ends the fifth 
chapter entitled “The Yogas of Action and Knowledge”. 
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Chapter VI 


This chapter discusses at length Dhyanayoga or the Yoga of Meditation 3 

as auxiliary to the practice of both Karmayoga and Sankhyayoga. Control 
oe over the body, senses, mind and intellect is extremely necessary in 
en Dhyanayoga. The body, senses, mind and intellect—all these are 
designated by the term ‘Atma’ (self) and the chapter specially = 

deals with their control; therefore it has been given the title of “The Yoga of Z 


Self-Control” . 


Verse 1 of this chapter contains a tribute to the Karmayogi. Establishing 

the identity of ‘Sannyasa’ and ‘Karmayoga’ in verse 2, the Lord describes in 
verse 3 the means as well as the fruit of attaining perfection in 

ee the armayoga. Verse 4 shows the marks of the man who has climbed 
to the heights of Yoga. Verse 5 encourages man to attain to the a 


heights of Yoga, and lays down his duty. Verse 6 explains how “one’s own self — 
is one’s friend, and cne’s own self is one’s enemy,” and verse 7 shows the fruit — 
„f subduing the body, mind, senses etc. Verses 8 and 9 describe the marks and 
glory of the God-realized soul. Urging the necessity of practising Dhyanayoga in 
verse 10 the Lord discusses in verses 11 to 14 one after another the place and — 
seat suitable for the practice of meditation as well as the mode of practisin 
Dealing with the fruit of the practice of Dhyanayoga in verse 15 the Lord 
prescribes in verses 16 and 17 rules regarding diet, recreation, and sleep etc. — 
suitable for Dhyanayoga and the fruit of following those rules. Describing 
verse 18 the marks of one who has attained the final stage in the practice oi 
Dhyanayoga, the Lord depicts in verse 19 the state of a Yogi's mind by adoptin 
the analogy of a light. Describing in verses 20 to 22 the state of mind of one 
who has realized God through the practice of Dhyanayoga, He terms it as ‘Yoga’ 
in verse 23, and urges the advisability of attaining it. Detailingin ver f 
and 25 the process of meditation on God as one with the practicant, the 
urges in verse 26 the necessity of withdrawing the mind again and again 
objects of senses and concentrating it on God. Verses 27 and 28 declare thal 
practice of Dhyanayoga leads to the attainment of “everlasting bliss”. De 
inverse 29 the state of the Safikhyayogi during his active life, the Lord depic 
verse 30 the final stage in the practice of the Bhaktiyogi or follower of the p 
Devotion, and how he sees God everywhere and in all € 
ry of the soul who 


he practice of Sankhyayoga. Declaring in verse 33 stability in Eee in the 
orm of equability as difficult of attainment owing to ee x the mind, 
INN ronounces the mind also in verse 34 as exceedingly difficult to control. 
SRA the statement of Arjuna, the Lord shows in verse 35 the ways of 
> eae the mind. Verse 36 says that Yoga is difficult to attain for one 
bee d is not Ribdued, but easy of attainment by one who has contro] 
Peak ae the Lord in verses 37 and 38 about the fate of one who 
has ler from Yoga, in verse 39 Arjuna implores es to clear his doubts. 
The Lord answers Arjuna’s queries in verses 40 to 45 showing that those who 
have fallen from Yoga do not meet with an evil destiny, but ascend to heaven 
after death and are reborn in the house of pious and wealthy men, whereas 
such among them as are full of dispassion are born in the family of enlightened 
' Yogis, wherein they automatically regain the understanding oftheir previous birth ; 
hat even those born in a rich family feel drawn towards God by the force of 
heir past habit; and in conclusion He reveals the glory of secking Yoga in the 
pe of equability and describes the ultimate destiny of him who takes birth 
he family of Yogis. Describing the glory of a Yogi, the Lord exhorts Arjuna 
erse 46 to become a Yogi, and concludes the chapter in verse 47 by praising 
all the Yogis him who devoutly adores the Lord with exclusive devotion. 


= Inthe beginning of Chapter V Arjuna requested the Lord to tell him 


nitely whether ‘Karmasannyasa’ ( Sankhyayoga ) or ‘Rarmayoga’ was decidedly 

conducive to his highest good. In reply to this the Lord declared 

both the disciplines as leading to the highest goal, but pronounced 

Karmayoga as superior inasmuch as it is easier of practice. He 

thoroughly discussed the nature, modes of practice and fruit of both the 

ines, and briefly introduced the subject of Dhytnayoga as well, taking it as 

gly useful in the practice of both the above disciplines, and as a principal 

of God-Realization. But Arjuna was neither clearly instructed as to which 

> two disciplines he should adopt for practice, nor all the limbs and as pects 

Dhydnayoga were brought out in detail in that chapter. Chapter VI is, therefore, 

troduced in order to discuss the subject of Dhydnayoga in detail with all 

Limbs, and begins with a praise of Karmayoga in the Sollowing words, with a 
view to inducing Arjuna to take to Karmayoga mixed with Bhakti or devotion :— 


ara yas 
aafia: stad F d et ar | 
a dare} + ait a a fetid ares: lea 


the fruit of actions; amfòra: depending - 


a ags, ae 
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renounced the sacred fire; @ ( is Asi; ; 
; 7 ( is ) no Sanny4si; 4 a nor; afz: he who has merely 


given up all activity ( is a Yogi ). 


Sri Bhagavan said: He who does his duty without expecting the fruit 
of actions is a Sannyasi ( Sankhyayogi ) and a Yogi ( Karmayogi ) both. He is 
no Sannyasi ( renouncer’) who has merely renounced the sacred RE or so he 
is no Yogi, who has merely given up all activity. 


Although the Lord says nothing in 
this verse about renunciation of attach- 
ment, and speaks only of giving up 
dependence on the fruit of actions, the 
former should be taken as implied in the 
latter type of renunciation. For he who 
possesses attachment for enjoymenis or 
actions cannot wholly renounce 
dependence Or the fruit of actions. 
Attachment naturally stimulates desire 
for the fruit of actions. Therefore, he 
who has given up dependence on the 
fruit of actions should be understood to 
well. 


have given up atiachment as 
Everything is not expressly mentioned 
every time, and whatever is omitted in 


a particular context should be taken as 
implied by its mention elsewhere. Where 


renunciation of the desire for fruit 
is mentioned without any reference to 
renunciation of attachment (II. 51; 


XVI. 11), the latter type of renunciation 
as well should be understood as implied 
therein. Similarly, where renunciation of 
attachment is mentioned without 
any reference to renunciation of the 
desire for fruit ( II. 19; VI. 4), the latter 
should be regarded as implied. 


All enjoyments of this world and the 
such as the possession of a wife, 
progeny, wealth, honour, fame and the 
enjoyments of heaven etc., should be 
treated as included in the fruit of actions. 
Whatever an ordinary man does, he does 
it with reference to a particular motive 
or fruit, That is why his actions throw 
him repeatedly into the whirligig of 
births and deaths. Therefore, regarding 
all enjoyments of this world and the 
next as transient, momentary and a 
source of suffering, one should wholly 


next, 
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(1 
give up attachment, the sense 
possession and the desire for fruit. This 
is what is meant here by renunciation of 
dependence on the fruit of actions. 

All good actions, such as the perfor- 
mance of sacrifice and the practice of 
charity and austerities, as well as those 
performed either for keeping the body 
and soul together or in the interest of 
the public with due regard to one’s order 
in society and stage in life, and sanction- 


2d by the scriptures, are all worthy 
actions. They should always be duly, 3 
earnestly and diligently performed in "= 
accordance with the scriptural ordinance, § 
and as a matter of duty, to the best of ; 
one’s ability. = 
3 
A Karmayogi of this type, having = 
renounced all thoughts of the world, = 
attains that true Knowledge which is al 
the fruit of both the disciplines of of 
Si 


Sankhyayoga aod Karmayoga. That is 
why he is regarded as partaking of the 
virtues of botn the Sankhyayogt and the 
Karmayogi. 

The word ‘Niragnih’ denotes one who 
has entered the order of Sannyasa through $ 
renunciation of the sacied fire. He who 
having renounced the sacred fire has $ 
entered the order of Sannyasa, but has 
not been able to develop in himself the 
characteristics of a Jñánayogi, is no 
Sannyasi in the true sense of the term; 
for he has renounced only the sacred 
fre and not the sense of doership in 
respect of all his actions nor the feeli: 
of mineness, attachment and his | 
identification with the body. is 
what the Lord means when He says U 
“he is no Sannyasi, who has me 
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The word ‘Akriyah’ stands for one 
who has totally abandoned all forms of 
activity and is wholly absorbed in 
meditation. He is no Yogi in the real sense 
of the term, who haying abandoned all 
activities has taken to meditation, but 
whose mind is full of evils like egoism, 
the feeling of possession, likes and 
dislikes, and desire; for he too has 
renounced only external activities, and 
not the feeling of mineness, egotism, 
attachment, uesire and anger etc. This 
is what the Lord means when He says 
that “he is no Yogi, who has noi given 
up thoughts of the world.” 

Conirary to this, he who has entered 
the order of Sannyasa having totally 
renounced the sacred fire and at the same 
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time possesses all the marks of a Jñanayogi 
as described in verses 8,9,13,24 25 
and 26 of Chapter V, is the ideal 
Sannyasi. It is only to bring out the 


glory of such great souls amon g 
Sannydsis that even mnon--Sannyasiy 
manifesting in thernselves the 


characteristics of a Jiiamayogi are given 
the honorific title of ‘Sanuyāsī?. There 
can be no other reason for calling them 
Sannyasis. 

Even so he who having renounced all 
activities remains constantly engaged in 
meditation and whose mind is alto. 
gether free from evils like the sense of 
possession, likes and dislikes, lust and 
anger, and who has thus given up all 
thoughts of the world, is an ideal yogi, 


In the preceding verse the Lord called him who does his duty without 
reference to its fruit both a Sannyadst and a Yogi. In this connection it may be 
asked: If ‘Sannyasa’ and ‘Yoga’ represent two different states, how can it be 
possible for the practicant referred to above to possess the characteristics of both ? 


The question is answered in the next verse, which establishes identity between 


‘Sannyasa’ and ‘Yoga’ :— 


4 amàn meat ¢ fe qoza | 
oun . SN Lae A 
T aerate A waft FAA Il ca 


qusa O son of Pandu Arjuna; i z fa 
ndu, ; 44 which; anaa gÑ as Sannyasa: sia: 
they speak of aq that; aq ( to be the same as ) Yoga; fafz you Leos fon 
agada: who has not given up thoughts of the world; waa anyone; ait a 


Yogi; 4 wafa does not become. 


Arjuna, you must know that 
what they call Sannyasa is 
than Yoga; for none becomes a Yogi, who has not ce an ouii 


of the world. 


To be established in identity with 
God, eradicating the sense of doership 
in respect of all activities of the body 
senses and mind, is what is meant 
by ‘Sapnyasa’, This represents the final 
stage in tbe practice of Sankhyayoga. 
Ard ‘Yoga’ m-ans the attainment of 
actionlessness, which is the highest stage 


(2) 


of Karmayoga reached through renurcia- 
tion of the sense of possession, attachment 
and desire, Thoughts of the world are 
totally absent in both these states, and 
the Supreme Reality or God whom the 
Sankhyayogi attains is no other than the 
God attained by the Karmayogi. It is i 
this sense tht ‘Sannyasa’ and Yopa’ 
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have been declared in this verse as one. 


The word ‘Sankalpa’ means indulging 
in thoughts of the world with the 
feelirg, of possession as weil as in terms 
of likes and dislike. Total absence of 
such thovghts is what is implied by 
their renunciation. 


Without wholly renouncing thoughts 
of the world, the mind cannot be com- 
pletely united with God. That is why 
renunciation of thoughts of the world is 
indispensable for all aspirants. One 
practicant retires to some secluded corner 
and takes to the practice of meditation 
on ‘God with the help of Asana, 
Pranayama, etc.; another tries to remain 
constantly engaged in disinterested action 


Praising Karmayoga in these words, 


of attaining it as well as its frut :— 


ameaga 
A 

amezaa å ě Aa 

aa to the heights of Yoga; 
is given to contemplation; 
( to the attainment of Yoga ); 
man when he is established in Yoga; 
ua only; anaa the way 


To the contemplative so 
yoga, disinterested action is sp 
when he is established in Yog 
the way to blessedness. 


The word ‘Maneh’ in this verse pas 
i an who 

been used with reference to the m 
hts of Yoga as 


seeks to climb to the heig 
a means to God-Realization. Hence it 


should be taken to mean the peicgieap 
of a contemplative nature given 


the Lord now goes on to point out the means 


HH FILIGTAT | 


atezai: desirous of climbing; ga: to him who — 
ati ( disinterested ) action; FIU a stepping-s 

g<aa is spoken of ( as ); alarecet ata for the sam: 
aa: absence of all thoughts of the wor 
( to blessedness ); Sead is stated ( to be ). 
ul who desires to climb to the heights of _Karma s2 


oken of as the stepping-stone; sam 
a, absence of all thoughts of the world is said tot 


for the sake of God and in obedience to 
His commands; while a third devotes a 
part of his time to the practice of 
meditation and a part to the 

performance of disinterested action. 

None of these can be called a Yogi, or 

a Yogarudha (one who has climbed to 

the heights of Yoga), until and unless 

he has wholly renounced all thoughts of 

the world. Perfection in Yoga is attained 

by a practicant only when freed from 
all attachment for actions and worldly 

objects he entirely renounces all thoughts 
of the world. A Sankhyayogi too will 

become a Sannydsi in the true sense of 
the term only when his mind is alto- 

gether free from thoughts of the world. It 
is in this sense that Sannyasa has been 
declared as one with Yoga. 


am: FTA N 3 N 


for the same man 
D 


stage in life, and status, and e 
by the scriptures. Performed ; 
attachment and the desire 
such actions can prove he 
attainment of perfection in Yoga. 

Although w ced at perfi 
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‘be remembered in this connection that 
the practice of meditation in seclusion 
too isa form of mental activity. And 
the practicant wko thus retires into 
seclusion and practises meditation has 
all the same to perform bodily functions 
in the shape of answering the calls of 
nature, ablution, taking of food and 
drink and so on for the maintenance of 
his body. Therefore, it is quite 
reasonable to say that performance of 
duties consistent with one’s order in 
society, stage in life, position and 
circumstances. without attachment and 
the desire for fruit is a stepping-stone 
to the attainment of perfection in Yoga. 
It was for this very reason that the Lord 
stated in verse 4 of Chapter III that 
One cannot attain freedom from action 
without entering upon action. 

The word ‘Samah?’ cannot be interpreted 
to mean actual renunciation of activity. For 
verses 2 and 4 both speak of renunciation 
of thoughts of the world. Etymologically 
also the word ‘Samah’ means attainment 
of tranquillity through control of 


the mind. The Gita uses the word in the 
same sense in XVIII. 42 as well. Ang 
thoughts of the world compleiely Cease 
only when the mind has been brought 
under control and has attained 
tranquillity. Besides this it is not 
possible to reiounce activity altogether, 
Therefore, it is but reasonable to 
interpret the word ‘Samah’ as meaning 
absence of thoughts of the world. 

The word ‘Karanam’ in the second 
half of the verse used with reference to 
‘Samah? cannot be taken to mean the 
cause of or incentive to action. For the 
word ‘Samah’, as shown above, denotes 
tranquillity of mind in the form of 
absence of thoughts of the world. Such a 
tranquillity cannot be conducive to 
action, Whatever actions are done by the 
man who is established in Yoga are 
impelled only by his own Prarabdha or 
destiny or that of other beings. Therefore, 
it is not logical to hold ‘Samah’ to be 
the cause of action in his case. The only 
reasonable interpretation is to regard it 
as conducive to God-Realization. 


The preceding verse speaks of the ‘Yogarudha’ or one who is established in 
Yoga. Oneis naturally tempted to ask: What is the definition of a ‘Yogariidha’ ? 
The next verse answers this query by describing the marks of the man who is established 


in Yoga :— 


at R afry 


adiera 


q SUTIN | 
S ha 
ARTISTAS UY UI 


azt when; q neither; efzatag to the objects of senses; 4 nor; f indeed; 


ag to actions; HATH ( one ) feels attached; 


renounced all thoughts ( of the world ys 
(to be). 


When a man ceases to have an 


at then; aatdaeqd=atdi one who has 


atarez: established in Yoga; 3=4@ is said 


y attachment either for the objects of senses 


or for actions, and has renounced all thoughts of the world, he is said to have 


climbed to the heights of Yoga. 


_ Attachment is the root of desire (il. 
62). When one ceases to have 
attachment for sense-objects and actions, 


desire will cease automatically and as a 
matter of course. There can be no 


(4) 
effect without cause, Therefore, absence 
of desire should be taken as implied in 
absence of attachment. 

The word 


‘Sarvasankalpasannya si? 
does not mean 2 z 


one whose mind or 
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thinking faculty HES altogether ceased  ‘Sarvasankalpasannyasa’. Such renuncia- = 
to operate. If Sarvasankalpasannyasi’ tion does not interfere in any way with ; 
meant the suspender of al mental the scrupulous performance of ala $ 
activities, description of the mental state Those in whose eyes there is no reality | 
of the ‘Yogartdha’ would become except God accept or reject a thing ou ‘ 
impossible. For he who has not attained ing it to be nothing else than God Such s3 
that state has no idea as to what it acceptance or renunciation on their part 3 
means; while he who has attained it cannot be said to be impelled by 

would be unable to describe it due to thoughts of the nature pointed on 

his mind having ceased to operate. Who above. Such action in the form of 

js, then, to describe that indescribable acceptance and rejection of objecis can 

state ? Moreover, in Chapter lV the Lord be performed even by illumined souls. 

has stated in clear words that “he whose It is with reference to such illamined souls 
undertakings are free from desire and that the Lord says elsewhere that 

Sankalpa is called a sage” (IV. 19); and “though engaged in all forms of 

it cannot be asserted that the exalted activities, he dwells in Me” ( VI. 31 ). 

soul referred to in such glowing terms Men are found attached not only to 

is one who has not yet attained Yoga. sense-enjoyments but to certain ~ 
Therefore, it does not stand to reason activities as well. Hence it was ; 


that he who has renounced all necessary to mention attachment for 
Sankalpas is incapable of action. This objects and actions separately. Attach- 
proves that renunciation of Sankalpas ment for action may linger even after 
does not mean cessation of all mental one has given up attachment for sense- 
activities. The word ‘Sankalpa’ stands  enjoyments; for we find thoughtless 

here for thoughts of the world which people attached even to vain pursuits. a 
are tainted by the feeling of possession, Therefore, in order to show total absence S 
attachment and aversion. It is the of attachment in the Yogaradha it was ac 
renunciation of such thoughts which is necessary to mention the absence of both E 
implied here by the word kinds of attachments. A 


Describing thus the state of a ‘Yogarudha’ or perfection in Yoga, which leads to 
the attainment of the supreme State, the Lord now points out the duty of man encouraging 
him to attain that state :— ; 

sBrqeTassara AMIAATATAT | 
aa andr gua RUAT: NS 


wn efforts; araras oneself; sata should lift or 


arnat by oneself, by one’s 0 
rescue ( from the ocean of metempsychosis ); SATA oneself; + aaar should 


not degrade; fe for: ATT 47 one’s own self; araa: aag: ( is ) one’s friend; “rat 4a 
( and ) one’s own self; arna: Rg: (is ) one’s enemy. 
ld lift oneself by one’s own efforts and should not degr 


One shou 
oneself; for one’s own self is one’s friend, and one’s own self is one 


enemy. 


Subject to ignorance, the embodied transmigration, which i 
soul has been floundering in the mire of from time without begi n 
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through various states of existence, gocd, 
bad and indifferent, undergoes terrible 
suffering of various kinds. Finding the 
Jiva in this miserable plight, the All- 
merciful Lord confers on him the rare 
boon ofa human body,—which is the only 
body suitable for spiritual practice, and 
is therefore coveted even by gods,—and 
thus affords him a golden opportunity 
whereby he can by pursuing a course of 
spiritual discipline get out of the slough 
of metempsychosis even in one birth, if 
he so desires, and easily attain God, the 
embodiment of supreme Bliss. 


Therefore, a min should take par- 
ticular care that the tare opportunity 
youchsifed to him in the shape of a 
human life is not thrown away, and 
should make the most of it by pursuing a 
course of discipline like Karmayoga, 
Sankhyayoga or Bhaktiyoga. This is 
what is meant by lifting oneself by one’s 
own efforts. Contrary to this, he who 
indulges in sinful deeds under the impulse 
of evils like attraction and repulsion, 
lust and anger, greed and infatuation, and 
is consequently deprived of the supreme 
fruit of human existence, viz, God- 
Realization, and paves the way for birth in 
the lower forms of life like swine and 
dogs etc. is said to be degrading himself. 
The Upanisads present a ghastly picture 
of the doom of such souls, branding them 
as spiritual suicides. * 


Calling upon the Jiva to lift himseif 
by his own efforts, the Lord assures him 
that Prarabdha or destiny, howsoever 
unpropitious it may be, does not stand 
in the way of one’s progress. In other 
words, it lies in one’s own hands to 
elevate or degrade oneself. Prarabdha 
has nothing to do with it. If a man 
exerts himself, he is sure to get out of 


* agai aa È AFT arta Taass: Lar 


Those demoniac regionsin the form of the lower forms o 
on, and the infernal regions are enveloped in darkness (the darkness 


suicide are condemned to thom, 


GAVAD-G: 


the slough of degradation and attain to 
the highest summit of progress. Man 
should, therefore, constantly strive with 
the utmost care and diligence to elevate 
himself, lift himself from where he is, 
Completely renouncing attraction and 
repulsion, lust and anger, enjoyment of 
worldly objects, lethargy, negligence, as 
well as sinful conduct, he should 


practise virtues like sense-control, mind- 
control, forbearance, discrimination and 
dispassion. Giving up thoughts of the 
world, he should try to concentrate his 
mind on God with reverence and 
love, and should endeavour to realize 
God through practices of adoration and 
meditation, service and association with 
saints. And until this consummation is 
reached he should not recede an inch nor 
pause even for a moment. Pinning nis 
faith on the Divine grace, he should not 
allow himself to falter ia the least and 
taking his courage in both hands should 
patiently and resolutely press forward on 
the path of progress. Man’s progre.s is 
measured by the extent to which he has 
been able to reform his nature and mend 
his ways. Progress or advance consists in 
reforming one’s nature and mending 
one’s ways; and contrary to this, 
debisement of one’s nature and conduct 
constitutes degradation or fati. 

Those whom one regards as one's 
friend due to attachments and worlaly 
Telations are really speaking no friends at 
all, inasmuch as they contribute to his 
bondage. Saints ard holy men, and even 
selfless strivers on the spiritual path are 
no doubt one’s true friends, inasmuch as 
they help one to attain freedom from 
bondage. But their friendship and good- 
will too is realized only when one takes 
the initiative by developing in one’s heart 
genuine reverence and love for them and 
conceiving them to be one’s true friends 


St tarimak X F aagi SAT: 1 


f life, Such as the swine, dogs and so 
of ignorance ). Those who commit 
( [sa Upanisad 3 ) 
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CHAPTER VI 
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follows the line of conduct laid down by 
them. This makes it clear that one’s own 
self is one’s friend. Even so it is equally 
certain that one is harmed only by 
viewing another person as one’s enemy. 
Otherwise mone can cause any spiritual 
harm to any body. This proves that really 
speaking, one’s own self is one’s enemy. 


Really speaking, he who strives to 
redeem himself is his own friend; and he 
who acts otherwise is his own enemy. 
Therefore man has no friend or enemy 
other than his own self. This is what the 
Lord means when He says that “one’s 
own self is one’s triend, and one’s own 
self is one’s enemy.” 


It has been pointed out above that one’s own self is one’s friend, and one’s 
e 2 . . 
own self is one’s enemy. In order to elucidate this point, the Lord now goes on 
to show what sort of man is his own friend, and what sort of man is his own 
enemy :— 


faa: | 
QAI | & Ul 


FPJUASSHAET «TAH ATSTAT 
WAAR ë JIA adaAa 


ja araar the embcdied soul by whom; sat one’s body taken together 
with the senses and mind; faa: (has been) conquered; amq smaa: to that 
embodied soul; at ua his own self; ag: (is) the friend; g and; or but; $ 
aaraa: to him who has not been able to conquer his self in the shape of ; 
mind, senses and body; arat ga his very self; qaaa like an enemy; aaa ada 3 


behaves inimically. 


One’s own self is the friend of the soul by whom the lower self 3 


(consisting of the mind, 
the very self of him 
antagonistically like an enemy. 


Conquest of the body, senses and mind 
consists in their complete subjugation 
and subordination. This can be achieved 
through constant and repeated practice 
and cultivation of dispassion with 
discrimination. When the body, senses 
and mind have been so thoroughly 
trained and disciplined that they easily 
lend themselves to any practice to which 
they may be applied for the sake of God- 


Realization, and refuse toy be led 
astray, they may be regarded as having 
been completely subdued. He whose 


body, senses and mind are mastered easily 
redeems himself from the quagmire of worl- 
dly existence and attains the object of his 
life through realization of God, the embodi- 


36 B.G. 


who has not conquered his lower 


senses and body ) has been conquered; even sO 


self behaves 


(6) 


ment of Supreme Bliss. That is why 
such a man is called his own friend. 


Body, senses and mind collectively 
constitute the self,—the lower self of man. 
He who has no control over these, that 
is to say, whose body, senses and m: 
are wayward and unruly and ran after 
objects of enjoyment without any check or — 
hindrance, and who cannot apply mo 
according to his will to spiritual p 
favourable to the attainment of his cher 
goal, is referred to here by the 
‘Anatma’ (one who is not self-posse 
A slave to his mind, senses and 
just like the ailing man 
forbidden diet, he perfo 
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and again into hell and subjecting 
to egoism and the feeling of possession, himself to repeated eee in various 
attraction and repulsion, last and anger, forms of life compels himself to undergo 
greed and infatuation and so on, he terrible suffering _ for an indefinite 
falls a victim to error, sloth and self- period of time. Since no one hates 
indulgence, and thereby throws round one’s own self, one cannot really 
his feet the shackles of sinful acts. And mean ill to oneself, nevertheless, „blinded 
just as an enemy robs a man of the by ignorance and under the influence 
means of happiness and compels him to of attachment one egins to regard 
go through misery and suffering, suffering as happiness and cxl as good, 
even so instead of applying his and sets about  marring one’s own real 
body, senses and mind to spiritual interests. This is what is meant by the 
practices he devotes them to sense- statement that “his very os behaves 
enjoyments and throwing himself again antagonistically like his enemy”. 


antagonistic to his spiritual welfare. Due 


Inorder to make it clear how one who has mastered his body, mind and senses is 
his own friend, the next verse goes to point out the fruit of subduing the self in the 
shape of the body, mind and senses. 


fears: carder RAEN UART: | 
Banga ag aM ATA AT AT I9 I 


giaeigegay inthe midst of cold and heat and joy and sorrow; aat 
as well as; manata: in the midst of honour and ignominy; saraa: aanmeaia 
( in the consciousness ) of the self-controlled man who 1s perfectly serene; 
qzaitat God or the Supreme Spirit ( the embodiment of Lruth, Knowledge 
and Bliss ); amfa: ( is ) rooted. 


The Supreme Spirit is rooted in the knowledge of the self:controlled man 
whose mind is perfectly serene in the midst of pairs of opposites, such as cold 
and heat, joy and sorrow, and honour and ignominy. (7) 


The words ‘heat and cold’, <joy and and unrufiled under all circumstances. 
sorrow’ and ‘honour and ignominy’ are 
only symbolical. They stand here for all He who has mastered his body 
worldly objects, experiences and events Senses and mind can remain calm anal 
connected with the body, mind and senses. above all modificaiions of the mind at 
The siate of mind referred to in this every time and under ali circumstances 
verse is- the one in which contact with and can realize God and thereby TIN 
or passing away of any object or himself from the quagmire of mundane 
experience or occurrence does not existence. Therefore, he is his own 
produce any unhealthy reaction on the friend. This i 
mind in the shape of attraction and ; 
ayersion, joy and grief, desire, fear, 
jealousy, lust, anger, distraction etc. In 
this state the mind remains equipoised 


conveyed by this verse. 

The word ‘Samahitah’ shows that in the 
eyes of such a man God is ever present every- 
Where and perceptibly pervades every atom. 
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is what is intended to be 
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Tt has been pointed out above that c 1 mi 
conquest of body, se d mind 
God-Realization. This naturally l : 7 NOA ee 
i ly leads one to enquire the marks of a God-realized — 
soul, The next two verses, therefore, describe the marks of a God-realized soul, and 
thus glorify him :— 


artisan Reet ARAFA: | 
NEAN 


Im yga A waAszensraa c 


arafisiaqatet whose mind is sated with Jnana ( Knowledge of Nirguna E 
Brahma or Absolute Reality ) and Vijfiana ( Knowledge of Manifest Divinity s 
of Saguna Brahma ); zex: (who is) unmoved under all circumstances; 
efatza: whose senses are completely mastered; aawlerattaa: to whom earth, 
stone and gold are all alike; at (such) a yogi; 3%: united with God E 
God-realized; zf as; s=7à is spoken of. 


The yogi whose mind is sated with Jaana ( Knowledge of Nirguna 
Brahma ) and Vijñāna ( Knowledge of manifest Divinity ), who is unmoved 
under all circumstances, whose senses are completely mastered, and to 
whom earth, stone and gold are all alike, is spoken of as a God-realized 


(8) 


here by the adjective Kaasthah, 


soul. 


‘The word ‘Jina’ stands here for true 


Knowledge of, and insight into, the À i 
glory and greatness of the formless and Having realized all objects of the 


attributeless aspect of God; whereas world as illusory and fleeting such a 
‘Vijftana’ means true Knowledge of form- man ceases to have the least attachment 
less God with attributes as well as of for any of them. Finding no relish in 
God endowed with a form, and His worldly objects, his senses, therefore, 
sports, secret, glory, greatness and recoil from such objects and embra os 
virtues etc. He who has thoroughly those objects to which he directs t em 


grasped the true nature of both the according to his own will and dis on ; 
qualified and unqualified, as well as the 


in the interests of the world order. 
manifest and unmanifest aspects of God, 
and who has no desire left in him to create any disturbance in the mind. 


kaow anything more, is referred to here These are the marks of one whose 
by the adjective  ‘Jfianavijianatrptatma’. are completely mastered. 


The word ‘Kata’ denotes the smith’s 
anvil, which has to bear repeated stone and gold make no di 


hammer blows and yet remains firm and He feels no special attraction 
as one who is merged in 


unshaken. Even so he who remains firm 
and unshaken in the face of the greatest does, nor does he 
erings of various kinds 
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EIE CE AIRS ENR EEE! l 


aga q mg 


mg RRRA N S N 


qetaadaataacreags7g I~ Upon well-wishers, friends, focs; neutrals, 
mediators, the objects of hatred and relatives; agg upon the virtuous; 4 and; 
qag on de sinful; aÑ as well; aag: he who looks with the same eye; fafitsaa 


Stands supreme. 


He who looks upon}well-wishers and neutrals as well as mediators, friends 
and foes, relatives and objects of hatred, the virtuous and the sinful with the 


same eye, stands supreme. 


A ‘Sahrd’ or well-wisher is one who 
is naturally disposed to love and oblige 
others without any motive or condition 
and without expecting any return for his 
services and love; whereas ‘friendship’ 
involves mutual benevolence and service. 
That is the difference between a friend 
and a well-wisher. 

Even so an ‘Ari? or foe is he who 
seeks or tries to harm under provocation, 
and a ‘Dwesya’ or object of hatred is he 
who behaves inimically without any 
thyme or reason and thus provokes 
hatred or aversion. 


A ‘Madhyastha’ or mediator is he 
Who intervenes between two contending 
parties with a view to reconciling them 
and tries to do justice to both by impartial 
judgement; while an ‘Udasina’ or neutral 
is he who is absolutely unconcerned 
or unconnected with either. 

One is naturally apt to be partial to 
one’s well-wishers and friends, neutrals, 
mediators, men of virtue and one’s own 
felatives. Even so one is naturally 
inclined to entertain a feeling of aversion 


In verse 6 it has been stated that he who has 


form of the body, 


(9) 


or hatred for foes, objects of hatred and 
sinful persons. Men of judgment and 
reason too are found to have a natural 
attraction for the former and a natural 
aversion for the latter. It is exceedingly 
difficult to be free from attraction and 
repulsion with respect to types of men 
so diametrically opposed to one another 
in nature, and to lose all sense of 
distinction between them. He who lookg 
upon these two antagonistic types of men 
with the same eye will have no difficulty 
in maintaining such an attitude on 
respect of all others. It is in order to 
bring out this point, that the Lord has 
used the word ‘Api’ in this verse. 

Since sacha man sees God everywhere 
and in all beings, the differences of 
conduct, nature and behaviour or such 
diverse types of men as friends and foes, 
saints and sinners, fail to Produce any 
reaction on his mind. In other words, 
the idea of diversity never enters his 
mind under any circumstances and on any 
account whatsoever. This is what the 


Lord seeks to convey by the word 
‘Samabuddhih’, 


conquered his ‘self? in the 


senses and mind is his own Friend; and verse 7 stated that 
the ‘Fitatma’ or the self-controlled man reali 


zed the supreme Spirit, Again, verses 8 


and 9 described the marks of the God-re 


a alized soul and praised-him. The quesi 
tion, therefore, naturally arises: What should the ‘Fitatma? do to realize God? 
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How can he attain his goal speedily? Anticipating this question, the subject of 
3 ject oj 


Dhyänayoga is taken up for discussion :— 


amt gala 
UHI 


aafaa who has controlled his bod j ; 

; 2 y along with the mind : 
Parañ: who is free from desires; aqftag: who is void of ace ee a 
yogi; æm all by himself; wà in seclusion; fma: living; amaa in on 
aaaa constantly; gata should engage ( in meditation on God ). id; 


Living in seclusion all by himself, the yogi who has controlled his mind 
and body, and is free from desires and void of possessions, should constantly 


engage his mind in meditation. 


‘Niragih’ is one who neither seeks 
nor needs in the least degree any object 
of enjoyment of this world or the next 
in any form and under any citcumstances 


whatsoever. 


Accumulation of objects of enjoy- 
ment is known as ‘Parigraha’. ‘Apari- 
erahah’, therefore, means one who has 
renounced all objects of enjoyment. A 
householder will be known as ‘Apari- 
graha’ even if he stocks things provided 
te does not claim them as nis own. As 
for a Brahmachari (one who dwells in 
the house of a preceptor as a student 
with a vow of strict celibacy and 
discipline ), & Vanaprastha (one who 
leads a life of austere penance in a 
forest) and a Sannyast (a recluse or 
hermit who has renounced the world ) 
they should on no account possess 
anything which the scriptures do not 
permit to them to possess. 


The word ‘yog? in this verse does 
not refer to one who has attained 
perfection in yoga, but to the practicant 
who is qualified to practise Dhyánayoga, 
inasmuch he is asked in this verse to 
practise meditation. 


The self-controlled man has been advised | 


aacaaa tala 
Batam 


TRAS 


Raa: | 
uaiue: l Yo I 


(10) 


It is most difficult to practise 
meditation in the midst of a crowd. Nay, 
even the presence of another individual 
is apt to involve the practicant in talk 
with him and thus interfere with his = 
practice. That is why meditation should i 
be practised all alone. This is the signifi- 
cance of the adjective ‘Bkaki’ used in 
the verse. 

Only secluded places like the forest 
or a mountain cave are suitable for the - 
practice of meditation. The practice if a 
Dhyanayoga is not possible in a plece 
which is frequented by many people. 
That is why the verse calls upon the 
practicant to live in seclusion for ‘the ) 
practice of meditation. i 


- 
4 
ae 
i 
i 


T 


The word ‘Atma’ in this verse stands 

for the mind and intellect, which a E 
collectively known as the inner sen : 
Antahkarana. Absorption of the min 
intellect in the thought of God is x 
meant by engaging them in meditation. 


The word ‘Satatam’ signifie 
nothing should be allowed to A 
the way of one’s meditation. The 
should be unbroken in nature, i. e., 
out a gap or diversion in the fl 
single thought. ; 


aeia d<on ae 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


BHAGAVAD-GITA 


to describe the practice in detail the Lord now discusses the question of 
he place and posture suited to the practice in the following verse: — 


at 
TAHA 


# 


at Asea 
amta 


: with Kuga grass, a deerskin and cloth spread 


RAIHA AARRE: | 
Jg AAFAA | R? 


a 4 é SD > ER 
= a~ 3 in a place free from dirt and other impurities; ASHIRIA 


thereon one below another; 


Š agRza q neither very elevated; qaa ¢ nor very low; AIAT: his; Aaa seat; 


> 


Ra firmly; sfera having placed, — 


Wipe : 
_\ Having firmly placed his seat in a spot which is free from dirt and 
other impurities with the sacred Kuga grass, a deerskin and a cloth spread 
hereon one below another ( Kusa below, deerskin in the middle and cloth 
Dp most ), neither very high nor very low. 


The spot selected for the practice of 
Dhyaniyoga should not only have clean 
yundings, but should have been 
t of all dust, smeared all over 
h cowdung, clay or any other natural 
disinfectant and purifying substance Or 
‘rubbed ‘and washed, and thus cleaned 
> all dirt and defilement. A suitable 
lace on the bank of sacred rivers like 
‘the Canga and the Yamuna, a mountain 
e a temple, a place of pilgrimage or 
garden, or anyother place having a 
re atmosphere, which may be easily 
d, and is clean, undefiled and 
should be selected by the 

for the practice of meditation. 


word ‘Asana’ in this verse 

a seat made of either a wooden 
r a slab of stone, no which one 
nveniently sit for some length of 
f the seat is too elevated, the 
t in the course of meditation 
œ of dropping down from it 
the event of his 


(11) 


or sleep. And if it is too low, it will 
allow a free passage to heat and cold 
of the floor and to small insects like 
ants etc., which may interfere with his 
meditation. Hence the Lord says that 
the seat should be neither very high 
nor very low. Again, a seat made of 
wood or stone having a hard surface is 
likely to set one’s legs aching. Hence 
the Lord lays down that in order to 
make the seat soft it should be spread 
all over with Kuśa grass in the first 
instance, and the Kuśa grass covered by 
a deerskin, and a piece of cloth should 
be spread on the deerskin.* The Kuśa 
grass placed below the deerskin will 
protect the deerskin from decay and the 
piece of cloth spread on the deerskin 
will prevent the hair of the deerskin 
from sticking to the body. Hence it is 
that the Lord advises the practicant to 
spread all the three, in due succession, 
on one’s seat. 

The word ‘Atmanah? shows that the 
seat should be’ one’s own. One should 
not use another’s seat for the practice of 


that the skin belongs to an animal who 
‘A skin obtained through destruction 


awe 


aes 


a -HAPTER y] ae 
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meditation. That is why the ord 
‘Atn anah’ has been used with the word 


` «Asanam’ or seat. 


The seat should be firmly and 


The following verse lays down what the practican a 
1 h t of Dhyānayo ' do 
next after fumly placing his seat in a neat and tidy spot. | OES a ; 


IAP Wa: 
sqa 


aq amà on that seat; sza sitting; aafadfgafea: having controlled the- ga 
functions of the mind and senses; 44: the mind; Tama Bal concentrating; 
arafraes for self-purification; Ama yoga; 4771 should practise. $ 


and occupying that seat, 
functions of the mind and senses, 


purification. 


The posture of the body which a 
practicant should maintain while 
practising meditation has been dealt 
with in the next verse. Consistent with 


‘those principles, he may adopt either the 


Siddha, or Padma posture of 
any other posture which is 
convenient and easy for him to maintain 
for a sufficient length of time. That is 
why the present verse speaks in a general 
way of occupying the seat, and does 
not mention any particular posture to be 


Swastika, 
the legs, OT 


adopted by him, 


The word ‘Chitta? represents the 
mind and intellect both, otherwise known 
as the inner sense. The function of the 
mind and intellect is to think and 
ascertain. When they altogether cease 10 
think of and ascertain the objects of 
the world, and completely withdraw 
themselves from the same, one is. said to 
have controlled their functions. The term 
‘Indriya’ stands for the ten organs of 
perception and action. Suspension of all 


ga aaaea: | 
FBATATARAaBSs Ul 4RN 


concentrating the mind and controlling the 
he should practise yoga for self- 


properly adjusted on the floor, so that it — 
may not shake or move. For.m en 
or shaking is likely to interfere with o 
practice. That is what is meant by 
words ‘Sthiram Pratisthapya’. 


(12) 
their activities is what is meant by 
sense-control. z 

Concentration of mind means 
focussing the mind on the object. of 
meditation. In the present context, the — 
object of meditation is God. Therefore, 
the verse speaks of concentrating the 
mind on God. This has been made ro 
by the Lord Himself in verse 14.by th 
use of the adjective ‘Matchittah’? ( havin, ie 
the mind fixed on Me ). : 


The Lord farther says that medi 
should be practised for purificatio 
the self. The intention of this state 
is to bring home to the practicant 


like 


_ 288 


how the practicant should sit, what menta 
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l outlook he should have, what rules he 


should observe, and how and what heshould meditate on:— 


> aN ° 
aad aaa 


aie aNs € 


MAATS RaT: | 
RAISE I 3 N 


saaa the trunk, head and neck; ang straight; = and; asų 


steady; maa keeping; fer: ( remaining ) 
nose; &ìga fixing the gaze on; Ra: (in > 


ooking. 


firm; #4, his; arama the tip of 
other directions; ##aziaaq not 


Holding the trunk, head and neck straight and steady, remaining firm 


and fixing the gaze on 
direction. 


Keeping the spinai column erect and 
bringing the trunk, neck and head in a 
straight line without bending or moving 
any of these limbs is what is meant by 
keeping them straight and steady. 


The use of the word ‘Sthirah’ over 
and aboye this shows that other parts 
of the body, such as the hands and feet 
should also be kept steady and should 
not be moved; for the movement of any 
limb is not desirable in the course of 
meditation, as it is likely to divert the 
mind from the object of meditation. 


The gaze should be fixed on the tip 
of :}e nose. This means that the eyes 
should neither be closed, nor allowed to 
look in all directions. The object of 
fixing the gaze on the point of the nose is 
to avoid distraction and dozing. The mind, 


the tip of his nose, without looking in other 


( 13) 


however, has to be fixed on God and in 
no case on the point of the nose. 


Sleep, lethargy, distraction and pairs 
of opposites like heat and cold are 
considered as obstacles in the practice 
of Dhyanayoga. These -evils can be easily 
avoided by adopting the means suggested 
in this verse. The possibility of an attack 
of sleep and lethargy is ruled out bv 
holding the trunk, head and neck 
straight and steady, and by keeping the 
eyes open. Fixing of the gaze at the tip 
of the nose and refusing to look about 
precludes the possibility of distraction by 
external objects, and firmness in posture 
removes the fear of interference by pairs 
of opposites like heat and cold. That is 
why the Lord lays down that one should 
sit as stated above for the practice of 
meditation. 


Whether one meditates on the Saguna ( Qualified ) or Nirguna ( Absolute ) 
aspict of God depends on the aptitude and qualification of the practicant. The 
directions given above apply equally to both the forms of meditation. 


AEAT 


EUREC R EICERI Raa: | 


aa: gaa aA gra eT MAT: IY Il 


agqaRad to the vow of continence; . Raa: pledged; fanas: free from 
fear; saaa ( and ) keeping himself perfectly calm; gw: the vigilant yogi; 
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Msi, e 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


ga: the mind; ëa holding in restraint; af&<: with the mind fxed on Me; xe 2 


absorbed in Me; aña should sit. 


Firm in the vow of complete chastity and fearless, keeping himself 
perfectly calm and with the mind held in restraint and fixed on Me, the 
vigilant yogi should sit absorbed in Me. 


Though the word ‘Brahmacharya’ 
essentially means some thing else, conserv- 
ing the vital fluid or observing complete 
chastity constitutes one of its main senses; 
and it is this sense which fits in with the 
present context as well. The vital fluid 
is an invaluable thing in the possession 


of man, which should be carefully 
preserved in order to gain and conserve 
podily, mental and spiritual strength. 


That is why among the four Agramas OF 
stages of life forming one of the main 
pillars of the Aryan cultural organization, 
Brahmacharya or student lie (which 
is a symbol of chastity and is in- 
variably associated with strict celibacy ) 
is the very first ASrama, and the foundation 
of the other three Agramas (viz, married 
life, a life of austerity and seclusion, and 
renunciation ). The Brahmachari, or the 
student who has taken the vow of 
celibacy, has to follow a number of rules 
which are exceedingly helpful in the 
observance of complete chastity. The 
vital fluid duly preserved through the 
practice of Brahmacharya generates a 
peculiar electric current in the body 
which is so brilliant and powerful that its 
very radiance makes the breath and mind 
steady, and thought begins automatically 
to flow in one unbroken current towards 
the object of meditation. This unbroken 
unity of the current of thought is called 


meditation. Nowadays people generally 
fail in their attempt to practise meditation, 
because they cannot fix their mind 


on the object of meditation. One of the 
in reasons why they cannot do so 1s 
t they have not preserved the vital 


(14) 


Brahmacharya, and is very helpful in the 
practice of meditation; but he who has 
scrupulously observed the vow of Brahma- 
charya from the very beginning of adult 
life, and has not suffered any loss ofthe 
vital fluid, will find it very easy to 
attain speedy success in the practice of 
meditation. The Code of Manu and 
other scriptures lay down an ideal ccde of 
conduct for the Brahmachari. The follow- 
ing are some of the main items of the 
Code: “The Brahmachart should take a 
bath daily, should not use an unguent, ; 
eye-salve, oil or perfumery; he should — 
not wear a wreath of flowers or ornaments, 
should not participate in music and dance, 
should not have shoes on his feet nor 
use an umbrella; he should not sleep on 
a cot or participate in gambling; he should 
not look at women nor ever indulge i 
talk of women. He should be regular — 
and simple in his diet, should not h 
soft clothes on his body, should wors ; 
gods and Rsis and serve and adore 
the přeceptor. He should not enter i 
disputation with any body, nor speak ill 
of others; he should always speak the 
truth, should not insult another 
should practise complete non-violence, 
should totally renounce lust, anger and 
greed, should sleep alone and shoul 
allow any loss of the vital fluid.” < 
in short, constitute the rules of Bı 
charya. Speaking of the 
Brahmacharya in the verse, the 
hints at the organization of 
into the four 
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the practice of continence. This is what 
constitutes the vow of chastity and he 
who carefully observes the vow is said 
to be firm in it. 
$ * 
Cod is present everywhere, and the 
yogi practising meditation wants to see 
God. Why, then. should he entertain any 
fear ? The practi ant should, therefore, 
remain fearless at the time of meditation. 
If he entertains the least fearin his mind, 
he will naturally feel distracted in a 
lonely place. During the meditation, 
therefore, the precticant should hold the 
firm and right belief that Cod is almighty, 
and being ubiquitous, is always present 
by his side, and that in His presence there 
can be no cause for fear. Even if due to 
Prarabdha the practicant accidentally 
meets with death during his meditation, 
such a death will eventually bring him 
the highest good. A trve Dhyarayogi will 
hold firmly to this view; that is why 


the verse speaks of him as ‘fearless’. 
+ * % 


* 


At the time of meditation all evil 
propensities like attraction and repulsion, 
joy and grief, lust and anger, and all 
worldly thoughts and doubts should be 
driven out of the mind. In this way the 
mind -should be purged of all impurities 
and made serene with the help of dispassion. 
This is what is meant by the adjective 
‘Pragantatma’ used in the verse. 


The yogi practising meditation should 


be on his guard against sleep, lethargy, 
carelessness and other such obstacles. 
If he is ever lax, his mind and 


senses may hoodwink him and create 
obstacles in meditation. The adjective 
eyuktah’ has been used to bring out 
this point. 


The mind is fickle and elusive by 
nature. It will not stick to one object 


* gare mem faaia AAR Hava | 


and will try to elude our grasp and run 
away if we try to restrain it. Practice 
of Dhyanayoga Is impossible without 
controlling the mind. Therefore, with- 
drawing the mind completely from 
external objects at the time of meditation 
and fixing it exclusively on the object of 
meditation, or in other words, merging it 
in God is what is meant by bringing the 
mind thoroughly under control. 


A continuous flow of thought towards 
one object is called meditation. What 
should be the object of one’s meditation? 
This is made clear by the Lord when Ile 
says, “The mind has to be fixed on Me.” 


The mind automatically cings to the 
object of its true love. The yogi practis- 
ing meditation should, therefore, obiain 
an insight into the virtues, glory, truth 


and mystery of God, who is our best 
friend, greatest well-wisher and the 
supreme object of love, and withdrawing 
his love from the world; should treat 
Him alone as the goal and try to fix his 
mind exclusively on Him. 


He who seeks to concentrate his mind 
on God, taking Him to be his goal, must 
naturally be devoted to God. Therefore, 
by using the word ‘Matparah’ ( devoted 
to Me), the Lord intends to show that 
the practicant following the path of 
Meditaiion should take Him alone to be 
his supreme goal, supreme refuge, supreme 
support, supreme Lord and the supreme 
object of love and should always depend 
on Him and should welcome every dis- 
pensation of the Lord, regarding Him as 
his sole and supreme protector, helper, 
lord, nay, his very soul, life-breath and 


everything, This is what is meant by 
being ‘devoted to God’. 
The use of the words ‘Matchittah’ 


(with his mind fixed on Me) and 
‘Matparah’ (devoted to Me) indicates 
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that meditation on the Absolate aspect of 
God as one with the meditator is not 
intended to be referred to here. Therefore, 
it should be understood that the verse 
describes the process of meditation on the 


Saguna aspect of God treating the 
object of meditation as distinct from the 
meditator. 


But does that Saguna aspect’ represent 
the formless aspect of the Almighty and 
All-supporting God, or one of His mani- 
festations as Sri Sankara, Siz Visnu, Šrī 
Rama, $i Krsna, or any other embodied 
form of the Lord? The answer to this is 
that the practicant should meditate on 
the form of God on which he can easily 
fix his mind according to his own aptitude, 
temperament and qualifications, under- 
standing fally the virtues, glory, truth and 
mystery of God*. For God is one, and all 
these forms and manifestations are His 
own. Therefore, it would be wrong to 
imagine that the verse advocates medita- 
tion on a particular form or asp2ct of God. 


‘For the Knowledge and guidaace of 
the practicant, verbal images ate given 
below of a few embodied forms of God:— 

MEDITATION ON BHAGAVAN 
SANKARA IN A TRANCE 
In a most secluded spot on the 


nl 


X The virtues, glory, 
is stated with regard to 
least remembrance, 
first magnitude. That iw 
they may be understood as follows:— 


Infinite and boundless equability, 
friendliness ctc. 0. 
dignity, energy, Prowse 
he atom of water, 


tion, gravity, generosity, 
mate strength, majesty, 
of the ‘glory’ of God. Just ast 
the same as water, even SO the Sag 
manifest and unmanifest, matier an 
all these, and whatever lies beyond th:s», 
sight of God’s Form, exchange of wo 
His Name and glories and praise, 
even on the vilest sinner God Himself, 
omnipotent, and equally existent everywaete, 
- Himself in a divine form, and Hi. divine virtues, 


ie 


lies His “n 


-CHAPTE 
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Se 
truth and mystery of G 
them is like revealing the sun 
hearing and chanting of Gods glory 
hy the scriptuces undertake to 


seronity, compassion, lovo, forgiveness, 
f a transcendental type consutute the virtues oi God. 
ss, and capacity to accomplish waat is impossible 

vapour, cloud, rain-drop and hail-stone,—al 
ana and Nirguna aspects of God. God in form and formless Goc 
d spirit, the animate and inani nato creation, the real and tne uni 
are God Himself. 
rds wita Him, the couch of His person, thinsing of mun and 
worsnip and obveisance offered to Him confer the e 
who is unborn and imperisnable, 
and waoo is the supreme Lord of all tae wor 


"sible, infinite and transcendent that none but Him can Know 


yD 
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famous peak of the Himalayas 
as Mount GauriSankara, Bhagavan 
is sitting cross-legged in the pose termed 
as Padmasana, absorbed in meditatio 

The colour of His body is exceptionally 


white with a light touch of red 
spread over it, iis boay is motion- — 
less, straight and tall. The ashy 


Tripundra (a mark consisting of three 
horizontal lines with a vertical line 
crossing them in the middle) adorns His 
extensive forehead; the tufts of matted 
hair on His head, reddish brown in 
colour, are ted with snakes after the = 
fashion of a braid. Small garlands of the 
Rudraksa bead encircle both His ears. 
The darx colour of the bear-skin which 

is wrapped round His body. is heightened 
by the blue lustre emanating from His 
throat. His three eyes (the tnird being in — 
the centre of the forehead ) have their gaze 
fixed on the point of the nose. A bright 
light is emanaung from His steady and 
motionless eyes, which 1s diffused all 
round. Tne palms of His hands lying — 
crosswise on His lap look like a fuil- 
blown lotus. 


In the state of Samadhi 
suspended all the functions of the vital 
airs within His body, which has gi 


od cannot be precisely stated or exhausted. Whateve 
by means of an earthly light. Nevertheless, th 
and virtues pess-ss purifying properties of tae 
describo them. In the light of the scriptu: 


sweetness, parental a 


Inis is tne ‘cruco’ relaung to 


omuiscicnt 


s 


Him the appearance of an unassuming 
cloud, full of water and about to discharge 
showers, or of a calm and waveless ocean, 
or a bright and steady light placed in a 
spot protected from winds. 


MEDITATION ON BHAGAVAN 
VISNU 

On the lotus of the practicant’s own 
heart, or on a _ thousand-petalled red 
lotus in front of him a little above the 
ground, stands Bhagavan Visnu heightening 
the beauty of the lotus by His presence. 
The colour of His body resembles that 
of the rainy cloud; all His limbs are 
exquisitely beautiful and adorned with 
ornaments of various kinds. A heavenly 
odour emanates from His Divine Body. 
Wearing a serene look His moon-like 
face is brimming with beauty. He has 
four long and beautiful arms. His neck 
and rosy cheeks are exceptionally 
beautiful and captivating; an enchanting 
smile adorns His face; His ruddy lips and 
aquiline nose are simply enthralling. 
Crocodile-shaped_ ear-rings adorn both His 


ears. The chin is most beautiful to look 
at. His large and beautiful eyes 
resembling a pair of lotuses are 
two perennial founts of compassion, 
love, tranquillity, equability, knowledge, 
bliss and light. The shoulders are 


a bit elevated. A piece of fine silk of a 
golden hue is wrapped round His blue 
Body and presents a  beautifal contrast 


with it. The  Srivatsa mark (a golden 
streak) adorns His breast, which is 
the abode of Laksmz, the Goddess of 
wealth. Of His two right hands, the 
upper one bears the bright circular 
weapon, Chakra, and the lower one 
holds the celebrated club, Kaumodak;, 


Similarly, the upper left hand holds the 
large white conch named Pafichajanya, 
which ever brings victory to Him, while the 


lower left hand has a beautiful red lotus, 


A necklace of jewels adorns His neck; 


and a garland of sylvan flowers with 
_jeaves of the Tulasi plant interspersed 
with them, the Vaijayanti garland and 
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the diamond known as Kaustubha play, 
fully hang on His breast. His feet are 
adorned with bejewelled anklets making 
a jingling sound, and the head with a 
briliant dia dem. His broad, elevated 
and bright forehead bears the beautiful 
mark known as ‘Urdhvapundra’ ( consist- 
ing of two vertical lines joined by a 
curved line at the base’. His wrists, 
arms, waist and fingers are adorned with 
bejewelled bangles, armlets, zones and 
rings respectively. His dark, curly hair 
is most beautiful to look at. A brilliant 
lustre surrounds His form,—a lustre as 
bright as the light of myriads of sun 
appearing together and yet cool,—and 
throws out intinite currents of love and 
bliss. 


MEDITATION ON BHAGAVAN 
SRI RAMA 

On a bejewelled throne of exceptional 
beauty sits Bhagavan Sri Samo 
together with His divine Consort, 
Sita. Possessed of the colour of fresh 
green turf, large eyes resembling a 
pair of lotuses and an enchanting face, 
He bears the mark known as Urdhva- 
pundra on His broad forehead. The dark 
and curly hair on His head are covered by 
a diadem as bright asthe sun. His lovely 
and graceful form fascinates even the 
mind of ascetics who have renounced the 
world and is covered with a piece of fine 
silk of golden hue. A necklace of jewels 
and a garland of heavenly flowers hang 
round His neck. His body is daubed with 
sandal-paste. He wields a bow and an 
arrow in His hands; His rosy lips are 
brightened by a sweet smile. On His left 
hand sits His Consort Sri Sita, possessed 
ofa bright golden colour, wearing a blue 
sari and holding a red lotus in 
Her hand. Divine ornaments adorn Her 
limbs. The charm of the Divine Pair 
is in comparable and fascinates the eye. 

MEDITATION ON BHAGAVAN 

SRI KRSNA 

The scene is laid on the bank of 

the Jamuna in Brindaban. In a bower 
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of Ašoka trees adorned with new 
leaves stands Bhagavan Sri Krsna in the 
midst of His playmates, the cowherd 
boys. The colour of His Body is blue 
with a swarthy tinge about it like that of 
a newly-formed cloud, and the yellow 
silk on His swarthy Form appears like 
the rainbow in a dark cloud. The garland 
of sylvan flowers hanging from His neck 
rediates the sweet smell of flowers and 
Tulasi leaves. The  Vaijayanti garland 
adorns His brast. Curly locks of dark and 
glossy hair hang about His rosy cheeks, 
His lotus-like face is exceptionally 
beautiful and fascinates the three worlds. 
A sweet smile is playing on His ruddy 
lips. A crown of peacock-feathers adorns 
His lovely head; a pair of bright ear- 
rings bang from His ears radiating their 
light on His glossy cheeks. His lovely 
Form is scattering beauty ll round. 
Sticking Karnikara flowers in both His 
ears, He has painted His body with 
weird minerals and has adorned it 
with new leaves of various colours. 
There is the Srivatsa mark on His breast, 
and the Kaustubha gem hangs from His 
neck. His eye-brows are strung like the 
bow, His rosy lips are exceedingly soft and 
beautiful. The lotus-like eyes are large 
and slanting. They are radiating power- 
ful currents of love and ecstasy which 
attract everybody and inspire a flood of 
love and joy in every heart. Standing 
with three charming bends in His divine 
Body, He is playing a sweet tune on His 
flute, rapidly moving His agile and soft 
fingers on its holes. 


The fruit of Dhytnayoga, practised as above, is stated below:— 


gadi qassamt Ai | faraarae: | 


aa Rami 


Raana: of disciplined mind; at the yogi; qaq thus; arataa his 
- agi constantly; qaa applying ( to Me ); aaen abiding in Me; Rainaa c 
ing of supreme Bliss; mPaa everlasting Peace; aftm=oft attains. 


Thus constantly applying his mind to Me, the yogi of disc 


. colour, 
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MEDITATION ON BHAGAVAN 
SRI KRSNA 
(2) 

The scene is laid on the battle field 

of Kuruksetra; heroes armed to the teeth 
stand in battle-array at their respective 
posts to participate in the memorable 
conflict. In the midst of them all the huge 
and glorious chariot of Arjuna is drawn 
up. The flag of the chariot hanging from 
a high pole glitters with the marks of 
the moon and stars. The great devot: 
and hero Sri Hanuman is ‘seated on the 
flag, and there are smaller flags waving 
in the air on all sides of the chariot. 
Bhagavan Sri Krsna is seated on the 
fore part of the chariot. Dark blae in 
He is the very acme of beauty. 
Dressed like a warrior and hero with 
armour on, He can be easily distinguished 
by the yellow silk He wears on His body. 
His countenance is the very embodiment 
of serenity. The light of wisdom 
illumines every pore of His body. His 
large and reddish eyes scatter the light 
of Knowledge. He holds the reins of the 
horses in one hand, and the other is 
raised in the mystic posture known as 
Jäanamudrā ( with the thumb and the first 
finger joined together, and the other fingers 
disjoined from them) as He delivers to 
Arjuna with great serenity, composure 
and presence of mind the incomparable 
message of the Gita. A sweet smile plays 
on His lips. By significant movements of 
His eyes He is explaining His viewpoint 
to Arjuna and dispelling the doubts: of 
his mind. 


naaman A tl V4 Ul 


S298 
mind attains the everlasting peace, 
[abides in Me. 

The word ‘Niyatamanasah’ stands 
for one who has thoroughly disci- 


-plined his mind. Such a practicant alone 
can practise Dhyanayoga, as stated above. 
This is brought out by the adjective 
‘Niyatamanasah’ used with the word 
‘yogi’. 

Constant application of the mind to 
God means ceaselessly dwelling on the 
reality of God through the mind and 
intellect, the mind flowing towards the 
object of meditation like the unbroken 
flow of oil, and getting merged into it. 


The lasting Peace mentioned in this 
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consisting of supreme bliss, which 
(15) 


verse is the same which has been spoken 
cf elsewhere as ‘peace in the shape of 
God-Realization’ ( V. 12 ), ‘immortal peace? 
(IX. 31) and ‘supreme peace’ ( XVII. 
62), and which is also referred to as 
attainment of God, attainment of the 
Supreme Divine Person and attainment of 
the supreme goal, and so on. This peace 
represents the acme of infinite and 
peerless joy and it constantly and un- 
shakably abides in God, the greatest 
friend and well-wisher of the soul, the 
ocean of Bliss, nay, the very embodiment 
of Bliss. It is this peace which the practi- 
cant of Dhyanayoga eventually attains. 


The practice of Dhyanayoga and its fruit have been described above. The 
next two verses lay down rules regarding diet, recreation, sleep etc., suited to the 


practice of Dhyanayoga:— 


ada Asia a ÌRAN: | 
a qaiea ma at aA NRN 


aga Arjuna; AM: (this) yoga; 4 g neither; aRa is; wazaa: for him who 
overeats; 44 nor; yaaa sazaa: for him who does not eat at all; a even so; 
q not; aeaaaee for him who is given to excessive sleep; 44 nor; Waa: Ya 
even for him who is ( ceaselessiy ) awake. 


Arjuna, this yoga is neither for him who overeats, nor for him who 
observes a complete fast; it is neitber for him who is given to too much 


sleep; nor even for him who is ceaselessly awake. 


The word ‘yoga’ generally applies to 
all the paths leading to God-Realiza- 
tion. But inasmuch as the subject of 
discussion in these verses is Dhyanayoga, 
the word ‘yoga’ in the present verse 
should be treated as referring to 
Dhyanayoga, which roots out all suffering 
for ever, and leads to the attainment of 
‘God, the ocean of supreme Bliss and 

- supreme Peace. ° 


Eating too much induces sleep and _ 


i Jethargy and creates various disorders in 


( 16 ) 


the system through the accumul:tion of 
undigested matter. Even so relinquishing 
food altogether and observing total fasts 
occasionally entail a severe strain on 
one’s energy of mind, senses and vital 
organs. In that state of all-round deple- 
tion of energy the practicant can neither 
sit steadily in the posture referred to 
above for any length of time, nor can fix 
his mind on God. This interferes with his 
practice of meditation. It is, therefore, 
laid down that the practicant of 
Dhyanayoga should neither eat too much 
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or more than he can digest, nor observe 
a complete fast. 
Similarly, a reasonable amount of 
sleep relieves exhaustion of the body and 
refreshes it; but if carried to excess it 
produces dullness and makes one a constant 
victim of lethargy, so that he finds it 
difficult even to sit steadily for any 
length of time. Besides this, too much sleep 
obviously encroaches upon valuable mo- 
ments of cur human existence to no purpose, 
which itself is a serious ioss. By keeping 
exaggerated vigils, on the other hand, one 
is never able to overcome exhaustion of 


araa nae 


JETE 
aaqa i 


body or attain freshness. The body, senses 
and vital organs get slack, the body falls 
a victim to disorders of various kinds, and 
is constantly under the spell of sleep and 
lethargy. In thisway too much sleep and 
keeping exaggerated vigils both are 
harmful to the practice of Dhyánayoga. 
Therefore, in order to keep his body in 
sound health and to avoid interference in 
his practice of Dhyanayoga, the practicant 
should neither sleep too much when judged 
from the requirements of his body and 
his nature, health and age, nor should he 
abstain from sleep altogether. 


BAG | 
Wat gE ll Wl 


gael Aa: the yoga which rids one of woe; awrenfierta by him who is 
regula ed in diet and recreation; Jg gwaer by him who is regulated in 
performing actions; gmeratadtaer by him who is regulated in sleep and 


wakefulness; wafa is accomplished. 


Yoga, which rids one of woe, is accomplished only by him who is 
regulated in diet and recreation, regulated in performing actions, and regulated 


in sleep and wakefulness. 


Regulation of diet and recreation 
means the regulation, not only of their 
nature or kind but of their quantity or 
degree aswell. For iastance, food that 
one takes should be such as has been 
obtained by fair and legitimate means 
according to the rules laid down for one’s 
order in society and stage in life, and 
as is allowed by the scriptures and 
possesses Sattvic properties (XVII. 8 ). It 
should not be such as tends to induce 
Rajas (excitement ) and Tamas ( inertia ) 
and should be free from impurities and 
suited to one’s nature, circumstances 
and taste, and helpful in the practice 
of yoga. Its quantity too should 
strictly conform to one’s requirements and 
best interests and should be determined 
with due regard to one’s health and 
power of digestion as well as to the 


(17) 


interests of one’s spiritual practice. Even 
so recreation should be indulged in only 
to the extent it is necessary and useful 
for a particular individual, and should 
be innocent in character. 


Regulated and reasonable diet and 


- recreation tend to promote the quality 


of Sattva (harmony) in one’s body, 
senses and mind, and enhance their 
purity, placidity and liveliness, all of 
which facilitate the practice of 
Dhyanayoga. 

Duties enjoined by the scriptures 
with due regard to one’s order in society, 
stage in life, condition, circumstances 
and environment constitute what is 
known as Karma or action, Such action 
when performed in the proper way and 
to a reasonable extent is called regulated 
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action. Fcr irstance, actiors like practice 
of deyoticn to Gcd, worship of celestials, 
service of the indigent and distressed, 
cffering of respect to perents, the preceptor 
and elders in general, performance of sacri- 
fices, practice of charity and penance, ac- 
tions contributory to the maintenance of 
one's body, such as begging of food, ( for 
recluses and Brahmacharis, etc. ), study 
of scriptures and teaching them, and 
trade etc., and merely bodily action, 
such as taking of bath and answering 
the calls of nature etc.,—all these 
should be done as enjoined by the 
scriptures and approved of the virtuous, 
taking care that they encourage self- 
dependence and are helpful in the practice 
of Dhyanayoga without interfering with 
others’ interest, or inflicting suffering or 
imposing a burden on another. These 
actions should be performed only to the 
extent they are necessary for the individual 
performing them, so that he may be able 
to maintain his existence by fair means 
and get sufficient time for the practice 
of Dhyanayoga. By regulating his actions 
in this way he is able to maintain his 
body, senses and mind in sound health 
and good working order and can easily 
accomplish Dhyanayoga. 


Sleepling for six hours in the middle 
of the night, and keeping awake 
during the first and last quarters as well 
as during the day-time, are generally 
considered as regulated sleep and 
wakefulness. Though this is the general 
role, it is not indispensable that all 


should devote the second and third 
quarters of the right exclusively to sleep, 
The practicant of Dhyanayoga shovld 
regulate his hours of sleep and wake- 
fulness according to his nature and the 
requirements of his body. If he can 
manage with four or five hours of sleep 
without any adverse effect on his health 
and without feeling sleepy or languid 
during his meditation, he should devote 
only that much time to sleep instead of 
six hours. 


* 


The word ‘Yukta’ should be taken 
to mean that diet, recreation, activity, 
sleep and wakefulness of the practicant 
should not offend against the injunctions 
of the scriptures, aad should be kept 
within bounds considering the tempera- 
ment, health and taste of the practicant. 


X % * 


Success in Dhyanayoga leads to the 
realization of Cod, the boundless ocean 
of supreme Bliss and supreme Peace, 
which wipes out all one’s sorrows and 
sufferings with their very root once for 
all. Having reached this state the 
practicant has no more to go through the 
ordeal of birth and death, nor does he 
ever fall a victim to worry, grief, fear and 
anxiety etc. He remains, wholly and for 
all time, merged in the unruffled ocean 
of Bliss. The adjective ‘Duhkhaha’ ( which 
tids one of woe ) has been used with the word 
‘Yogah’ in order to bring out this idea. 


Having laid down rules regarding diet and recreation etc., suitable for the 
practice of Dhyanayoga, the Lord now proceeds to describe the marks which appear 
in a practicant meditating on the absolute formless Divinity during the final stage 


an his Sadhana. 
azt Aaaa 


fanaraaarafase | 


fee: adane get gA aay ll ke I 


fafaaraa thoroughly disciplined; Aaa the mind; azı when; saft on God; ua 
exclusively; aae gets focussed; aqt then; adaraza: for all enjoyments; fa:ege: 
free from yearning; gw: established in yoga; fa as; s=ad is spoken of. 
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When the mind which is thoroughly disciplined gets riveted on God al 
then the person who is free from yearning for all enjoyments is said to be 


established in yoga, 


The use of the adjective ‘Vinlyatam’, 
with ‘mind’ is intended to show that it 
is only a thoroughly disciplined mind 
which can be irrevocably fixed on Cod. 
When the mind being completely free 
from carelessness, lethargy and distraction, 
gets fully and unshakably established in 
God alone i. e., loses consciousness of all 
other objects but God, it is sald to be 
focussed on God. 

When a man 


gets exclusively estab- 


lished in God, the ocean of supreme 
Peace and supreme Bliss, and over- 
comes all attraction for the transient, 


One may feel tempted here to ask: What is the state of the thoroughly disciplined | 
mind when it is thus focussed on God during meditation? The question is answered in 


the following verse:— 


am A 
ARTI 


gat as; fratata: kept in a windless place; div: a light; 4 not; sà flicker 
at such; gyat picture; araa: on God; maa meditation; gaa: of him who is 
practising; alfa: of the yogi; adiaaex of the disciplined mind; ga is st 


( to be ). 


Raae Aged Gat Bar| 
aaaea gad AAE: R N 


Pil- 


one, 


(18) 


momentary and perishable enjoyments of 
this world and the next, he no more 
requires or craves for any worldly object. 
This is what is meant by one’s being 
free from yearning for all enjoyments. 


alee 


The word ‘Yuktah’ in this verse 
indicates the state of perfection in 
Dhyanayoga. The intention is to show 
that when through the continued practice 
of Dhyanayoga the two marks stated 
above become fully manifest in the yogi, 
he should be understood to have attained 
the final stage in the practice of 
Dhyanayoga. i 


As a light does not flicker in a windless place, such is stated to be 


the picture of the disciplined mind of the yogi practising medita 


on God. 


The word ‘Dipa? stands here for the 
flame of a burning candle or lamp. A 
steady light serves asa fitting illustration 
for the state of a steady mind. No 
other simile could depict it so well. A 
mountain peak, for instance, is devoid of 
light and is natarally steady; hence it has 
no point of affinity with the mind. The 
flame of a burning light is, however, both 

Gt nste i 


a flame does not flicker when it is shel 
from wind, even so a disciplined r 
protected as it is from all 
meditation, ceases its restless 


ed practice of Dhyanayoga 
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which can remain immovably fixed 
meditation on Cod, and no other. This 


is what is brought out by the use of the 
adjective ‘Yata’ before ‘Chittasya’. 


Describing thus the marks of the practicant who has attained the final stage in 


Diyanayoga, 


as also of his disciplined mind, the Lord now proceeds to describe in the 


ext three verses the state of one who has realized God, the embodiment of Truth, 
Knowledge and Bliss, through the practice of Dhydnayoga. 


aad 


fad 


ANAT | 


aq ARASA IA quate it Xo l 


anaa through the practice of yoga; fasaa curbed; Ran the mind; aa 
in which state; stà becomes still; = and; wain which; raat through subtle 


The word ‘Yogaseva’ means practice 
Dhyanayoga. When through the continu- 
the mind 
ets firmly established in God alone, it is 


said to have become ‘Niracdha’, that is, 


‘bed or brought under control. 
- The mind of the yogi no sooner gets 
established in God than it naturally 
draws itself completely from the 
. In that state, the world no longer 
s any place in his mind. Though 
ally it may appear that his mind 
aws from the world only during 
amadhi or absorption and thinks of the 
orld at other times, really speaking, 
naintains no relation with the world 
all and at any time. Such a mind is 
) have become still. 


‘Yatra? in this verse 
which has been referred 


word 
e stat 


a 


ego, 


(20) 


other joy which the world can give him. 
The intention is to show that having 
realized God, the ocean of supreme Bliss 
and supreme Peace, the yogi remains 
constantly and ever merged in that Bliss 
and does not stand in the least need of 
any form of worldly joy. 


Mediiation, which leads to God- 
Realization, should be practised as 
follows. Taking one’s seat in a secluded 
spot, as described in verses 11 to 1]3 
above, and renouncing all other thoughts, 


the mind should be fixed on the following ` 


idea God alone, the Absolute Reality, 
the one embodiment of Conscious- 
ness and Bliss, exists. There is no 
reality apart from Him. He alone is 
projected everywhere. He alone is 
conscious of His own existence; for He 
alone is the embodiment of Consciousness. 
He is eternal, changeless, unlimited, 
boundless, infinite. without parts and 
stainless. The mind, the intellect, the 
the seer 
of sig 


* 
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on Brahma, and are, in fact, Brahma 
Himself. He is Bliss itself and is 
unspeakable. That embodiment of Bliss 
is itself blissful. That Bliss is whole, 
eternal, everlasting, unborn, imperishable, 
supreme, final, existence itself, conscious- 
ness itself, wisdom itself, unchangeable, 
immovable, constant, free from disease, 
knowledge itself, infinite and tranquil, 
Meditating thus on that embodiment of 
Bliss, the thought should revolve round 
the idea that nothing exists besides Him. 
Jf any other thought arises in the mind, 
it should be regarded as having proceeded 
from that very embodiment of Bliss, and 
as nothing but Bliss, and should be thus 


gaaat aag 


merged in Bliss. By constantly revolving 
this idea in the mind when all other 
thoughts are merged in the all-blissful 
and all-conscious God, and no other 
thought except the one blissfal God 
remains, the practicant is unshakably 
establisned in the  ll-blissful God. 
When through the regular and daily 


practice of the above form of 
meditation the world becomes one 
with Brahma in his consciousness, 
or in other words, when everything 
is changed into Brahma, the very 
embodiment of supreme Bliss and 
supreme Peace, realization of Brahma 
becomes easy to him. 

Jaa | 


af az a Aart Rias AAR LRI 
aitza supersensuous, beyond the grasp of the senses; afeaaay which 
can be apprehended only through the (subtle and purified ) intellect; aq 
which; arabama eternal; gaa joy (there is ); aq that; aa in which State; afa $ 


(the soul) experiences; % and; faa: ( wherein ) established; 
( yogi ); axa: from the reality ( of God ); a not; asf moves; ga verily. 


aag, this 


Nay, ia which the soul experiences the eternal and supersensuous joy sh 
which can be apprehended only through the subtle and purified intellect, and 4 


wherein established the said yogi moves not from Truth on any account, (21) 


The joy referred to in this verse has 
been qualified by three adjectives, viz, 
‘eternal’, ‘supersensuous’ and ‘appre- 
hended only through the subtle and 
purified intellect’, in order to distinguish 
the joy which is the very essence of God 
from the Sattvic, Rajasic and Tamasic 
types of joy described in verses 36 to 39 
of Chapter XVill. The joy of the world 
is momentary, perishable, the root of 
suffering and alloyed with suffering; the 
joy which is the essence of God is not of 
this nature, It is superior even to the 


Sattvic form of joy, and altogether 
different from it it is eternal and ever 
unchangeable, because it is the same as 


God and there is no reality other than 
that. The adjective <Atyantikam’ has 
been used to bring out this idea. The 
Rajasic form of joy, derived from sense- 
‘objects, is enjoyed through the senses; 


the joy referred to in the verse cannot 
be so enjoyed. It is synonymous with the 
supreme Eternal or God, who transcends 
the senses. This is brought out by the. 
adjective <‘Atindriyam’ ( supersensuous ). 
Again, the joy referred to in this verse 
is by itself of the nature of eternal 
consciousness. Because it wholly 
transcends Maya, it is beyond the reach 
of the intellect; nevertheless even as the — 
sky is reflected in an unsoiled and clean 
mirror, the joy referred to here is 
reflected in the intellect that has been 
steadied, sharpened and refined by the 
practice of adoration, meditation, — 
discrimination and dispassion etc. Tha: 
is why it has been spoken of a 
‘Buddhigrahyam’. 


The Sattvic form of joy 
meditation on God is al i 


from the other forms of worldly joy 
as asmuch as it leads to the supersensuous 
nd eternal joy which 1s apprehended 
rough the sharp and refined intellect. 
= But it is enjoyed only at the time of 
tation, and is not always of the 


‘same degree; and it represents only a 
‘of the mind. Hence it cannot be 
d imperishable or everlasting. Tne 
y referred to here, which is the same 
God, is the fruit of tne joy _ derived 
meditation. Therefore, it is quite 


not shaken. 


; of sorrow. Having 
d God, the repository of supreme 
and supreme Peace, the yogi has 
is desires fulfilled in this state. To 
_ the world as 


honour 
entire 


worlds, 
the 


q s aati wa aeadt ais aa: | 
afer frat a gaa qemit AIRA 1 22 II 


_ aq which; sq gain (in the form of God-Realization ); ssa1 attaining; 
than that; afe4q greater; aq any other ( gain ); 4 not; a74à reckons; € and; 
Ain which; Raa: established; gani g:@a by heavy sorrow, aù even; a fratera 


_ And having obtained which he does not reckon any other gain as 
ter than that, and established in which he is not shaken even by the 
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here is not something 
experienced like the 


that can be 
Sattvic joy 


mentioned in Chapter XVIII. On the 
other hand, it is the same as God, 
who is automatically revealed when 
the meditator, the object of 
meditation and the act of meditation 
become one. 

The word ‘Tattva’ or Truth signifies 


God, who is the only Trath or Reality. 
The God-realized yogi is ever 
established in God and is never and on 
no account disunited from Him. This is 
what is meant by the statement that he 
“moves not from Truth”. 


(22) 


worthy of attainment, much less reckon 
any such gain as greater than what he 
has already achieved and realized. 


Just as the greatest enjoyments of 
the world and the greatest worldly glory 
appear tasteless and insignificant to a 
God-realized soul, who never craves for 
them and remains absolutely unconcerned 
on his failure to obtain them or on their 
loss and is not in the least shaken from 
his state of equilibrium, even so he 
remains unshaken in the face of the 


d q id 


greatest trials and tribulations. Ordinary 
and tribulations do not count mach 
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inasmuch as they can be vorne even by 
men of fortitude and forbearance, The 
yogi, however, who has realized God 
remains firm and unshaken as a rock 
even when he is faced with the most 
terrible and unbearable ordeals, Incision 


. with a sharp edged weapon, bodily pain 


occasioned by exposure to most unbearable 
heat, cold, shower and lightning, excru- 
ciating pain caused by physical ailment the 
saddest bereavement, greatest ignominy, 
insalt and reproach, and all other causes 
of acute suffering fail to disturb his 
equanimity even if they all combine. 
The reason is not far to seek. The yogi who 
has realized God ceases, really speaking 


The next verse specifies the state which has been ¢ 


301 


to have any connection with his = 
body; he appears to own it only in the E 

eyes of the world. Due to his Prarabdha 

or destiny his body, senses and mind z 
come in contact with and get disjoined à 
from objects of the world; 

they may be brought face t 
or dissociated from cold and 
and ignominy, praise and 
other favourable and 

circumstances. Bat there being 
of pleasure and pain, his min 
be subject to unhealthy mo 
any sort under any circumstances, and for 
any reason whatsoever. He remains ever 
irrevocably established in God. 


for instance 
o face with 
heat; honour 
censure and 
unfavourable 
no enjoyer 
d can never 
difications of 


xtolled and outlined in 


verses 20, 21 and 22 above, and encourages the practicant to attain it:— 


a flag gadda amefia | 
a feta Am AARTE 1 23 1) 


gaddang which is free from the contact of sorrow 


( in the form of 


transmigration ); attafaa (and is ) called yoga; Tq that (state ); Hara ( the A 
practicant ) should know; @: that; ṣi: yoga; aandaa with an unwearied 
mind; aña resolutely; twsa: should be practised. x 


That state, called yoga, which is free from the contact of Sorrow (in 
the form of transmigration ), should be known. Nay, this yoga should be 
resolutely practised with an unwearied mind, 


Ceasing for good to have any 
connection with the world, which is only 
another name of sorrow, is what is maat 
by attaining freedom from contact with 
sorrow. It is not that the yogi’s body, 
senses and mind altogether suspend their 
functions of movement, hearing, seeing 
and reflectiag or ascertaining etc. in this 
state. His body, senses, mind and intellect 
continue to perform all their functions 
according to his Prarabdha or destiny. 
But inasmuch as nothing remaias in his 
consciousness except God, he ceases in 
reality to ave any connection with 
those functions, This is trae of him both 
daring meditation aad at other times. 
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4 + ¢ + é 


(23) 


The root of sorrow in the form of 
repeated birth and death lies in the 
contact beiween the subject and the 
object, or in other words, in the liaison 
due to ignorance between the soul and 
the objective world, the beginning of 
which cannot be traced. With the termina- 
tion of this contact, sorrows and ‘sufferings 
also come to an end for all time. In 
order to bring out this idea the word — 
‘Samyoga’ (contact) has been inse ed 
betweea ‘Dahkha’ and ‘Viyoga’, alti ugh 
ths word ‘Dahkhaviyogam’ would 
suffised to convey the idea « 


of sorrow in t ate, 


az 


E 


great sorrow in the form of 
yirths and deaths is called ‘Heya’ 
which ought to be avoided ).”’* 
6) 
e cause of ‘Heya’ or suffering is 
contact between the subject and the 


Ignorance is the root of that 
= ontact.” } ( I. 24. ) 
«The termination of that contaci 
t the subject and the object 


etween 

rough the eradication of Ignorance 1S 
wn as ‘Hana’ (shutting out the ‘Heya’ ); 
‘represents the aloofness ( Kaivalya ) 
of the subject.” ( IT. 25. ) 


The state of God-Realization, which 
- been extolled and outlined in the 
ceding three verses, is termed ‘yoga’. 
is indicated by the adjective 
going with the word 


Jerse. 

The word <‘Vidyat? shows that one 
ould approach a God-realized soul and 
the scriptures and thereby ascertain 
hharacter and glory of the state 
bed in verses 20 to 23 and the 
d of practising it. 


The word ‘Nirvinna’ means one who 
possessed by ennui or the feeling of 
om. Failing to observe any tangible 
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aata, arising fromt houghts of the worl’; asia all; æra desires; 
pletely; «471 renouncing; aaat by the mind; zfzantay the whole pack 
aaa: from all sides; sa verily; faaara fully restraining. 


results following from the Sadhana, the 
practicant after a few days of practice 
begins to lose heart and finds the strain 
too much for him. He sees no end to 
his efforts and begins to doubt whether 
they will ever be crowned with success, 
A mind which is free from this feeling 
of boredom, and is full of perseverance 
and zeal, is called ‘Anirvinna’. The use 
of the word ‘Anirvinnachetasa’ is, there- 
fore, intended to urge on the practicant 
to drive out this feeling of boredom 
entirely from his mind. He should always 
be on his guard against such feelings as 
may turn his mind from his Sadhana or 
slacken his perseverance and zeal, and 
should take to the practice of yoga 
with an earnest mind. 

The word ‘Nischaya’ signifies faith 
and reverence. The use of the word 
‘Nischayena’ is, therefore, intended to 
emphasize that the practicant of yoga 
should possess full faith in and reverence 
for his practice, for the scriptures dealing 
with the same, for the teachers of 
yoga and also for the fruit of such 
practice, and should devote himself to it 
with firm determination and application 
and regard it as the primary duty of 
life, and success in his Sadhana in the 
shape of God-Realization to be the 
goal of his life. 


Naming the state of God-Realization as ‘yoga’, it has been declared man’s 
duty to attain it. The next two verses delineate the process of meditation on 
-one with the practicant with the object of attaining this state:—— 


ARTANA PRIRA UNIATA: | 
CERERE fafaaza gaad: tl RY I 
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Completely renouncing all desires aris 
and fully restraining the whole pack of 


the time, 


Verse 62 of Chapter I spcke of desire 
as springing up from attachment, whereas 
in this verse it is stated to have its origin 
in thoughts of the world. There is, how- 
ever, no contradiction between the two 
Statements, inasmuch the verse referred 
to above speaks of attachment as having 
its origin in thoughts of sense-objects, 
and giving rise in its turn to desire. 
This makes it clear that thoughts of the 
world are the ultimate cause of desire. 

The words ‘Sarvan Kaman’ denote all 
desires for the enjoyments of this world 
as well as the next in their intense as 
well as moderate and mild forms. Thus 
all the gradations and phases of desire 
such as the latent desire for svrvival, 
craving, wish, thirst and hope etc. are 
comprised in them; and since thoughts of 
the world are spoken of as their root, 
‘attachment’ too shovld be naturally 
taken as included therein. 


Absence of even the least trace of 
the latent desire for survival, attachment, 
craving, wish, longing, hope or thirst 
for any object of enjoyment is what is 
sought to be conveyed by ‘complete 
renunciation of all Cesires, A pot con- 
taining clarified butter may be emptied 
of all its contents, and yet its inner 
surface will continue to be greasy. A box 


wa: adenda 


mit: wa: through gradual practice; sqa he should attain ti 
afastan gear through reason controlled hy steadfastness; aa: the 
gear fixing on God; ffi anything ( other than God ` 


ot think of. 


gaat. -yferetear l 
adei wa seat a Pear Rata 84 I 


ing from thoughts of the we 
the senses from all sides 


(24 


containing camphor, saffron or musk, ever 
when denuded of its contents, wil) retain 
the swell of what it contained. Similarly, 
desires too, even when driven out of the — : 
mind, leave their traces behind. ‘Complete 
renurciation of all desires’ involves the 
erasure or abrasion of these traces as well. l 

It is the nature of the senses to Tun 
after worldly objects. They are, however, — 
enabled to apprehend an object only 
when they succeed in carrying the mind 
with them. Jf the mind is weak, they 
easily succeed in dragging it after them, 
But when the nird is made one-pointed 
with the help of a purified and Teso- 
lute intellect, the senses get crippled 


in verses 11 to 13 above the yogi shi 
with the help of discrimination 
dispassion completely withdraw all 
senses through the mind from. all extel 
objects, and allowing nore of 
to run after any object iturn them 
inwards, controlling their power to 
after objects of enjoyment. This is w 
is meant by “fully restraining the pac 
of all the senses from all sides by 
mind”. 


f, 


7 
ý 
$ 
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mind on God through reason controlled by steadfastness, he should not think of 


anything else. 


In the preceding verse the practicant 
was advised to withdraw the senses 
completely from external objects with 
the help of the mind. But so long as the 
mind continues to indulge in thoughts of 
the world, it can neither fully concentrate 
itself on God, nor can withdraw the 
senses completely from their objects. It 
has been the habit of the mind from time 
without beginning to indulge in thoughis 
of the world; it has to be weaned from 
that lifelong habit and fixed on God. .t 
is the nature of the mind to assume the 
form of the very object on which it has 
been habitually dwelling, and to cling to 
it. The only way to weanit from its old 
habit is to form a new habit stronger 
than and opposed to the former, and 
compel it to adopt the new habit by 
cajoling, threatening and restraining it by 
an unwearied, resolute and steadfast will. 
Impatience and ovyerhaste will not avail. 
If the will remains steadfast and the 
practice is continued, the mind will be 
completely weaned before long from its old 
habit and will adopt the new one. It will 
get as strongly attached to the new pursuit 
as it was tothe old. When a young 
child catches hold of a sharp knife or a 
pair of scissors, the mother slowly and 
gently wrests it from the hands of the 
child through persuasion or even by threat, 
if mecessary. Even so the mind should be 
completely freed of all thoughts of the 
world, bringing home to it through the 
intellect possessed of discrimination and 
dispassion the transient and momentary 
character of all worldly enjoyments, and 
presenting to it the horrible picture of the 
bondage and the tortures of hell etc. 

which are sure to follow if it gets 
entangled in those enjoyments. This is 


( 25 ) 


give up thoughts of the objects of enjoyment 
the practicant should daily sit for 
meditation, and restraining the senses 
from external objects in the first Instance 
should thereafter gradually try with the 
help of the intellect to empty the mind 
of all worldly thoughts and at the same 
time attempt to fix it on God through 
steadfast reason. An intellect which is 
naturally tainted with attachment, doubt 
and error due to lack of insight into the 
truth and secret of God can never attain 
fixity and steadfastness. Nor can such an 
intellect exercise iis steadying influence 
on the mind and enable it to concentrate 
itself on God. But on obtaining an insight 
into the truth and secret of God through 
association with wise mea when the 
intellect becomes one pointed, it ceases to 
indulge in the objecis of this phenomenal 
world and takes delight in God alone. 
In the conception of such an intellect 
nothing exists apart from God. In that 
State it succeeds in completely withdraw- 
ing the mind from the objects of the 
world, and engaging it in the thoughts of 
God, gradually leading the mind to identify 
itself with God. This is what is meant 
by fixing the mind on God through reason 
controlled by steadfastness. 


So long as the mind does not get 
absorbed in and identified with God, or 
in other words, so long as one is not able 
to realize God, one cannot be sure of its 
remaining constantly fixed on the object 
of meditation viz, God. That is why 
practice in the most intensive form is 
necessary to keep it always fixed on God. 
Therefore, when the Lord says that the 
practicant should not think of any thing 
else but God, His intention seems to be 
to emphasize that once tae practicant 
sitting for meditation is able through 
intensive practice to fix his mind on God 
he should take care that it does not even 


main. UP State Museum, Hazratganj. Lucknow 
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for a moment withdraw itself from God 
and revert to worldly objects. This 
alertness on the part of the practicant is 
very helpful in acquiring steadfastness 
in practice. Even as the practice grows 
in intensity as a result of daily 
meditation, the practicant should be 
more careful not to allow the mind to 
wander elsewhere, but keep it more 
steadily fixed on God for a greater length 
of time. 


The process of fixing the mind on 
God during meditation is as follows:— 
Adopting the procedure detailed in 
verses l1. to 14 above, and seated in a 
secluded spot for meditation, the 
practicant should first of all free the 
mind of all thoughts of the world and 
attempt to fix it exclusively on God. 
Whatever object appears before his mind 


a nE 


every thought that arises in th 
the existence of the body, senses. 
and intellect too should be repu 
By negating everything in this way w. 
the entire objective world disap -AS 
from the mind, the faculty of negation 

alone will remain. Eyen though this ; 
faculty is useful and harmless, this t 


will. Or, subsequent to the O of 
the entire objective world, it will 
“automatically cease. Whatever will then 
remain is the incomprehensible Truth. 
This Trath is Absolute and un- 
conditioned and complete by itself. It 
is unspeakable and unthinkable. There- 
fore, negating in this way the objective 
world as weil as the body, senses, mind, 
intellect and the ego, and finally the 
negating faculty itsel, the practicant 
should attempt to establish himself in 


at that time, should be discarded at once 
as a figment. Eliminating in this way 


the Truth which lies beyond the range 
of thought. 


The practicant has been asked to fix the mind on God, and to think of 
nothing else than God, But if due to the force of old habit the mind gets ou 
of control and begins to run after worldly objects, what should the practicant de 
Anticipating this query, the Lord says:— 


ad ad Qa HAASAN | 
anad farazan aa aAa llag 


ufeaw restless; “agva fidgety; a4: the mind; aa: aa: in pursuit of w 
ever ( object of sense, such as sound and so on ); Aaf wanders; aq: aa: 


a 


from every such object; uwaa it ( the mind ); Rara restraining or pulling back 
anata ga on God alone; axa aña should fix. 


which it runs, he outa ener fix it on God. 


very next moment he. finds 
given him the slip, and has | 
away. That is why in th 
verse it has been urged that t! 
‘should remain alert, and should not < 
the mind to tink of anythi { 


she mind is extremely restless and 
fidgety; it will not easily stick to a 
particular object for any length of time. 
As for a new habit, the mind will refuse 
to submit to it every time you try to 
inculcate it upon the mind. The practicant 
fixes the mind on Cod with great effort, 
and complacently ee that he has 
succeeded in- his 5 y t 
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away thet for scrre time the practicant 
will fail to notice when it slipped away 
and where it is gone. Tgnorarce and 
delusion is undorbtecly the real reason 
why the mind recoils from Cod, the 
boundless ocean of Bliss and Peace, and 
the embocimert of Truth and Knowledge, 
and runs after and indulges in the 
transient and ephemeral objects of the 
world, which are a source of suffering and 
sorrow; but though secondary when 
compared to that real cause, the maia 
reason irom the point of view of practice 
is its lifelong habit of indulging in 
worldly thovghts. Therefore, it is urged 
in this verse that the moment it comes to 
the notice of the practicant in course of 
his meditation that his mind has ran away 
in pursuit of other objects. he should drag 
it back at once with great caution and 


firmness and withovt the least hesita- 
tion, and concentrate it on Cod. He 
should repeat again and again this 


practice of drawing back the mind from 
the objects of the world and concenirating 
it on God. He should not mind in the 


least its prayers and 
blandishments and  endearments, its 
allurements and threats. The least 
slackress on his part will encourage its 
way wardness. Under such circumstances, 
yielding to its importunities and allowing 
it to linger somewhere even for a while 
will be tantamount to giving out of 
infatuation unwholesome food to an 
ailing person, and placing a sharp knife 
in the hands of a baby, and thereby 
endangering their lives. Caution is the 
watchword of spiritual practice. If the 
practicant gives wey to laxity and 
feebleness at this juncture he will not 
succeed in Dhydnayoga. Therefore, he 
should observe the utmost care and 
repeatedly try to withdraw the mind 
from worldly objects and fix it on God. 
x x x 


entreaties, its 


The Lord is dwelling here on the 
identity of the soul with the Oversoul. 
In order to bring out this point, the word 
‘Atman? has been interpreted as ‘God? in 
this as well as in the preceding verse. 


The next verse deals with the fruit of withdrawing the mind from all sides 


and concentrating it on God. 


WARE Ga 
Race 


A 


Tite JUTEN | 


AATIAGCATT | W UI 


f& because; sairanxaaq to him whose mind is perfectly serene; aaam 


to him who is sinless; 


mrama to him whose passion is subdued; aaqaq 


to him who is identified with Brahma ( the embodiment of Truth, Know- 
ledge and Bliss ); uta fraz to this yogi; sam supreme; gam happiness; safe 


comes ( asa matter of course ). 


For to the yogi whose mind is perfectly serene who is sinless, whose 
passion is subdued, and who is identified with Brahma, the embodiment 
of Truth, Knowledge and Bliss, supreme happiness comes as a matter of 


course. 


As a result of ripe judgment and 
dispassion the mind ceases to indulge in 
thoughts of the world, and overcoming 
restlessness and distraction becomes 


( 27) 
absolutely steady and perfectly serene. 
Possessed of such a mind he who is 


firmly established in God is referred to 
here by the word ‘Pragantamanasam’, 
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The mode of Prakrti known as 
‘Tamas’ or darkness (which is the same 
as ignorance) and all its products, such 
as carelessness, sloth, excessive sleep, 
infatuation, and the various forms of 
vices and evil conduct, which are known 
as ‘impurities’ of the mind, and which 
drag one downwards in the scale of 
evolution—all these are covered by the 
word ‘Kalmasa’. And he who is absolately 
free from all these evils is denoted here 
by the word ‘Akalmasam’. The word 
cannot be interpreted to mean one who 
has given up all sorts of sinful activities 
as well as virtuous acis done with an 
interested motive, as some have taken it 
to mean. Refraining from’ virtuous acts 
done with an interested motive is covered 
by the word ‘Santarajasam’. Hence _ the 
word ‘Akalmasam’ should be taken to 
signify abstention from sinful acts alone. 

Attachment, the feeling of want, 
desire, greed, thirst and action with an 
interested motive—all these have their 
root in Rajas ( XIV. 7, 12), and it is these 
again whica foster the element of Rajas. 
The word ‘Santarajasam’, therefore, 
stands for one who is free from all these. 
D,straction of mind in the shape of 
rest.essness is also a product of Rajoguna, 
but the absence of this evil has already 
been covered by the word ‘Praganta- 
manasam’. That is why it has not been 
mentioned again in this connection, 

._ By constantly revolving in his mind 
. the idea that he is not the body, but he is 
. Brahma, the embodiment of Trath, Know- 
ledge and Bliss, the practicant gets 
firmly established in Cod, the embodi- 
ment of Truth, Knowledge and Bliss Oae 
who has thus established himself ia iden- 
tity with Brahma is called ‘Brahmabhita’. 
' The word stands here for a practicant 


Describing thus the state of the yogi who has identified himself with 
through the practice of meditation on God as one with himself, the Lord re 


fruit of such identification in the next verse. 


.yet risen wholly above all the three 


hım, he derives a Sattvic form of j 


in ee 


who has reached an advanced stage in 
the path of oneness with God, Such a 
practicant has the elements of Rajas anc 
Tamas subdued in him, but he has not 


Gunas. Judged from his own point 
view, he is no doubt established in 
Brahma: but really speaking he nas not 
yet attained Brahma, Of course, one who 
is thus firmly established in Brahma 
speedily attains Brahma through Know- 
ledge of Truth. It is, therefore, that the 
mext verse speaks of attainment of eternal 
Bliss, as the fruit of this state. This attain- 
ment of ‘eternal Bliss’ is the same as attain- 
ment of Brahma. It is in this very sense that 
the word ‘Brahmabhutah’ has been used 
in verse 24 of Chapter V as well, and there 
this state has been shown to bring in its 
wake attainment of ‘Brahma, the abode of 
Peace’. Inverse 54 of Chapter XVIII too 
a ‘Brahmabhata’ is said to attain ‘Para 
Bhakti? which is the same as Knowledge _ 
of Truth, and thereby to attain God 
(XVUL 55). Therefore, the word 
‘Brahmabhiatam’ here dves not stand for 
the perfect soul, who has realized God, 
Rooted in pure Sattva (the eler 
of harmony) which lies beyond 
modes of Tamas and Rajas, or 
Principles of darkness and activity, y 
the practicant is able to concentrate fh 
mind on God, the embodiment of ete 
Knowledge and Bliss, as identical 


such meditation. It is this joy which 
referred to here by the words Utt a 
Sukham’, or supreme happiness. It is tz 
same type of joy which has been spok 
of as ‘Sukham’ or unmixed jo in 
first half of verse 21 of Cnapter V, 
as ‘Antahsukha’, or joy within, in- 
24 of the same Chapter. 
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faapeas: atm the sinless yogi; 444 thus, ia this way; az constantly; WAAR 
his self; qa uniting ( with God ); ga éasily; AREA ( in the shape of ) 
attainment of God; aa-aa eternal, everlasting; gaa bliss; aṣgã enjoys, 


The sinless yogi, thus uniting his self constantly with God, easily enjoys 


the eternal Bliss of oneness wita Brahma. 


The word ‘yogi’? here stands for a 
practicant who meditates on God as one 
with himself and has reached an 
advanced stage in his Sadhana. 


Renouncing all thoughts of the world 
as laid down im verse 20 above when the 
practicant is able to establish himself 
firmly in constant identity with God, or 
in other words, remains in the Brahma- 
Consciousness, he is said to have united 
his self with God. 

Identification with the Unmanifest or 
formless Divinity is no doabt extremely 
difficult to attain for one who is identi- 
fied with the body, as pointed out in 
verse 5 of Chapter XII. This has been 
made clear by the use of the word 
‘Dehayadbhik’ (those who are centred in 
the body) in that verse. In this verse, 
however, the Lord is spsaking of the 
practicant following the path of Know- 
ledge, who no longer identifies himself with 
the body, and is established in Brahma, as 
the word ‘Brahmabhttam’ used in the last 
fverse shows. The practicant whose consci- 
ousness is no longer centred in the body, and 
gwho has identified himself with Brahma, 
naturally finds it easy to attain the 
‘Bliss of oneness with Brahma. Thus 
“there is no mutual contradiction between 
the two statements, referring as they do 
to practicants living in different planes 
of consciousness. 


s * * * 
Whateyer joys are recognized in the 

world, even the highest of them does not 

fall in the category of true happiness. 


* aha aan age at aaufed, wa ga yar aa fala 
jaa warts maaa annA a SGIC) 


a4 Yar TAA aae TA | 


(28) 
For there is none among th:m, which is 
superior to ail other forms of happiness, 
and ever remains unchanged. That is why 
the Sruti says :— 

“That which is infinite or great be- 
yond all, is true happiness. There is 
no joy in that which is “finite, 
Happiness lies in infinity. Efforts should 


be made in particular to know the 
Infinite alone’’* 


The Sruti or Vedic lore brings out 
the distinction between the ‘finite? and 
the ‘Infinite’ in the fullowing words :— 


“The ‘Infinite’ represents that plane 
of consciousness in which no other is 
seen, no other is heard, and no other is 
cognized, andthe state in which another 
is seen, another is heard and another is 
cognized represents the ‘finite’. That 
whichis Infinite is immortal. That which 
is finite is mortal.”t 


That which exists today and will 
cease tomorrow can never be true 
happiness. Even if we Tegard it as 
Partially coming under the definition of 
happiness, it is extremely paltry and 
insignificant. Comparing the various types 
of happiness, the sage YAjfiavalkya says :— 
“He who owns a kingdom extending over 
the entire globe, and possesses the highest 
worldly glory and ail the objects of 
worldly enjoyment, such as a wife, 
Progeny, wealth, land, a sound health, 
honour and fame etc., is the happiest of 
men; for such is supreme happiness in the 


ee a ee, ee ea eed cee 
atfaaer: ( Chhand. Up., VII. xxiii. 1 ) 

qaaa sanaan aad 
( Ibid., VII. xxiv. 1 ) 
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eyes of man. Hundred times greater than 
this is the joy of the world of Pitrs or 
wanes; hundred times greater than that 
is the joy of the abode of Gandharvas; 


hundred times greater than the last is the which cannot be compared with any 
joy of those who are born as celestials to joy, and which constitutes his - 
enjoy the fruit of their meritorious acts; being. This is what is meant 
hundred times greater than that is the joy enjoyment of the eternal Bliss of 
of the eternal gods; hundred times greater with Brahma. 

than that is the joy of the abode of 


Prajapatis or Lord of creation; hundred It is this infinite joy, which 
times greater is the joy of Brahmaloka termed as ‘Atyantikam Sukha 
(the abode of Brahma, the creator )- eternal and supersensuous joy in 
This is the joy attained by sinless and and as ‘Aksayam Sukham? (joy 
desireless  Srotriyas (those who have knows no diminution) in verse 2 
mastered the Vedas ); for the Srotriya who Chapter V. 


has no thirst for enjoyments is 
loka incarnate.” ( Brh., Up., IV. 
God-realized soul, however, 
infinite, eternal, incomprehensible — 


Having thus shown the form of meditation practised by the Sankhy 1y0 
seeking identity with God, as well as its fruit, the Lord now proseeds to descri 


his mental attitude in life as actually lived in the world :— 


adena ad nà | 
angea aad amaaa: Il RIB 


aagwa he who is united in identity with the all-pervading, 
Consciousness, gđa angaa: (and ) seeing unity everywhere; SIGALA: @ 


aayatay present in all beings; @ and; aaqata all beings; araf (asa: 
in the Self; a@ sees. 


and all beings as assumed in the Self. 


The word ‘Yogayuktatma’ stands for 
the yogi, who is established in identity 
with the Absolute and formless Brahma, 
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identified himself through meditation with 
Brahma ) in verse 21 cf Chapter V and as 
“Brahmabhita’ or ‘idextified wiih Brahma’ 
in verse 24 of the same chapter; in verses 
24 end 27 of this chapter and in verse 54 
of Chapter XVIII. 


Verse 18 of Chapter V and verse 32 
of this chapter describe how the illumined 
soul sees unity everywhere. Even so the 
yogi refcrred to in this verse, conducting 
himself well and in the proper way as 
_appro.ed of by the scriptures with all 
beings of the world, constanily sees in 
all the same indivisible consciousness 
which constitutes his own being. This is 
what is meant by his seeing unity 
everywhere. 


+ * $ 


God is the only reality; the objective 
world appearing apart from Him has so 
existence. Realizing this truth, he who 
sees the one Self permeating the whole 


creation, animate as well as inanimate, 
as its substratum, even as the dreamer 
sees his own self projected in the form 
of the entire dream-world, or in other 
words, he who realizes the fact that the 
Self alone is manifested in the form of the 
different beings, and that nothing exists 
apart from ihe Seif, is saic to ‘see the Self 
present in all beings’. Similarly, just as 
Fe who has awakened from a dream of 
a reverie sees the world of his dream or 
reverie as nothing but a projection of 
his thought, and existing in his own self, 
even so tne practicant referred to above 
sees the entire creation, animate as well 
as inanimate, as nothing but a projection 
of the Self. This is what is meant by 
seeing “all beings as assumed in the 
Self”. In order to bring out this distinction 
clearly the Lord speaks of the ° Self 


„as actually present in all beings ( Sarvabhiita- 


stham ) and uses no such word denoting 
actual existence while speaking of 
seeing all beings in the Self. 


Having thus spoken of the Jogi following the path of Knowledg:, and the 
final stage of his Sadhana in the Shape of seeing unity everywhere, the Lord 


now describes the final stage of Sadhana of a follower of the path of Devotion, 


and how he sees God in every being: — 


` . 
a OAT 


walt ada aa a als asaf | 


T A sent a a È a noes 20 l 


t 


a: who; a4a (present ) in all beings; 


_ or Vasudeva as He is called JE 


He who sees Me ( the Univer 
beings existing within Me, 
„sight of him. 


, ; wala 
_beings; af (existing) in Me (the Univers 


dises; Tæ to him; gq I, 4 sagà am neve 
à to Me; a mmafà never goes out of sight 


am Me (the Universal Self 
Sees; q and; aiq the totality of 


sal Self) present in all beings, and all 
never loses sight of Me, 


and I never lose 
( 30 ) 
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Just as ether exists in the cloud, and 
the cloud in etler, ever so Ccd is present 
in every being, and every being exists in 
Cod. He who realizes this fact is spoken 
of as seeing Cod present in all beings, 
and all beings existing in God. It may 
be asked here: In what sense does the 
practicant see Ged present in all beings 
and all teings existing in God? Does it 
mean that God inheres in all objects, as 
a Cause inheres in its effect; or that God 
pervades all beings and the latter stand 
pervaded by him; or agaia that god is 
the Support of all beings and the latter 
are supported by liim? To my mind all 
these relations can be taken to subsist 
between God and His creation. For 
just as ether is a remote cause of a cloud, 
even so Cod is the ultimate cause of the 
whole of this animate and inanimate 
creation; it is He who pervades all even 
as ether pervades the cloud: and He 
again is the sole Support of all, even as 
ether is the support of the cloud. 


According to the Sruti text: EEDE 
argaiarefiazirert:’ ( Taitt. Up., 1,1), air is 
evolved from ether, fire from air, and 
from fire is evolved water, which is the 
same as a cloud. Ether is the first of 
the five elements and is the cause 
of the other four. Prakrti or Primordial 
Matter is the ultimate cause of ether; 
and it is Prakrti which brings forth the 
entire creation under the supervision of 
God. This Prakrti is nothing but a 
potency of God, and is therefore identical 
with God. Looked at from this point of 
view the whole of this animate and 
inanimate creation is evolved from God. 
Therefore, it is but reasonable to say that 
He is the final cause of the entire creation. 
The Lord Himself says in the Cita ( X. 8):— 

«I am ithe source of all creation; 
everything in the world moves because 
of Me.?’* 


* ag qi saat wa: ad Tada | 
t war aafaa a miasma l 


Likewise, just as ether permeates 
every paitice of water in the cloud 
throvgh erd through, even so God per- 
meates every particle of matter in the 
whole of this animate and inanimate 
creation. “All this is permeated by Me 
in My unmanifest aspect (as ice by 
water )”. ( Gita IX. 4. )t 

Again, just as ether is the support, 
not only of the cloud, but of all the 
other four elements, viz., air, fire, water 
and earth, none of which can exist 
without ether, even so God is the sole 
and supreme Support of the entire 
universe consisting of animate and 
inani nate creation ( X. 42). 

* 4 * 

Just as when a clever actor appears 
in different garbs, one who is acquainted 
with the actor and his voice etc. 
recognizes him in all such garbs, even so 
all the different forms of beings in this 
world are nothing but so many garbs of 
God. We do not recognize them as such; 
that is why we hold them as separate 
from God, and entertain fear and 
hesitation with regard to them and 
recoil from serving them. Bat he who 
recognizes His presence in all beings 
may certainly obserye outward distinction 
in his dealings with different beings on 
account of the differences of garb; yet in 
his heart of hearts he will adore them 
all. If our father, or any other dear 
relation appears before us in a different 
guise, and we succeed in tecognizing 
him, shall we spare any services and 
attentions io him? That is why Coswami 
Tulasidas says:—“Knowing the whole 
creation to be a manifestation of Śrī 
Sita and Sri Rama, I offer my salutation 
to all, joining the two palms.” $ 

Just as Sri Baladeva, the elder brother 
of Sri Krsna, beheld Sri Krsna in the 
calves as well as in the cowherd boys 
and all that they had with them, § or just 


NR ee a nn 


$ Aa uaaa aa on ort) aes Tata AR oT arit u 
§ The incident occurred in tho land of Vraja (tho beautiful tract of land lying in the vicinty of Mathura). 
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as the cowherd-raids of Vraja saw Šrī foam. That is lcw we cen se Ced as 
Krma eesyvheret snd at every tme presert in an ntceied fom in the 
with teir Jcye-jnioxicated eyes, even whole world. } 5 

so the devotee should find his chosen Likewise, just as Arsjuna saw the 


Deity manifest everywhere as Sri Krsna, entire universe in =Phagayven $y; 
$ $ Universal Form, and 


Siz Rama, Sri Visnv, Sri Šankara, the Krsna’s i : 
Divine Mother or any other embodied mother Yasoda saw it in the 
On the sandy bank of the Yamuna, strrovnded by Fis playmates, Pb gevin fri Kroa was cne day i 
having His midday repast and engaged in His boyish sports. With the flute stuck into the cloth tied 
round His waist, He held the horn and the cane in His left arm-pit and pickles of lemon etc. in the | 
interstices of His fingers; and with rice and butter in His right palm, He stood in the midst of His 
companions and jested with them. laughing loudly Himself and making His friends rock 
with laughter. The cowhered boys were all absorbed in dining with Sri Krsna. In the meanwhile, the 
calves had proceeded afar in search of pasture. Holding the morsel uf rice in His hand as described 
above, the Lord took leave of His friends and ran in search of tho calves. The sight of this sport of 
the Lord deluded Brahmi, the creator, who stole away both the calves and the cowherd boys Coming 
to know who had done this, and in order to delight the mothers of the boys and the mother cows 
and frustrate the prank of Brahma, the Lord Himself assumed the forms of the calves and boys. He appeared 
asa true copy of each calf and boy he replaced, in formas well as in the constitution of his limbs, in 
the shape and size of the articles the boy possessed, viz. his staff, horn, flute, sling, clothes and ornaments, 
and also his nature, qualities, ‘size, age, name and habits, and thus gave an ocular d2monstration of the 
truth that the whole creation is full of God. Sri Baladeva at first could not make out anything. 
Later on, he observed that the affection of the mothers for their boys and of the mother cows for { 
calves which had been long weaned, had grown by leaps and bounds. This aroused his suspicion. | 
Observing with a discerning cye, therefore, he saw that all the calves and their care-takers, the cowherd ! 
boys, and all that they possessed were no other than $ri Krsna, and was filled with wonder. h 
Later on, Brahma too saw the boys and calves etc. as the same as Sri Krsna; thereupon he extolled | 
the Lord and craved for His forgiveness ( Srimad Bhagavata X. xiii ). | 
* A cowherd-maid who has her eyes coloured by love says:— 
In whichever direction I look, I find 
The landscape full of Syama ( dark blue ). 
The bowers and groves are dark. 
The water of the Yamuna is dark, 
The sky and clouds are dark. } 
tes 


All colours are merged in the dark hue. 
People say this is something novel. 
Am I mad, or the dark pupil of 
The peoples? eyes is changed ? 
The heart of the moon and the scion 
Of th» Sun are dark, the musk is dark, 
As well as Cupid, the conqueror of the world. 
Í The neck of the blue-necked Siva is also dark, 
j Asif the dark colour has been broadcast all over tho earth, 
The letters of the Vedas appear dark, the point of 
The tapering light is also dark. 
Not to speak of men and gods, the Formless Brahma 
Ttself has assumed a dark Form. 
f Vide Gita, Chapter XI. 
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cavity of baby Šrī Krsna’s mouth* and see it as part and parcel of the Deity 
Kakabhugundi, the crow-saint, saw it he worships. This is another way of 
within the belilyt of Bhagavan Sri seeing the world as existing in God with 
Ramachandra, even so the devotee should attributes. 


* As an infant, Bhagavan Sri Krsna had been giving incomparable joy to the hearts of mother 
YaSoda and the men and women of Vraja by His childish plays of a marvellous nature. One day He ate 
up a quantity of earth. Thereupon, snubbing Him, the mother said, “O wilful child! Why should you 
have stealthily eaten earth >? The Lord opened His mouth and said, ‘Mother, if you do not believe 
Me, examine My mouth. Looking into the mouth, Yasoda was taken aback in wonder. She observed 
in the small mouth of the baby the entire creation, including the animate and inanimate worlds, the 
sky, the ten directions ( including the four cardinal points, the four intermediate corners, and the 
upper and lower directions ), mountains, islands, oceans, the earth, air, fire, the moon, stars, the deities 
presiding over the senses, the senses and mind, objects of senses like suund etc., the three Gunas of 
Maya or Prakrti, the Jivas and their various forms, and the whole of Vraja. . She wondered whether she 
was awake or dreaming. Finally, sho was seized with fear and bowing to Him surrendered (herself to 
the Lord. Thereupon Sri Krsna exercised His charm on her, and motherly affection being roused in 
her breast, she took up the child in her arms and began to caress Him ( Srimad Bhagavata X. vill). , 

f The great devotee, Kākabhuśundi, was enjoying the sight of the childish sports of Bhagavan Sri 
Ramachandra. One day, moving on all fours, Śri Rama gave a chase to Kakabhusundi. The latter took 
wing, and the Lord extended His arm to capturo the flying bird, Kakabiusundi went on flying till he 
reached Brahmaloka, the abode of Brahma; but there too he found Sri Rama’s arm pursuing him. A 
distance of about an inch only separated him from the hand of Sri Rāma.. He exerted his utmost to 
elude His grasp, but the arm of Sri Rama was equally obstinate in pursuing him. Losing his nerve, 
the crow Bhusundi now closed his eyes. When he opened them again, ho:found himself in Ayodhya 
(the home of ‘Sri Rama ), from where he had flown, Sri Rama laughed at’ this, whereupon the 
crow. was involuntarily drawn into His wide open mouih. A graphic account of his subsequent 
experiences is supplied by him to Garuda, the king of birds, in Goswami: Tulasidas’s Ramacharitamānas , 


z ‘ 
D f % ‘ 


+. which is' reproduced below:— 


In His abdomen did I sce, O Lord of birds. a multitude of universes. “There were ‘innumerable 
spheres, most wonderful to look at, each surpassing another in the skill of its execution. There did I 
‘find ‘millions of Brahms and Sivas, countless suns, moons and stars, innumerable deities presiding over diffe- 
rent regions and gods of death and punishmént, numberless mountains and vast stretches of land, oceans, 
rivers, lakes, endless tracts of forests and an extensive creation comprising a vast range of different 
species, such as gods, Rsis, Siddhas, Nagas, human beings, Kinnaras, the four orders of creatior, consisting 
of both moving and immobile creatures. viz., mammals hatched creatures, such as birds and reptiles etc., 
creatures born of perspiration (such as lice ) and plant life. I saw there things unseen and unheard of, 
and beyond the range even of the mind; how, then, can those wonders be described in words. I visited a 


number of universes, spending a hundred years in each of them. 


«Every universe had its own creator ( Brahm’), Protector ( Visnu ), Destroyer ( Siva ), Manus 

( progenitors of mankind ) and guardians of the different directions ( Dikpalas). Every uplyerses had a 

different types of humanity, demigods ( Gandharvas ), astral beings ( Bhutes ), ghosts” ( Vetalas J PRinnaras 

( another species of domigods having, the head of a horse jh night-haunters ( Nisacharas ), “quadiupeds; Birds, 

““serpents, gods, demons, and all other creatures, each having. a number of ‘varieties or subdivisions: “Even 
the lands, rivers, oceans). lakes, mountains and all other phenomena were different. 4 OS aS 


“In caeh universe did I sse-mysolf and many wonderful things. Every universe, Q Teapgeted one, 
.. had its own Ayodhya; with ithe river Sarayu, having different men and women indulging Dalaratha, Kauialya, 
_Bharata,.. and otherz:br others, cach; having a different, ferm in.each universe, Sa Rama had jaken. His 


40 B.'G. 
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- ledge and Bliss, 


314 
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A vision of the embodied form of 


God, the boundiess ocean of beauty, love, 


glory and magnanimity, and the embodi- 
“ment of sweetness and bliss, is difficult 
to attain even for gods. And once the 
devotee beholds this transcendent form, 
which isan embodiment of Truth, Know- 
the bond of union 
between him and his Lord becomes 
jndissoluble and permanent. This is what 
is- meant by the statement that the Lord 
never. loses sight of him and he never 
loses sight of the Lord. 


One who seeks a vision of God with 
attributes and Form must have faith in 
an embodied divine Form. The worship- 
per of sucha Form must have the firm 
conviction that the Deity he |worships is 
the highest manifestation of Divinity, 


- andis all-powerful, and that He represents 


. then get an 


_yisible and 


both the Absolute and the Qualified 
aspects of God. (If the practicant regards 
any other aspects or form of God as 
higher than the object of his worship, he 
cannot atiain the highest goal through 
the worship of that Deity.) He should 
image or picture of the 
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Deity shosld offer it worship, Praises and 


prayer. And meditating on this forin he 
should gradually develop his love and 
devotion for it. At the time of Worship 
he should firmiy believe tha: the image 
of the Lord is not something material but 
a living God, who euts, drinks, walks 
smiles and spsaks. If the practicant is 
able to develop genuine faith, the Lord 
will manifest Himself through that very 
image as a living Incarnation and fulfil 
the devotee’s life and turn it into an 
embodiment of Bliss by giving an ocular 
demonstration of His love and affection 
to the devotee.* Thereafter, through the 
grace of God, he may obtain even a 
direct vision of the Deity. There is no 
definite time-limit for the attainment of 
this vision. Ths period may be short or 
long according to the earsestness of the 
practicant and the degree of his depen- 
dence on Divine Grace. Once he succeeds 
in obtaining a direct vision of God, it 
becomes easy for him, through ihe grace 
of God, tosee Him anywhere and at any 
time--whenever and whereyer he likes. 
In what plane of thought the man 
who has seen God face to face lives, is 
known only to him who has actually gone 
through this transcendent experience; 


_ sawa number of universes in Sri Rama’s abdomen. 
a their sight. Therein I saw once more Sri Rama, the abodo of compassion and wisdom and the Lord of 
|, Mayá, I thought again and again; but my mind being stuck in tho mire of delusion could not decide 


Deity of his choice, and taking it to be a 
living embodiment of the others can say nothing about it. 


descent in each and I witnessed His childish sports in every ono of them. Everything I saw was 
different in each universe, and most wonderful too, O mount of Sri Hari! But Sri Rama was tho 
same everywhere, though I passed through countless universes. Driven by the wind of infatuation, I 
wandered through universe after universe; but cverywhere I saw the same Sri Rima, having the same 


loveliness of form and indulging in the same pranks of childhood. 

“It appeared as if I spent one hundred Kalpas (1 Kalpa = 4,32,00,00,000 years} in my journcy 
through the numerous universes. At the end of my wanderings I came to my hermitage and spent 
some time there. There I heard the news of my Lord’s advent in Ayodhya. The news filled mo with 
love and 1 flew with all expedition to Ayodhya, transported with joy. There I saw the grand festivitics in 
connection with the birth of Sri Rama being held in tho manner stated by me before. In this way I 
They were all beyond description, one could only enjoy 


anything. I saw everything in an hour or so, and my mind began to reel at this, being seized with 
the utmost infatuation. Observing the confusion of my mind, Sri Raghuvira, the abode: of mercy, 


laughed. And as he laughed, I was thrown out of His mouth, O wise bird.» 


© 


®In the case of Mirabai and other saints of the middle ages God is said to have manifested 
Himself through images, Such a manifestation of the Lord through an image is known as an Archavataras 


a 
“> 


CC-O. In Public Domain. UP State Museum, Hazratganj. Lucknow 


a 
rayu 


= 


ed by Sa 


Digit 


aad 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


Worship of the Lerd in All 


eet , 3 7 3 : 

5 The yogi who is established in union with Me, and worships Me as residing 
. . . . 2 

in all beings ( as their very Self ), abides in Me, no matter what he does.” 


( VI. 31) 
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CHAPTER Vi 5s 


Over and above the worship of the 
image or picture of the Deity of his 
choice, another practice for securiag a 
vision of God in Form anywhere and 
everywhere is to practise meditation on 
that Form, daily and regularly, in a 
secluded spot, and engrave deeply on the 
tablet of one’s mind an image of that 
Form. Wnea the mind is able to form 
an image, the practicant should retire to 
some secluded corner and with open eyes 
create a mental image of that Form in 
the void aid try to scan it. Depending 
on the grace of God if one repeats the 
Practice again and again with faith, 
révereace and cetermination, he will 
succeed before long in behoiding in the 
void a vivid mental picture of ine Deity, 
perfect in ali details, as if smiling. and 
speaking to him. This can be acnieved 
by continued and resolute practice. When 


the practicant is thus able to cast his 
thoughts into the mould of the form of 
his Deity, a vivid picture of the Deity 
will appear before his eyes wherever he 


likes, the moment he concentrates his 
thougnts on Him. When he acquires 
facility in this practice the practicant 


should thereafter take up the practice of 
mentally eliminating whatever objects 
may meet his eye even casuaily while 
moving from one place to another,—trees, 
creepers, men, beasts and birds etc.,—and 
replacing them by the Form of the Deity. 
The practice muy ultimately enable him 
to visualize easily the Form of the Deity 
in everything, and in place of everything, 
Thereafter, through the grace of God, 
he may obiain areal vision of God, and 
then succeed in seeing God everywhere 


directly, and in the real sense of the 
term. 


A 


S peaking thus of God-Realization through the practice of seeing God everywhere, 
the Lord now proceeds to reveal the marks and glory of the man who has thus been able 


to realize God:— 


aaqatrd a 


at | -astacaarfera: | 


aa adas a ait af add uae i 


a: who; naayq arfaa: established in union ( with Me ); aayaaay residing 


in all beings (as their very Self ); ma Me ( 


the embodiment of Truth, Knowledge 


and Bliss ); aað adores; aur in all forms of activity; atata: engaged; aft even 
though; @: that; ast yogi; afr in Me; ada abides. 


_ The yogi who is established in union with Me, and worships Me as 
residing in all beings (as their very Self js abides in Me; no matter what: 


he does. 


Meditating every moment and every- 
where exclusively on the Deity of his 
choice, the practicant loses all conscious- 
ness of his own separate existence, and 
gets so deeply absorbed in Him that in 
His consciousness nothing remains but the 
Deity. This state of God-Realization is 
referred to here by the words ‘Ekatvam 


(31) 


Asthitah’ ( established in union with Me ). 
Just as the element of water Tans 


through all the modifications of water 


such as vapour, cloud, fog, rain-drop 
and snow etc., even so God and God 
alone pervades the whole universe 
Coasisting of animate and inanimate 
creation. To know and realize this fact 
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is what is meant by worshipping the Lord 
residing in all beings. He who adores the 
Lord in this way has been declared as the 
greatest saint ( VII. 19 ). 


The devotee who has realized God 
actually sees everything as God Himself. 
In that state whatever actions are performed 
by him through his body, speech 
and mind are, in his view, performed 
only in relation to God. His hands, 
when engaged in the service of another, 
render service to Him alone in that form; 
gratifying another by means of pleasing 
words, he gratifies the Lord Himself; 
casting his eyes on another, he casts his 
eyes on God alone: if he accom panies 
anyone to a particular place, he accom- 
panies God Himself and moves in His 
direction. Thus whatever activities he 
performs, he performs them in God and in 
relation to God. That is what is meant by 
the statement that “he abides in God, no 
matter what he does.” 


Though directly perceiving iron in all 
articles made of iron such cs a knife, a 
pair of scissors, a frying-pan, a wire, a 
crow-bar, a hammer, a sword and the 
point of an arrow, one makes appropriate 
use of each one of these articles; even so 
the. God-realized devotee, while seeing 
God everywhere and in every being, can 
behave appropriately with every being 
according to the injunctions of the 
scriptures. There will be, no doubt, a 
world of differencs between his conduct 
and the conduct of an ordinary man. An 
ordinary man of the world may bring the 


greatest amount of care and consideration 
to bear on his dealings with his fellow- 
creatures; yet inasmuch as he fails io 
perceive God in every being, and looks 
upon a fellow-being as other than himself, 
and since his aciions are bound to be 
tainted with self-iaterest at least to Some 
extent, there is every possibility of his 
doing something which may be prejudicial 
to others’ interesis. But the devotee who 
constantly sees God everywhere and in 
every being will naturally perform acts 
which are conducive to the common good, 
He is utterly incapadle of doing anything 
which may really mar others’ interests 
even in the least degree.* 

The words “no matter what he does” 
occurring in this verse should not lead 
anyone to think that the Gita allows full 
latitude to the God-realized devotee to 
commit even sinfui deeds. For a God- 
realized devotee of the type mentioned 
here is incapable of doing anything which 
may be characterized as sinful. The Lord 
has stated in unambiguous terms that it 
is ‘desire’, which is the root of all evils 
( III. 37); that ‘desire’ is the offspring of 
‘attachment’ (If. 62); and that attachment 
wholly disappears from the mind of the 
God-realized saint ( II. 59 ). Under such cir- 
cumstances, it is impossible for the God- 
realized devotee to indulge in prohibited 
or sinful acts. Besides that, the statement 


of the Lord that ‘whatsoever a great man. 


does, other men also do the same,” 
naturally throws a great responsibility on 
the shoulders of the man of wisdom. 
That is another reason why it is not 
possible for him to do anything sioful. 


Extolling thus the saint who has realized God through the practice of Devotion, 


A Lord describes below the undifferentiating outlook and glory of him who has realized 
God through the practice of Sankhyayoga:— 


SSS a 


fase 


_ * Bhagavan Sankara also says in the Ramacharitamanasa of Goswami Tulasidas:— 


«Uma, those who are devoted to Sri Rāma’s feet, 


Devoid of lust, pride and anger, 
» . See the world as full of their own Lord; 
With whom shall they. quarrel, then ?» 
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RE ie RS 


Ga a ale ar gi a awit qt wa UaRN O o 


aga O Arjuna; a: who; ariaa on the analogy of his own Self; ada on 
all ( beings ); ama as one; a44 looks; at and; gaa joy; af at or even; gam 
sorrow; a: that; aiit yogi; wa: supreme; aa: is deemed, 


Arjuna, he who looks on all as one, on the analogy of his own self, 
and looks upon the joy and sorrow of all with a similar eye,—such a yogi is 


deemed the aighest of all, 


Just as a man identifies himself 
equally with every limd of his body, 
even so the yogi referred to ia this verse 
identifies himself equaily with the whole 
universe consisting of animate and in- 
animate creation, This is wnat is meant 
by looking on aii as one on the analogy 
of his own self. 


Inasmuch as a man identifies himself 
equally with all the limbs of his body, 
he looks upon the pleasurable and painful 
experiences of all limbs with a similar 
eye; even so since the yogi referred to 
above identifies himself equally with the 
whole world, he looks upon the pleasur- 
able and painful experiences of all with 
the same eye. This is what is meant by 
looking upon the joy and sorrow of all 
with a similar eye on the analogy of 
one’s own self. The intention is to show 
that since the yogi looks upon all as his 
own self, the whole universe is trans- 
formed into his very self. There remains 
nothing in this world, which has a 
separate identity from him. No one in 
this world would ever inflict the least 
pain on oneself in any form whatsoever. 
On the other hand, man is naturally 
engaged in unceasing and unremitting 
efforts to make himself happy; and while 
doing so he does not feel that he has 
put himself under any obligation or 
conferred and boon on himself, and does 
not, therefore, seek gratitude in return; 
nor does he take pride in his 
devoted to duty. He seeks to gratify 
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being 


(32) 


himself only because he cannot help. it, 
because it is ingrained in his nature to 
do so. Even so the Yogi referred to in- 
this verse would never inflict the least 
pain on any creature in any form and 
would constantly endeavour by natural . 
impulse to bring happiness to all.: 


( The ideal of ‘Universal Brotherhood’. 
is recognized asa very high ideal in thes- 
West, and itis a high ideal indeed. Buta; 
due to diversity of interests a clash is.: 
more or less unavoidable even among: 
brothers. But there can be no diversity . 
of interests where there is the feeling .of.; 
ideatity, or in other words, where one. 
regards another as his own self;.and_ 
there can be no fear of a conflict where. 
there is no diversity of interests. It is 
due to such lofty ideals preached in the 
Gita that the gospel of the Gita has- 
received the highest honour even from | i 
the thinkers of the West. ) eS 


Whether the  God-realized yogi 
referred to in this verse is actuall 
conscious of the joys and sorrows 
entire universe consisting of anima 
inanimate creation, or they have: onl 
seeming reality to him, is a ques 
most difficult to answer. He can nei 
be said to be conscious of such experie 
nor can they be said to posse 
seeming reality in his eyes! When 
eyes of the God-realized man eve 
other than God ceases to exist, h 
he be conscious of anything € 


hi 


a 


| possessed only a seeming reality 

yes, why should he try to avoid 

of pain on others and to gratify 
Therefore, a acta soul 
nows what his aciual feelings and 
are on such tiers’ They cannot 
expressed in words. Nevertheless, in 
T to give a rough idea of his point of 
wit may be stated that he is never 
ally c conscious of anything but God; 
y possess seeming reality to him 
in the eyes of the worid. All the same, 
his actions are extremely noble, consistent 
_ and systematic. 

That such a God-realized soul tries 
y alleviate the suffering of the whole 
d even though sach suffering exists 

only in the eyes of the world, and not 
i consciousness of the saint himself, 
t to be wondered at. Therein lies 
speciality. He performs actions in 
_ efficient way, even though they 
ossess no reality in his eyes, and even 
though he has no selfish interest in them. 
RG y ess we can form some idea of 
his“ a tion from the following illustration. 
a number of young children, 
th pebbles and stones, clods of 
and pieces of straw, take to 
ing among themselves for these 
and insignificant objects, and 
due to ignorance 
he A wise man, even 
realizing the futility and insigni- 
of their quarrel, intervencs and 
ostulates with them. He gives a 
aring to both sides and cieverly 


des) a Says : ae 


aga vara 


ORA aera AT: arta aga | 
eS aq aaa agane RAITA |) 33 N 
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tries to pacify them. The eadeavouis of 


the God-reatized yogi to alleviate the 
sorrows and sufferings of the afflicted 
world are roughly of this nature. It is 
impossible to form a correct idea, with 
the help of any analogy. of the imeffible 
mood of a God-realized soul, who has 
nothing to do with weaith. honour, fame, 
and prestige, or any other object connect- 
ed with the world, for whom nothing 
Temains to be achieved, and in whose 
eyes everything other than God ceases 
to exist. Illusirations taken from the 
world do not fully represent his true 
nature. They serve to illustrate only a 
pariicular aspect of the truth. 

The use of the adjective *Paramah’ 
With the word ‘yogi’ is in‘ended io show 
that ihe Lord is speaking here of a 
God-realized soul, and not of a praciis- 
ing yogi. It should be remembered 
that equability or even-mindedsess is an 
essential attribute of the God-realized 
soul, no matter through which p-th he 
has reached the goal. Wherever the Lord 
speaks of the God-realized soul, He 
stresses the imporiance of even-tempered- 
ness. A man may be possessed of a 
number of virtues; but if he is found 
lacking in equability, it can be safely 
concluded that he hes not yet realized 
God. For one who has not yet been able 
to develop even-mindedness cannot be 
entirely fres from attraction and repulsion 
or conceive a natural fellow-feeling for all 
creatures, He alone is the best or God- 
realized yogi, Who has attained equability, 


ng this teaching of the Lord about equability, and finding it most 
him to ge firmly established in that state due to restlessness of his 


y; T: has been 


» yee ES es "r-t 


Digitized by Sarayu Founda ep Thx napi and eGan 


spoken of; arasam. Owing to restlessness 
Rafa stability; + not; cenit perceive. 


gotri 
( of mind ); sea I; e of this, f 


Arjuna said: Krsna, owing to restlessness of mind I do not per 


the stability cf this yoga in the form of equability, which You hav 
spoken of. 


The word ‘yoga’ here refers to the Arjuna’s submission also evide: 
state of equability, which is attained as relates to ‘equability’, described in th 
the culmination of the practices of two verses, as the fruit of all practi 
Karmayoga, Bhaktiyoga, Dhyanayoga, Hence the word ‘yoga’ has b 
Jfianayoga etc. Although it is true that interpreted as meaning the Yoga 
restlessness of mind interferes with the Equability. ‘ 
practice of Dhyanayoga alone, the word ‘Restlessness’? means lack of concentra- 
‘yoga’ cannot be interpreted in this tion; this is mainly due to attraction and 
verse as referring to Dhyanayoga. For, repulsion. And equability can never 
while the subject discussed in the exist in a mind which is swayed b 
verses ending with the twenty-eighth atiraction and repulsion; for equabilit 
would lead wus to interpret the word is incompatible with these two impulses. 
‘yoga’ as Dhyanayoga, verses 31 and That is why restlessness of mind is 
32 describe the attitude of the God- considered as an obstacle in the 
realized soul during his active life. attainment of equability. i 


Declaring restlessness of mind as an obstacle to the attainment of yog 
the shape of equability, Arjuna now pleads that the mind is mosi difficu 
to conirol:— i 


maS fe na g sai awaq zeq | 
qe Rag aà aril ggFU il 3Y il 


R because; gwr O Krsna; aa: the mind; aewa ( is ) unsteady; 
turbulent; qea tenacious; asza ( and ) powerful; cea thereof; Raga, subjugat on; 
weg I; am: of the wind; ga as; ggu very difficult; nà I regard. 


For Krsna, the mind is very unsteady, turbulent, tenacious and powerfu 
therefore, I consider it as difficult to control as the wind. G 


Arjuna submitted to the Lord in the By using the adjective < 
preceding verse that restlessness of mind (lit, that which churns) with 
was a great obstacle in the attainment to the mind, Arjuna intends to sho 
of lasting equability. The natural reply in addition to being unsteac 
to this would be that he should subjugate flickering flame of Hght, the 
the mind, and thus overcome its restless- 
ness. But to Arjuna subjugation of the 
mind was a most uphill task; that is 
why he irvites the attention of the Lord 
once more to the restlessness cf mind. 


On ogee rm Aa 


SSE RR IES 
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senses as ‘turbulent’ by nature, while 
here Arjuna calls the mind ‘turbulent’. 
There jis no contradiction; however, 
between the two statements inasmuch as 
coming in contact with the objects of 
enjoyment the senses tend to agitate and 
excite the mind and vice versa, and 
forming an unholy alliance they excite 
“ the intellect as well (1.67). That is 
` why both the senses and the mind have 
"been declared as ‘turbulent’. 


The mind is not only unsteady and 
turbulent, but also powerful as a mad 
_ elephant. Just as repeated thrusts of a 
_ sharp spike on the head fail to bring a 
_ powerful elephant to its senses, and it 

continues to act waywardly, even so 

though smitten again and again by the 
goad of discrimination, the unruly 
mind refuses to get out of the dreary 
forest of sense-enjoyments. 
Apart from being unsteady, turbulent 
and powerful, the mind is also unyielding 
C or tenacious as an iguana. Whatever 
it takes a fancy for, it clutches with all 
its force and more or less identifies itself 
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* 


with that object. 
* 


It is most difficult to control the air 
that courses incessantly through the body 
in the shape of inhalation and exhalation, 
through violence, reason, discrimination 
and force etc. Even so Arjuna deems it 
most difficult to control the unsteady, 
turbulent, tenacious and powerful mind 
moving constantly among the objects of 
enjoyment. This is what is sought to be 
conveyed by the second half of the verse. 

a x X 

The Lord draws and attracts the 
devotee’s heart to Him. This is one 
reason why He is known by the name of 
‘Krsna’ (lit, one who attracts ). Address- 
ing the Lord by this name in the present 
verse, Arjuna appears to make the 
submission that his mind being very 
unsteady he finds it most Gifficuit to 
control by his own efforts. But it is 
easy for the Lord io draw his mind to 
Him by His own inherent character. 
Arjuna, therefore, prays that his mind 
may be drawn and attracted by the 
Lord to Him. 


Confirming Arjuna’s view about the difficulty of controlling the mind, the 
Lord suggests below the ways and means of controlling the mind:— 


adai HgS 


ad gaa 


Atara 


TST | 


awada g seat AUAN A Tad 34" 


Herat O mighty-armed Arjuna; adaa without doubt; aa: the mind; asa 


arranger aaa: | 


“The mind can be controlled through practice ( of mediado ) and dispassion?? 


( is ) unsteady; giiney (and ) difficult to curb; g but; ataa O son of Kunti; 
$ arata through practice; aand; aua through dispassion; Jaa it can be controlled. 


A Sri Bhagavan said: The mind is restless no doubt; and difficult to curb, 
1juna; butit can be brought under control by repeated practice ( of meditation ) 
d by the exercise of dispassion, O son cf Kunti. 


(35) 


* There is a parallel aphorism in the Yoga-Stras of Patañjali, which runs as below:— 


( Yoga-Siitras I. 12 ) 
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In order to cast the mind-substance 
into the mould cf a desired object, the 
mind has repeatedly to be weaned from 
other objects and fixed on the object of 
meditation. Repetition of this attempt is 
what is known as ‘Abhyasa’ or practice. 
The question that is being considered in 
these verses is, how to fix the mind on 
God? Therefore, ‘Abhydsa’ or practice 
here consists in directing the flow of one’s 
thoughts repeatedly tewards God, the 
object of meditation.* 


The practice referred to above should 
be carried on with the firm conviction 
that Cod is the supreme and almighty 
Lord of all, and the highest and the only 
Truth, and that the supreme object of life 
is to realize Him. Vaiious forms of 
practice have been enunciated in the 
scriptures. Some of them :re given below:— 

(1) With the help of faith, reverence 
and steadfast reason, the mind should be 
repeatedly concentrated on God (VI. 26). 

(2) Whatever object the mind may 
run after, the Deity of one’s choice should 
be dwelt upon in that very object. 


(3) One should 
mental wo:ship to God. 

(4) One should constantly repeat, ina 
disinterested way, with utmost reverence 
and love, through speech, breath, beating 
of the pulse, throat or the mind, any of 
the names of one’s Deity, such as Śrī 
Rama, Sri Krsna, Siva, Visnu, the Sun-god, 
the Divine Mother and so on, regarding 
such a name to be God’s own name. 

(5) One should repeatedly dwell on 
the teachings of the SSMU nelating to 


practise offering 


g aa faat T l 


( Yoga-Sutras I. 13 J 

«Of these two methods, the attempt to make the mind steady is called practice.” 
tag Adeir Aa eg: | 
£ saga haaa agea aani AnI 1 ( Ibid, 1. 16 ) 
§ aay Garenlag7 ageag | ( Thid., I. 15 i) 


God, with reverence and love, and try 
translate them into practice. 

(6) One should cultivate association © 
with Cod-realized souls, listen to their 
salutary advice with faith and 
devotion and try to carry them out in 
actual practice ( XIMI. 25 ). 

(7) One should offer repeated prayers 
to God with a sincere and agonized heart, 
imploring that the mind’s restlessness 
may disappear ard it may get concentrated 
on Him. 

Besides these, there are many other — 
forms of practice laid down in the 
scriptures. But one should remember in 
this connection that one’s practice will 
meet with success only when it is carried 
on with faith and reverence, and is 
continued without a break for a sufficient 
length of time.t Suppose a practicant tries 
to fix his mind on a pparticvlar practice 
today, takes up another tomorrow, and 
commences yet another a few days later, E 
vittout pinning his faith on any one of — 

them. Or he takes tp a practice today, 
fails to do it tomorrow and resumes it 
after an interval of three or four di 
or he falls a victim to ennui, loses 
patience ard gives up the practice. 
an inconstant, irregular and  desul 
practice can never lead to success, 

The word ‘Vairigya’ or dispass 
means complete cessation of attrac n 
and hankering for the objects o 


to produce any unhealthy acO 


mind of him who is 
dispassion. He gradually attains tł 
immovable and unshakable te 


( Ibid „I. 14 ) 


sa 
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which does not allow the mind to be 


drawn by ary object under any circum- 
stance whatsoever. 

There are many 
cultivation of dispassion, 
are given below :— 

(1) One should constantly impress on 
one’s mind. by recourse to reason, the 
absence of any charm, love or delight in 
the objects of the world. 

(2) One should always remember and 
realize that the objects of the world are 
transient and subject to sorrows and evils 
in the shape of birth and death, old age 
and disease, and are the source of fear. 


practices for the 
some of which 


(3) One should study elevating scrip- 
tures revealing the real trath about God 
and the world. 

(4) One should cultivate asscciation 
with men possessed of the highest form 
of dispassion. In the absence of direct 
association, one should keep before one’s 
mental eyes ard dwell on the likeresses 
and lives of saints possessed of such 
dispassion. 

(5) One shoald realize the ephemeral 
nature of the world through the sight 
of old, dilapidated marsicns, and the 
ruins of deserted towns and villages. 


(6) Perceiving the one and indivisible 
existence of Brahma, one should refuse 
to recognize the separate existence of 
anything else. 

(7) One should hear again and again, 
from the lips of qualified souls, the 
indescribable virtues, glory, truth, love 


The foregoing verse suppested the means of 
liss the harm if the mind is 


here arises: Where 


and mysterles of God and the glories of 
His divine sporis ¿s well as of His 
transcendental beauty and sweetness, and 
knowing the truth about them should 
have full faith in them and feel enraptured 
by them. 

Similar to those mentioned above, 
there are other practices also, which may 
be adopted with advantage for the 
cultivation of dispassion. 

Constant ‘practice’ ard cultivation of 
dispassion, both are necessary for bring- 
ing the mind under control. ‘Practice’ 
is like a beautiful channel for the flow 
of thought-currents in the direction of 
God, and ‘dispassion’ is like an embank- 
ment to restrain the flow of tke mind 
towards the objects of erjoyrent. But it 
should be borre in mind that they are 
helpful to each other. Practice promotes 
dispassion and vice yersa. Therefore, the 
mind can be subdued and brought under 
control even by adoptirg one of these 
metheds in the proper way. 

Arjuna has been addressed in this 
verse by the term ‘Mahabahu’, that is, 
one possessed of long ard powerful arms, 
because he was a world-renowned hero, 
who had vanquished in battle the greatest 
of warriors among celestisIs, demors and 
mortal men.. The intention of using this 
mode of address is to remind Arjuna of 
his own prowess and encourage him to 
fight and conquer the mind. The Lord 
gives a clear hint to him that it does not 
befit a hero like him to feel afraid of the 


mind and lose heart; if he takes courage, he 
is sure to win. 


subduing the mind. The question 
not subdued ? In answer to this, 


the Lord says :— 
AUyAraA ARK “wan eta at afr | 
FEAVaAY % anny FEAE: I) 86 1 
aiaa by him show mind jg not mibducd; wun yoga; gama: ( is ) 


difficult to achieve, 4° while; amera aam by’, 


him who has brought the mind 
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‘under control and is ( ceaselessly ) striving, sia: through practice; waa 
aaa: can be ( easily ) attained; gf such ( is ); à My; aft: conviction. 


Yoga is difficult of achievement for one whose mind is not subdued; by 
him; however who has the mind under control, and is ceaselessly striving, it can 


be easily attained through practice. Such is My conviction. 


The mind of him who has not brought 
it under control by ‘practice’ and exercise 
of dispassion is a slave to attraction and 
repulsioa; and impelled by these it continues 
to frisk and frolick in the world 
like a mischievous monkey. And when 
the mind is so deeply attached to 
enjoyments, his intellect also remains 
unstable and ‘scattered in all directions’ 
( II. 41, 44). That is why it is stated that 
the attainment of equability is extremely 
difficult for one who has no control over 
the mind. 


A subdued mind gives up all its 
vagrancy and turbulent nature, and loses 
its vehemence and perversity. Like a 
simple, unsophisticated, quiet and 
submissive disciple, it becomes so 
obedient that it tamely applies itself at 
any moment to whatever pursuit it may 
be directed to for any length of time. It 
no longer shows the least demur in 
carrying out one’s bzhests nor does it feel 
any urge to roam about under the 
prompting of the senses. It does not 
desist from a paricular pursuit of its 
own accord, nor does it fall a victim to 
ennui; nor again does it make any 
mischief. With great composure it gets 
so thoroughly absorbed in the object of 
meditation that it becomes difficalt even 
to distinguish its separate identity. These 
are the marks of a subdued mind. 


The word ‘Tu? in the present verse 
has been used to distinguish the man 
who has subdued his mind from him 
who has not yet been able to control it. 

Even after attaining control over the 
mind, if one does not strive hard to 
merge the mind completely in God, he 


(36) 


will not achieve the yoga of equability 
asa matter of course. Therefore, in order 
to point out the necessity of effort even 
after that, the yogi possessed of a 
subdued mind has ben spoken of as 
‘ceaselessly striving’. 

There are many practices for the 
attainment of equability after the mind 
has been properly subdued. Some of 
them are given below:— 


(1) Renoancing all objects of enjoy- 
ment as well as the desire for them, 
the mind should be constantly and all 
the time fixed on God, the embodiment 
of Knowledge and Bliss, through reason 
which is not only purified and steadfast 
but also endowed with discrimination 
and dispassion, and devoted to God; and 
no other thought should be allowed to 
enter the mind ( VI. 25 ). 


(2) The practicant should try to see 
~ the one all-pervading God, the embodi- 
ment of eternal Knowledge and Bliss, as 
filling up the entire universe, consisting 
of animate and inanimate creation, on 
all sides, both within and without, above 
and below, and should regard himself, 
as also the whole of the 
world, as 
the same ether permeates the cloud on 
all sides, within and without, above and 
below, and is its material cause ( Xill. 

(3) Realizing that whatever a 
are being carried on in this 
through body, senses and mind are 
performed by the Gupas, or in | 


on the objects of senses, 
recognize oneself as altogethe 


objective: 
identical which God, even as 


With those activities and as t 
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And establishing oneself in identity with 
God, the eteroal embodiment of Know- 
ledge and Bliss, one should perceive 
through the cosmic intellect all objects 
as ephemeral and existing in the | mere 
thought of that formless and infinite 
Consciousness which is his own Self ( Y. 
8-9; XIV. 19 ). 


(4) Regarding any of the embodied 
Forms of God, such as that of Sri Rama, 
Krsna, Siva, Visnu, the Sun-god, the 
Divine Mother, or the Universal Form, as 
the supreme Form of God, the witness 
of all hearts, all-pervading,: omniscient, 
all-powerful, supremely compassionate 
and lovable, one should install an image 
or picture of the Deity, according to 
one’s choice, or should mentally realize 
Him as actually present, either withia or 
without one's heart, and should 
constantly fix one’s mind on Him with 
utmost reyerence and love and worship 
Him by offering leaves, flowers and 
fruits or other articles of worship, and 
perform Japa of His name. 


(5) Duties enjoined by the scriptures 
should be performed without attachment 
or the desire for fruit, and Temaining 
even-tempered in success and failure ( Į, 
43); or actions, such as the performance 
of sacrifices and service, Practising 
charity and penance etc., enjoined by the 
scriptures, should be performed with 
faith and reverence, for the sake of God 
alone, and regarding everything aş 
belonging to God (XII. 10); or, mentally 
surrendering all actions as well as 
oneself to God, and renouncing the feel- 
ing of ‘mine’ and attachment, and 
constantly remembering God, one should 
behave like a tool in the hands of God, 
gladly doing whatever and in whatever 
manner He gets one to do ( XVIII. 57 ). 

There are many other practices 
besides these; and the practice 
recommended for the subjugation of 
mind, if carried on with reverence and 
love even after obtaining control over 
the mind, for the realization of God, 
will also help the practicant to attain 
the yoga of Equability. 


Subjugation of mind having been declared as most essential for the attain- 
ment of perfection in yoga, the question arises: What becomes of the practicant 
after death, who possesses no control over the mind, and yet having faith in the 
practice of yoga strives for God-Realization ? This is what Arjuna asks in the 


following verse:— 


ast saa 


wala: agaa 


ainsateaaraa: | 


ama anette si at aco TAB 1 3+ ti 


een O Krsna; sgat with faith; saa: ( one who is ) endowed; añ: ( but ) 
who has not ( yet ) been able to subdue his passions; aima from yoga; afsaarta: 


whose mind (therefore ) is diverted ( at the time of de 
in yoga ( God-Realization ); astea failing to reach; 


mala meets with. 


ath ); ataifafax perfection 
am what; aìa fate; 


Arjuna said: Krsna, what becomes of the soul who, though endowed 


with faith, has not been able to subdue hi 


S passions, and whose mind is 
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therefore diverted from yoga { at the time of death), and who thus fails to n 


perfection in yoga ( God-Realization ) ? 

The preceding verse pointed out that 
yoga was difficult of achievement for one 
whose mind had not been properly 
subdued. That statement served as the 
ground or occasion for the present ques- 
tion on the part of Arjuna. Besides this, 
slackness of effort is out of question in 
the case of a man endowed -with faith; 
even so it is out of question for a subdued 
mind to get diverted on any account. 
These are the reasons why the word 
‘Ayatih’ in this verse has been interpreted 
to mean one ‘possessed of an unsubdued 
mind’, and not one who is ‘lacking in 
effort’. 

The word ‘yoga’ stands here for 
equability attained through any of the 
disciplines of Sankhyayoga, Bhaktiyoga, 
Dhyanayoga and Karmayoga etc., carried 
on with the object of God-Realization. 
A mind which loses its balance or ceases 
to think of God is said to be diverted 
from yoga. This diversion of the mind 
from yoga at the time of death may be 
due to various reasons, such as restlessness 


of the mind, attachment, desire, physical to sense-enjoyments even during his 
pain, loss of consciousness and so on. life-time. 
aaarnas araa asa | ea 
antes! Hertel Ag aa: RTN B 


azae O Krsna of mighty arms; aan: qÑ from the path leading to God- 
Realization; gz: strayed; afta: without anything to stand upon; Smaa za lik 
the torn cloud; saatas: deprived of both God-Realization and heavenly enjoy 


ment; Raa a agate is he not lost ? 


Krsna, strayed from the path leading to God- Realization and 
anything to stand upon, is he not lost like the torn cloud, deprived of both ( 


Realization and heavenly enjoyment ? 


Diversion of the mind from practices 
leading to God-Realization due to restless- 
ness of the mind and lack of discrimina- 


(35 
“Yogasamsiddhim’, or 
perfection in yoga, stands here for God- 
Realization, which is the fruit of 
eqrability attained through the practice 
of any of the forms of yoga mentioned 
above. And failure to realize God owing 
to diversion of the mind, at the time of 
death, either from equability or from the 
thought of God is what is meant here by 
failure to achieve perfection in yoga. 


The word 


In answer to Arjuna’s question, the 
Lord speaks of the state of existence 
attained by the practicant after death and 
refers to his next birth, which make it 
definitely clear that Arjuna’s question 
relates to the practicant’s state at the 
time of death. Moreover, the word ‘Gati’ 
also is generally used to denote tne state 
attained after death; this. aiso goes to 
confirm the view that the question refers 
to the state at the time of death. The 
words ‘Yogat Chalitamanasah’ cannot, 
therefore, be taken to mean one who his 
given up the practice of yoga and taken 


tion eng Gepasion, and 


` 
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and having nothing to stand upon. 

Arjuna intends here to show mo 
practicant who has performed action al 
his life without any desire for fruit 
surely does not obtain the enjoyments of 
heaven after death, and his mind being 
diverted from practices leading to Cod- 
Realization at the time of death he fails 
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to realize God. Arjuna, therefore, 
apprehends that, just as a piece of cloud 
torn from the main body of E cloud gets 
dissolved, unless united with another 
cloud, even so deprived ot both heaven 
God-Realization, the practicant 


and 
lost, and suffers a 


referred to above gets 
spiritual fall. 


Raising the above question, Arjuna now prays to the Lord for its solution :—— 


aA ai 


aga: 


F 
amaa SW a 


SIALARIE: | 
gaard TESSI! 


u O Krsna; à my; gaa this; daaa doubt; añga: completely; ty to slash; 
aéfa it behoves You; R because; #374: other than You; aea aaaea of this doubt; 
3at one who slashes; 4 34qaì may not be ( easily ) found. 


Krsna, it behoves You to slash this doubt of mine completely; for none 


other than You can be found, who can tear this doubt. 


Here Arjuna seeks to know some- 
thing about the existence of the practicant 
after death. Life after death is a mystery 
which no one can solve with the help of 
reason and argument. He alone who is 
thoroughly acquainted with all the effects 
of Karma, the laws of the universe and 
the secrets of the other worlds can penetrate 
it. Celestial, who are the guardians of 


the different regions, sages, seers 
and ascetics possessing the power of 
unrestricted access to all the different 


regions, and yogis who can see and know 
events taking place in the different worlds, 
are aware of these things to a certain 
extent; but their knowledge too is limited 
in its scope. The entire secret js known 
only to God, who is the sole Lord of 
the universe. Arjuna was already aware 
of Bhagavan Sri Krsna’s power and glory. 
Besides this, he had heard shortly before 
from the Lord’s own lips that He posses- 
sed a knowledge of the innumerable 
births of Arjuna (IV. 5), that He was 
unborn, immortal and the Lord of all 
creatures (IV. 6), that He created with 
due regard to their respective Guņas or 


(39 ) 


traits and Karmas or actions ( IV. 13 ), 
that He was the ‘supreme Lord of all 
the worlds’ (V. 29); this had strengthened 
Arjuna’s faith in Sri Krsna’s divinity. 
It is, therefore, that he professes his 
faith in the Lord by submitting that it 
would not be possible for him to find 
anyone other than the Lord, who could 
completely dispel the doubt of his mind, 
and that He alone is capable of doing it. 
He means to say that Sri Krsna_ being 
the omniscient and almighty Lord, the 
Knower of all hearts and the Maker and 
Administrator of all laws, the secret of 
the States of existence after death of the 
infinite number of Jivas belonging to the 
countless millions of universes must be 
fally known to Him, and that all incidents 
that were taking Place in the different 
worlds at that time, had taken place 
before or were going to take place there- 
after were ever like an open book to 
Him, It was, therefore, extremely easy 
for Him to reveal the fate of the yogis 
Who strayed away from the path of yoga 
When the Lord Himself ee 

out of His 
Supreme compassion was present before 
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Arjuna, whome else should he ask about 
it, and really speaking no one else 
was capable of unravelling the mystery. 


Therefore, Arjuna humbly prays to the 


Lord to reveal the truth to him and 


clear the doubt of his mind. 


Arjuna’s question was whether the practicant who strayed from the path of 


yoga got lost like the torn cloud, 


following verse :— 


being deprived of both God-Realization and 
heavenly enjoyment. The Lord vouchsafes 


His reply to that question in the 


Anaga 


qå 3g 


ama amea AN 


a fe qeg gi ma aa vo N 
qf O son of Prtha, Arjuna; av for him; a neither; Ze here; farr: fall; 
fraa ( there ) is; 4 nor; #ga hereafter; «a either; fe for; aq O dear one; seamed 
who strives for self-redemption (i. e., God-Realization ); #faq anyone; gia 


evil destiny; a not; waft meets with. 


Sri Bhagavan said : 
here or hereafter. 


Realization ) ever meets with evil il destiny. 


Degradation from the level of « existence 
already attained by one is what is 
meant by the word ‘VinaSah’ in this verse. 
Hence if the practicant referred to above 
is reborn on this earth, he is not 
degraded to a state lower than that 
already attained by him. And if he 
ascends to higher regions such as heaven 
he meets with no fall either; on 
the other hand, he is exalted to a 
higher position. In this way he does 
not meet with a fall either here or 
hereafter. Wherever he abides he conti- 
nues to advance steadily on the Godward 
path. The Lord has thus briefly answered 
Atjana’s query regarding the possibility 
of the practicant being deprived both 
of God-Realizition and heavenly 
enjoyment. The idea is that the 
practicant is neither deprived of the 
enjoyments of this world or of the next 
nor of God-Realization in the shape of 
perfection in yoga. 

The second half of the verse says 
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Dear Arjuna, there is no fall for him either 
For none who strives for _self-redemption__(_i.e., God- 


(40) 
that a practicant striving for Cod- 
Realization never goes to doom. Here 
it may be contended that since everyone 
has a number of sins committed in 
previous ives outstanding against him, 
thereis every possibility of his meeting 
with an evil destiny after death in 
consequence of those sins. In this 
connection let us take the example of a 
judgment debtor who, though in default 
in the matter of payment, is not dishonest 
in intention and has handed over all 
that he possessed to his creditor. He 
has also been paying all his surplus 
earnings to the creditor, and sincerely. 
desires to continue this till the debt is 
cleared off. Under such circumstances, 
a creditor who is possessed of a tender 
heart spares him the ignominy of civil 
imprisonment and allows him time 
to clear the outstandings so long as 
he maintains his honesty of intention. 


Even so the all-merciful Cod, perceiv- 


ing the sincerity of the practicant 


ee en ee 


$28 


striving for God-Realization, suspends 
the requital of his sins and affords him 
an opportunity to redeem himself by 
followirg a perticular course of spiritual 
discipline. When an ordinary creditor 
allcws his debtor en opporturity to clear 
his debt, there is ro worder that God, 
who is supremely compassicrate, shculd 
efford the precticant an cpporiurity to 
fice himself from tordsge. 

To this it may te objected that the 
royal sege Bhareta, who had been carry- 
ing on spiritual practices purely with the 
motive of self-redemption, was thrown 
into the womb of a deer as the Puranic 
story goes. How are we to reconcile this 
with the above statement of the Lord ? 
Our reply to this contention is that 
although Bharata had reached an 
advanced stage in his Sadhana, he fell a 
victim to infatuation through compassion 
and ceveloped attachment for a young 
deer. The result was that. at the time of 
death. he lost sight of his gol and his 
thought was centred on the deer, «hich 
brorght him the life ofa deer in the next 
birth; for it is an inexorable law of Nature 
that whatever object one thinks of at the 
time of death, that very object he 
unquestionably attains at the next birth 
(VIII. 6). But though born as an animal, 
Bharata cannot be said to have met 
with an evil destiny; for even in that 
existence he distinctly remembered the 
incidents of his previous life and conti- 
nued to lead a lifeas pure and regulated 
as an advanced practicant, renouncing all 
forms of attachment and infatuation. 
Possessed of great discrinination and 
living on dry leaves alone, he attained 
the body of a Brahman in his very 
next birth and speedily attained the 
supreme state by force of habit formed 
in the previous life (YI. 44). The 
example of Bharata, therefore, does not 
in any way disprove the principle laid 


The statement of the Lord that the 


meet with an evil fate, raises the question: What 
ATR 5 5 : ate 
with ? Anticipating this question, the Lord says :— SECC OM 
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down ia the present verse. The moral 
that we should draw from this story 
is that the goal of God-Realization 
should never be lost sight of. 

Again, it may be urged in this connec- 
tlon that we come across many people 
in this world, who, though associating 
with holy men and practising adoration 
and meditation etc. for their spiritual 
advancement are nevertteless seen perpe- 
trating sinful acts. What happens to such 
people? In our humble opinion even such 
people do not meet with an evil destiny. 
Those who have faith in the scriptures 
as well as in exalted souls get fully 
convinced that acts of sin will bring them 
terrible sufferings and the dreadful 
tortures of hell. Therefore, they try to 
avoid even those sins which are apt to 
be perpetrated by them due to previous 
habit. Side by side they carry on the 
practices of meditation and adoration etc., 
so that they gradually attain purity of 
heart. Under such circumstances, there 
remains no cause for deliberate commis- 
sion of sin on their part. Therefore, 
even if one is a sinner by nature, the 
salutary influence of Satsanga and the 
practices of adoration and meditation will 
soon enable him to get rid of the habit 
of committing sins and make him 
Den zi gradually rises in the 
scale of evolution 
fall (IX. 30-31). ee 

- by using it as a mode of 
address for Arjuna in this verse, the 
eee Ge anes in 
dean kad ; great devotee but as a 

as well. He means to co 
thereby that when an ordinar nvey 
who strives for His SAR n 
meet with an evil destiny, but ries 
the scale of evoluti e aes in 
cause for Arju von, there should be no 
ats ae a nae was so dear to the 
about his fate, 


practicant fallen from Joga does not 


lly meet 
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ma Pasa saaa asd: Bat: | e 
aha Maat A Aass ATAA l v2 UN as end 


Amas: he who has fallen from yoga; gugma inhabited by those who j 
perform meritorious deeds; tam, the worlds; srar reaching; anast: aat: for 2 
countless years; sar having resided (there ); gaa ama of pious and 3 
wealthy men; #@ in the house; afiataà takes birth. : 


He who has fallen from yoga, obtains the higher worlds ( heaven etc. ) 
to which men of meritorious deeds alone are entitled, and having resided 
there for countless years, takes birth in the house of pious and wealthy | 


men. 


A practicant following the path of 
Knowledge, Devotion, Meditation or 
Action and whose mind gets diverted 
from the goal at the moment of death, 
due to faults like restlessness etc., 
worldly attachments, physical ailment 
and other such causes is known as 
fallen from yoga. 


The above verse says that such a 
man attains the higher worlds to which 
men of meritorious deeds alone are 
entitled and subsequently takes birth in 
the house of pious and wealthy men. 
From this it is clear that he neither 
goes to hell, nor takes birth in the lower 
forms of life. But it may be contended 
here that celestial regions which are 
inhabited by men of meritorious deeds, as 
well as the households of wealthy men 
abound in objects of enjoyment, so that 
one who goes to -these regions or takes 
birth in such households has every chance 
of getting attached to sense-enjoyments 
and may also take to sinful deeds later 
on for obtaining such enjoyments. Both 
these states, being thus instrumental in 
bringing about one’s downfall, are 
virtually nothing short of an evil destiny. 


u Our- answer to this contention is that 
the expression ‘Panyakrtam Lokan’ 
( worlds inhabited by men of meritorious 


42 B.G. 


(41) 


deeds ) covers all the celestial worlds 
located on a higher plane than the earth 
tight up to Brahmaloka or the abode of 
Brahma (the creator). The practice of 


the yogas mentioned above is so 
efficacious and meritorious that the 
\striver fallen from this practice 


mever goes to the regions where he may 
fall a victim to sense-enjoyments and 
meet his doom, nor does he take birth ia 
the house of a wealthy man who is 
devoid of virtue and has a vile conduci, 
where he may bring about his own 
downfall. That is why the Lord adds 
the adjective ‘Suchinim’ with the word 
‘Srimatam’ and thereby shows that he 
is born in the house of pious and noble 
souls who are not only wealthy but 
possess a spotless moral character as ay 
well, This cannot even indirectly be 
called an evil destiny. 


It is attachment to one’s actions ard 
their fruit which makes them bear frat 
(iI. 47). The length of one’s residence in 
the higher world for enjoying the freit 
of one’s meritorious acts depen 
therefore, on the degree of attachmen 
that lies hidden in one’s heart. As fo 
those who have no attachment for enjo: 
ment and are possessed of d 
ascend not to the higher regi 
directly born in the family of 


OPM Pes > Sie Gl e 
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Specking thus of the destiny 


Lord now goes to show the enviable fate of practi 


from attachment :— 


of ordinary practicants fallen from yoga the 


‘cants of an advanced type, who are free 


aa Ahad g aA T 


ua genat 


aaar or else; aaa ARAA of enligb 
hich; 22% such; S7 birth ( there is); xaa that; 


is ) very difficult to obtain. 


family; xaft may be born; aa w 
S in ( this ) world; fe verily; gemm ( 


Or (if he is possessed of dispassion ) 
enlightened yogis; but such a birth 


to obtain. 


The indeclinabie ‘Athava’ has been 
used to distinguish the practicants mer- 
tioned in this verse from those referred 
to in the previous one. 

Some contend here that all those 
who fall away from yoga invariably 
ascend to the higher regions, and after 
enjoying the pleasures obtained in those 
worlds some of them take birth in the 
house of pious and wealthy men, while 
others are born in a family of yogis. 
This interpretation, however, does not 
appear to be correct for the simple 
reason that it would be a sort of 
punishment for the practicant who is 
possessed of genuine dispassion io be 
compelled to reside for a number of 
years in the celestial regions and enjoy 
the pleasures of those regions. Such 
postponement of Cod-Realization cannot 
be the reward of true dispassion. Therefore, 
the interpretation that we have put on this 
verse is the only correct interpretation. 


The fact that such men of dispassion 
are born in a family of yogis proves it 
beyond doubt that this last type of 
yogis must belong to the householder 
class; for it goes without saying that 
children are born in one’s married life 
alone. And the use of the word 
‘Dhimatam’? for such yogis leaves no 


Be am M ll veil 


tened yogis; 47 indeed; g% in a 


he is born in the family of 
in this world is very difficult 
(42) 


rcom for doubt that real knowledge of 
the truth ¿bout Ccd can be attained by 
all, no matter to what order or class 
they belong. The Gita conclusively 
establishes this truth (XXI. 20; IV. 19; 
XVII. 56) and a number of instances 
can be quoted from other scriptures as 
well in support of this contention. Great 
souls like Maharsi Vasistha, Yajfiavalkya, 
Vyasa, Janaka, ASwapati and Raikwa 
attained Knowledge even while they 
lived as householders. 

Interpreting the word ‘Yoginim’ in 
this verse as a practising yogi, rather 
than an illumined yogi, will frustrate 
the use of the adjective. ‘Dhimatam’, 
the meaning of which is obvious. Besides, 
by speaking of birth in the house of such 
yogis as exceedingly difficult to attain 
(Durlabhataram) the Lord makes it 
clear that such yogis must be far 
superior to the pious and wealthy men 
referred to in the previous verse. There- 
fore, it is but reasonable to interpret the 
word ‘Yoginam’ qualified by the adjective 
‘Dhimatam’ as meaning those who have 
reached perfection in the form of 
enlightenment. 

Facilities that may be obtained for 
the practice of yoga through birth in a 
family of yogis cannot be had either in 
heaven, or in the house of rich men, or 
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anywhere else in the world. One who is 
born in a family of yogis finds oneself 
Placed from the very beginning of one’s 
career in an environment which is most 
favourable to the practice of yoga, so that 
one can start such practices very early 
in lifé; and, secondly, the Srutis prove 
that one bornin the family of a man of 
Knowledge cannot remain merged in 


The next verse describes the situation in which the practicant fallen from i 
yoga finds himself on taking birth in a family of yogis :— oe 


gizda 
aa a 


aa q 

m a 
aa there, in that birth; 
gaia spiritual insight 
( automatically ) regains; 4 


Arjuna, he automatically regains in that birth the spiritual insight of 
his previous births; and through that he strives, harder than ever, for 
perfection ( in the form of God-Realization ). 


The verse immediately preceding this 
speaks of the birth of a Yogabhrasta in a 
family of yogis and also shows that a 
life in the celestial regions does not 
intervene between this birth and the 
previous one. Hence the word ‘Tatra’ 
should be taken to refer to his birth in 
a family of yogis, and not in that of 
pious and wealthy men. Needless to say 
that the practicant who takes birth in 
the house of pious and wealthy men too 
feels drawn towards God and is with- 
drawn from worldly enjoyments by force 
of habit formed in his previous birth. 
This is madè clear in the next verse. 


* aaae mate | ada ata ae aren gafa Gamat Ki l 


«Jn the family ofa Knower of Brahma, none remains ignorant 
grief and sin, and freed from the knot of ignorance in the heart, 
immortal, i. e attains freedom: for all time Som teats and | death + =~ 


aq that; gt4@feeq acquired in his previous birth; 
(i. e, latencies of even-mindedness ); saà he 
and; gerqa O delighter of the Kurus, Arjuna; 
aa: through that; 44: again ( with renewed vigour ); &fàat for perfection ( in 
the form of God-Realization ); waa strives. 


ignorance.* = 
Considering the glory and greatness. 


of illamined souls, whose very contact Se 
has been recognized as difficult to obtain, 
almost inaccessible and yet infallible, 


the value ofa birth in their family cannot 
be over-estimated. Therefore, it is but 
reasonable to speak of such a birth as 
very difficult to obtain. 


wad 
digi 


ASAA 
eng | 
FAFA |] 83 UI 


(43) 


The word ‘Buddhi’ forming part of 
the compound ‘Buddhisamyogam’ in 
this verse refers to the partial even- 
mindedness acquired by the practican 
through the practice of Karmayo a, 
Bhaktiyoga, Dhyanayoga or Jäānay 
carried on in his previous birth. The 
latencies of this equability pre-existin 
his mind are automatically roused by 
favourable environment in which he 
himself in his new birth. This is 
is meant by his regaining the sp 
insight of his previous birth. 
indeclinable ‘Tatah? formed fi 
demonstrative pronoun ‘Tat? A 


menni meanman an ms 


eriein J 


NIN Acne oe 
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in hi i birth being roused in 

as’ to the noun in his previous : 
a ae ‘Baddhi- him, the practicant strives for God- 
ati to the Realization with greater vigour than 


hia before. 
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adding the suffix : 
immediately preceding it, 
samyogam’. That is to say, due 
latencies of equability acquired by 

Now, while describing the situation of the Yogabhrasta who takes birth in 


the family of pious and wealthy men, the value of seeking enlightenment on 


yoga is brought out in the next verse :— 


gavaaa aaa feat ash a 
Sagi dma aaam ve N 


a: he (the other one who takes birth in the family of pious and 
wealthy men ); #2: under the sway of his senses; afù even though; àa qatvaraa 
by force of the aforesaid habit acquired in his previous birth; 4a only; R 

- verily; aà feels drawn (towards God ); dam of yoga (in the form of 
even-mindedness ); fiatg: the seeker of enlightenment; alt even; asqa the 
Vedas (i. e., the fruit of actions performed with some interested motive as laid 
down in the Vedas ); afaada transcends. 

The other one ( who takes birth in a rich family), though under the 
sway of his senses, feels drawn towards God by force of the habit acquired 
in his previous birth; nay, even the seeker of enlightenment on yoga ( in the 
form of even-mindedness ) transcends the fruit of actions performed with some 
interested motive as laid down in the Vedas. (44) 


The word ‘Sah’ in this verse has word ‘Sah’ as referring to the Yogabhrasta 
been interpreted as referring to the who is born in the far ily of the rich, : 
Yogabhrasta who is born in the house 
of pious and wealthy men, and not the The house of wealthy men who are 
other one mentioned in the previous at the same time pious and devoted to 
verse; for he who is born directly in a right and virtuous conduct does not 
family of yogis, having been shown offer any Opportunity to its children to pop 


a A T E ET i A ae a A ON fe 


aboye as full of dispassion, cannot be 
believed to be under the sway of his 
senses; hence the use of the words 
‘Ayasah Api’? does not fit in with his 
description. Besides, since he is born in a 
family of yogis, where he automatically 
gets the benefit of Satsanga (talks on 
spiritual matters) it does not appear 
reasonable to hold the habit of his 
previous birth alone as responsible for 
his feeling drawn towards God. There- 
fore, it is but reasonable to interpret the 


entangled in enjoyments as the house of 
ordinary rich men does; nevertheless, if 
for any reason the Yogabhrasta falls a 
victim to the lure of objects of enjoyment 
like wife, progeny, wealth, honour and 
fame etc., he is impelled by -force of 
habit formed in his Previous birth to 
take up practices leading to God-Realiza- 
tion, ae is what is sought to be 

nye: the 4 
with eee seam’ Word ‘Api’ 


Latencies of Prevous birth are’ ° 
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mainly responsible for drawing the heart 
of a man who is given over to worldly 
enjoyments towards God, and thus freeing 
him from the clutches of worldly 
enjoyments. This is the force of the 
indeclinable ‘Eva’ going with the word 
‘Parvabhyasena’ used in this verse. 


The use of the indeclinable ‘ʻApi 
after ‘Jijfidsuh’ is intended to extol yoga 
in the form of equability. The Lord 


Describing thus the destiny of the Yogabhrasta who is born in the family of the 
rich, and extolling the seeker of enlightenment on yoga, the eee 


the destiny of the Yogabhrasta who takes birth in the Jamily of yogis:—- 


RNIT 
SEESI ABTA 


_ 3 but; wang diligently; aaara: practising; att the yogi; waar erg: attains 
ing perfection ( in this very life ) with the help 
daaa: (and) being thoroughly purged of sin; 


supreme state; aiff attains. 


The yogi, however, who diligently takes up the practice attains perfection 
in this very life with the help of latencies of many births, and being thoroughly, 
purged of sin, forthwith reaches the supreme state. ! 


The indeclinable ‘Tu’ has been used 
to differentiate the Yogabhrasta who is 
born in a family of yogis from him 
who takes birth in the family of the rich, 
as. well as from the seeker of 
enlightenment on yoga. 


Verse 43 stated that the Yogabhrasta 
who is born in a family of yogis 
strives in that life harder than ever for 
the attainment of perfection in yoga. 
The adjectival phrase ‘Prayatnadyatamanah’ 
( diligently taking up practice ) 
has been used with the word ‘yogi? in 
order to show that it is that very yogi 
who reaches the supreme state. The fruit 
of. his diligent effort, which was not 
mentioned in that verse, has been 
explicitly stated here. 


airi 
arta 


intends here to show that when even he’ 
who seeks enlightenment on“ ‘yoga, 


Possesses faith in yoga, and strived to 
attain it, transcends the enjoyments of 
this world as well as the next, whic 

are obtained as the fruit of “action 
performed with an interested motive ~as 
laid down in the Vedas, it shouldbe 
much easier for the Yogabhrasta who 


has been practising yoga from birth to 
birth to attain that state. 


Lord discusses once more 
{Ue 

dJa: | ‘g 

qt TRAI Bh I 


er 


of latencies of many births; 
qa: forthwith; qia afra the. 


(45) bs 
Verse 43 also stated that the latencies 
of practice carried on by that Yogabhrasta 
in his previous birth are attomatically 
roused as a result of his taking birth iñ 
a famity of yogis. The adjective. <Aneka: * 
janmasemsiddhah’ has been used in this 
verse to make that very point clear, a 
intention is to show that the practice 
carried on by him through many previous’ 
births, as well as in this birth, is 
responsible for his attaining perfectio; 
in yoga or reaching the culmination of * 
his Sadhana; for it is with the | 
latencies of his previous births th 
strives harder’ than ever in thi 
and thereby reaches the culmin tion 
his practice. 
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is left in the yogi who diligently takes 
up the practice of yoga. 


w Realization of God, the supreme 
Reality, is what is referred to here as 


Concluding the topic of the destiny of a Y 
yogi, and exhorts Arjuna to become a yoge:—— 


BHAGAVAD-GITA 


attainment of the supreme state. It is 


this very state which is variously known 
as attainmcnt of the supreme Goal, 
attainment of the supreme Abode and 


attainment of eternal Peace 


Zogabhrasta, the Lord now glorifies the 


aataaistiat amt ASÀ walsh: | f 
2 ` ` ` y 
saaa art mened aSa 1 B& 


ait the yogi; aqla: to the ascetics; alae: 
versed in sacred lore; afù even; af: superior; Ad: 1S 


(is ) superior; Ña: to those 
held; = and; awa: to those 


who perform action ( with some interested motive ); awit the yogi; afam: (is) 
superior; %14 therefore; aga O Arjuna; aii a yogl; 44 be. 


The yogi is superior to the ascetics; he is regarded as superior even 
to those versed in sacred lore. The yogi is also superior to those who 


perform action with some interested motive. 


become a yogi. 

“Renunciation of worldly enjoyments 
accompanied by sense-control, and endur- 
ance of all sufferings connected with the 
mind, senses and body, as a form of 
religious duty and with an interested 
motive, is what is known as ‘Tapas’ or 
askesis; and he who practises ‘Tapas’ or 
askesis is called a ‘Tapaswi’ or ascetic. 

The word ‘Jiianibhyah’ in the present 
verse stands neither for the wise man 
who has realized God, nor for the practicant 


who takes to the practice of Jianayoga 


for the | realization of God. In the 
present context it refers to the man of 
learning who has understood things with 
the help of his intellect and reason and 
in the light of scriptures and the 
teachings of the preceptor. 

The word ‘Karmibhyah’ here stands 
for those who perform sacrifice, worship, 
charity, service and other noble actions 
enjoined by the scriptures, with the 
motive of obtaining wife, progeny, 
wealth and the enjoyments of the higher 
worlds etc. 

The ascetic as well as the man of 
learning both, being actuated by interest- 


Therefore, Arjuna, do you 
(46 ) 


ed motives. could have been easily 
covered by the word ‘Karmibhyah’. Hence 
there was no necessity of mentioning 
them separately. But the word ‘Karmi- 
bhyah’ has not been used in such a wide 
sense. The word refers only to those who 
perform duties prescribed in the 
scriptures such as sacrifice, charity, etc., 
in which action is predominant. In the 
ascetic, however, control of mind and 
senses and not action is the dominant 
factor. Even so the man of learning is 
primarily a man of intellect. Keeping 
this distinction in view, the Lord has 
thought fit to mention the ascetic and 
the man of learning separately and did 
not include them in the category of Karmis, 


The word ‘yogi’ in this verse stands 
for one who has attained perfection in 
the shape of even-mindedness through any 
of the yogas, such as Jfianayoga 
Dhyanayoga, Bhaktiyoga and Karmayoga, 


In this connection it should be remeémber- - 


ed that the Gita Tecogm..es on 

_that th -es only two 
main disciplines or paths, viz., the path 
of knowledge or Jfianayoga and the path 
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of Action or Karmayoga. Bhaktiyoga is 


the same as Kiimaycga. 


Bhaktiyoga; whereas emphasis on action 
gives it the appellation of Karmayoga. 
Dhyanayoga, or meditation, is helpful in 


Declaring in the preceding verse that 


Arjuna to become a yogi. 


love as the best among yogis. 


A aRarafi aami agaaa | mia 
D sera wat À at a & ge wa 11 yo N eee 


aang Afara of all yogis; #f@ too; a: ( the yogi ) 
nce, endowed with faith; aznaa weamcnar with his mind focussed 
"sit (constantly ) adores; a: he; È by M'e; gwaa: the best 


Of all yogis, again, he who devoutly worship Me with his mind focussed 
on Me is considered by Me to be the best yogi. 


The term 
culmination 
Realization 


‘yoga’ represents the 
of all the practices for God- 
discussed in verses 24.30 
of Chapter IV under the name of 
‘sacrifice’, and all other practices for 
God-Realization mentioned so far in the 
Gita. Therefore, there may be diverse 
types or clrsses of yogis, following 
different paths. All these have been 
referred 10 in this verse by the term 
‘Yoginam’ combined with <Api’ and the 
adjective ‘Sarvesim’, which follows it. 

He whose belief in the existence of 
God, in His Avataras or Descents, in His 
teachings, in His incomprehensible and 
infinite divine virtues, in His name and 
Stories, in His glory, power, great- 
ness and majesty, is as strong and 
unshakable as his belief in anything 
directly coznized by his senses, is called 
a ‘devout’ or ‘faithfal’ soul. 


He who comes to realize the Lord’ 
as the highest Being, the repository of 
all virtues, all-powerful, and the highest 
_ object of love, develops exclusive love 


Imphesis on 
Bhakti or- Devotion gives it the name of 


But he reserved His definite opinion as to which 
practices discussed by Him in course of these chapters, 
Bhaktiyoga and Karmayoga, should be taken up for practice by Arjuna. It is, therefore, 
that the Lord now draws Arjuna to Himself by calling the man who offers Him exclusive 


the practice of both | Jaanay 
Karmayoga. Practised with a- 
identity with God, it proves he 
Jňānayoga; and carried on w 
sciousness of one’s separate existence 


helpful in Karmayoga. ARES T; 
the yogi excelled all, the Lord exhorted 
of the many 
such as Jnanayoga, Dhyanayoga, 


cae 
who; sarara full of Tevere- 
on Me; am Me; 
yegi; Ha: is considered. 


( 47) 
for Him, with the result that his mind 
and intellect get exclusively and irr O- 
cably fixed on Him. Such a mind and 
intellect are referred to here by. the, 
words ‘Madgatena Antaratmana’, = 
It is no doubt true that one’s mee 
and intellect may be focussed on the 
Lord even through fear and hatred; and 
the fixing of one’s mind and intellect on — 
God, due to whatever feeling it may 
brings the highest blessing on the soul. 
But the Lord is speaking here of „applying 
one’s mind and intellect to Him“ thro 
love, and not through fear ‘and 
For he whose mind and intelle 
riveted on God through fear anc 
can neither be called devout, nor 
be recognized as a supreme yogi. 
ately after this, the Lord in dace 
very first verse of Chapter VII wi 
phrase ‘Mayyasaktamana wit] 
mind attached to Me), w 
of exclusive love. Bi 
practice of l ; 
and in 


336 


in the Gita (VIL 175 IX. 14; X. 10). 
Therefore, it is ut reasona ; 
take. the words ‘Madgatena’ as implying 


ve. 
BARES or nee, used by the Lord 
with reference to him, see Binh 

a or the Supreme ; 
ee ae toth tke Qualified aio 
Absolute aspects, the greatest repository 
of- the highest knowledge, strength, 
energy, prowess and splendour, the 
infinite ocean of beauty, _ sweetness, 
magnanimity and compassion, the 
greatest friend and well-wisher, the 
supreme lover, and embodiment of 
transcendent and incomprehensible 
Bliss, eternally existent, unborn and 
immortal, the knower of all hearts, 
omniscient, all-powerful, adorned with 
all the divine virtues, the universal 
Soul, enacting various forms of enchanting 


divine sports possessing the highest 
- and incomprehensible glory, creating, 
pfeserving and destroying the entire 


universe as a mere play through the 
agency of His Maya or deluding power, 
the Ocean of Bliss, nay, the very 
embodiment and an eternal fount of joy. 
The verb ‘Bhajate’ means withdraw- 
ing the mind and intellect, from all other 
objects and focussing them exclusively 
on the Lord, and constantly adoring and 
meditating on Him with supreme faith 
and love every moment of one’s conscious 
existence as well “as during sleep, and 
witile carrying on all forms of bodily 
activity as well as in seclusion. 
By calling such a devotee as the 
greatest yogi, the Lord is glorifying His 
loving devotee. He appears to say that 


ordinarily speaking the ascetic, the man 
of Knowledge and the man of action, all 


are dear to Him, and dearer than all 
theses.is the yogi who is engaged in 
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spiritual practice for His Realization. 
But the cevotee who cffers his exclusive 
love to Him knowing Him in His 
entirety, and regarding Him as the 
supreme object of love keeps his mind 
and intellect focussed on Him day and 
night, without requiring, cravirg for or 
cating for <nyihirg else, and who, like 
the child ceperding cn its mother, knows 
no one else than God, is the dearest 
object of His heart. 

A mother’s heart is ever overflow- 
ing with affection for her child; she 
finds ever new joy in looking on her 
beloved child, day and night. The 
combined love of countless such mothers 
cannot be compared even to a drop of 
the boundless and incomprehensible 
ocean of motherly affection which les 
enclosed in the heart of the Lord. With 
such a heart the Lord keeps looking 
on His loving devotees of the typ 
mentioned above, and every movemert 
and gesture of such devotees fills Him 
with infinite joy. The sum total of the 
various types of joy that the whcle 
world has been deriving from time 
without beginning cannot be compared 
even to a drop of the infinite ocean of joy 
that the Lord represents. Thcugh 
embodying such a boundless ocean of 
infinite joy, the Lord continues to 
derive joy from the very sight of the 
movements and activities of the devo es 
whose mind and intellect are focus:e 


on Him through love ! The Lord does 
not find adequate words to praise such 
a devotee ! The devotee belongs to Him 
and is the Lord’s very own. Whocn 
be dearer to the Lord than the devotee ? 
He alone who is dearest to the Lord 
the best of all; it is, therefore, but 
natural that the Lord considers him 1 ) 
be the best devotee and the best yogi. 


is 


Eo S aR Aaaa safari aaa Amaia 
MAAATAAT AA INSATT: | & I 
Thus in the Upanisad sung by the Lord, the Science of Brahma, the scripture 
of yoga, the dialogue between Sri Krsna and Arjuna, ends the sixth 
chapter entitled “The yoga of Self-Control”. 
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Chapter VII 


The eighteen chapters of the Gita have been divided into three_groups 
of six chapters each, dealing with Karmayoga, Bhaktiyoga and Jfianayoga respec- 


aah sta tively. This, however, does not mean that the groups exclusively 

Division of the Gita 7 2 
into three groups deal with only one type of Yoga, and contain no reference to 
of six chapters the other two types. A group is gererally named after the type 
of Yoga which has been primarily dealt with in it. The first 


chapter of the first of these groups is only of an introductory nature contain- 


ing no reference to any of the Yoga. Chapter IT deals with Sankhyayoga 
c ( Jfianayoga ) from verses 11 to $0. After that from verse 39 to the end of 
Chapter III, Karmayoga has been discussed in detail. In Chapters IV and V 
the topics of Karmayoga and Jfianayoga have been promiscuously dealt with. 
The main theme of Chapter VI is Dhyanayoga, though Karmayoga and other 
Yogas too have been discussed here and there according to the needs of the 
occasion. Thus though all the principal Yogas have been discussed in this first 
group of six chapters, the subject of Karmayoga has been dealt with more 
elaborately in this than in the other two groups. Hence this group may be recognized 
as primarily dealing with Karmayoga. f 


All the chapters of the intermediate group. viz, Chapters. VII to XII, ` 


mainly and elaborately deal with Bhaktiyoga, although other subjects too have 
been incidentally discussed here and there. It is, therefore, quite in the fitness 


of things to regard this second group as dealing primarily with Bhaktiyoga. 


—" 


Chapters XIII and XIV, forming part of the last group of six chapters, 
evidently deal with Jfianayoga. Chapter XV discusses Bhaktiyoga; Chapter XVI 
contains an exposition of the godly and “de emoniac_ properties; S 
classifies types of faith, food and Sacrifice, charity; askesis etc, while G 
XVIII, being the concluding chapter of the Gita, disctisses all the three 
of Karma, Bhakti and Jñāna, and finally the teaching of the Bha 
culminates in Bhaktiyoga with an emphasis on{surrender to God: Not 
ing all this, it cannot be gainsaid that the discussion of Ti 
group exceeds in volume the discussion of th 
groups. Hence this group may be described a 


43 B.G. 


eee eee a T a R A 


iria sme rs rr a anche a aR 


Se eee | ON ae Tt oe on a 
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BHAGAV. 
: mless and attributeless 


ledge of the for 

z ans consummate know : ee 

Jeue a t of Its glory and greatness; while ‘Vijñäāna’ means a 

aspect of God with Ro dge of the sports, mysteries, glory and see ce 

h knowleage ’ = : orm. Know- 

itle of a qualified aspect of God both with ana A represents 

D eke of God which comprises both Ere t chapter deals 

ee i ledge of the integral Divinity. 4he Pie’ 

ledge o i : 

oe s well as with the practices which lead to Its 

souls possessing such knowledge. It is therefore 


“The Yoga of Jfiana and Vijfiina.” 


with this integral Divinity a 
knowledge and the qualified 
that the chapter has been named as 


g Car a 
In the first verse of this chapter the Lord asks Arjuna to bea g 
i i i: tO spea 
discussion of the integral Divinitv. In the second He promises to spe 
1 is ? 


fana and Vijfiana and praises them; pieren ana fae pe 

s $ 4 . . 4 È sh ae 

i ; ve truth relating to God. In the iourth a 

summary of ` difficulty of knowing the tru ng pou: 
ot oe ffth He describes the two Prakrtis or Natures—the higher . as 
Chap rell as the lower, and in the sixth He declares this twofold Prakrti 


to be the womb of all beings, and Himself to be the ulmate Garsea the 
entire creation. In the seventh He declares the whole universe fo be His own 
manifestation, and illustrates the fact of His pervading all as their Sse by 
the analogy of a string of yarn-beads; and the same pont is eoa in veus 
8to 12. Pointing out in the thirteenth why people fail to know God in reality, 
in the fourteenth He declares His Maya to be extremely difficult to get over 
and points out the way to cross it. Showing in verse 15 how sinful, en of a 
deluded intellect fail to worship God, He speaks of the four types of His virtuous 
devotees in the sixteenth. Declaring the superiority of the enlightened devotee 
in the seventeenth, in the eighteenth He pronounces all the types of devotees as 
noble, and the man of wisdom as His own self. The nineteenth shows the rarity 
of the enlightened devotee. Speaking of the worshippers of other deities in the 
twentieth, He shows in the twenty-first how He stabilizes their faith in those 
very deities and indicates the fruit of such worship in the twenty-second. Declar- 
ing in the twenty-third the fruit of the worship of other deities to be perishable, 
He shows how those who adore Him attain the supreme reward in the shape 
of His own realization. Giving reasons in twenty-fourth and the twenty-fifth 
why ignorant folk fail to obtain all insight into His virtues, glory and reality, 
in the twenty-sixth He declares that while He knows all beings, none knows Him. 
Pointing out the reason of this ignorance in the twenty-seventh, He describes 
in the twenty-eighth the marks of devotees who worsnip Him with a firm resolve 


and exclusive devotion. The chapter is concluded by glorifying the knowledge 
of His integral being in the twenty-ninth and thirtieth 
Br aS ` f 
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CHAPTER vit 
_, In the last verse of Chapter VI, the Lord declared that in His o 

the’ Jogi who devoutly and lovingly worshipped Him with his mind focussed” i 
i Him was the best of all. But so long as a man does not Pode 
ae of reality, virtues and glory of the Lord it is exceedingly difficult for 
cheats him to perform such worship unceasingly with the mind; and at the 
same time it is essential to know the mode of such worship, There- 
fore, with a view to describing His integral reality, along with His virtues and 
glory, as well as the practice of devotion with its various processes, the Lord now 


introduces Chapter VII and asking Arjuna first of all to listen to it carefully, 
promises to speak of Fina and Vijnana in the next verse. 


Aaga 


aaa wA i JAHKA: | nt teie 
admi aai at an aa E 2 Be 
t INTRES A 
wa O son of Kunti, Arjuna; af aawa: with ( your ) mind attached 

to Me (through exclusive love ); agra: with Me as your sole refuge; arta, 
yoga; gsm practising; aat how; aaas, in entirety ( with all My splendour, 
strength and majesty etc. ); arm >e (the Self of all); {aama without any 


shadow of doubt; ste7f@ you will know; aa that; szg hear. idle 


Sri Bhagavan said: Arjuna, now listen how with the mind attached — 
to Me ( through exclusive love ) and practising yoga with absolute dependence 
on Me, you will know Me { the Repository of all power, strength and gl 
and other attributes, the Universal Soul ) in entirety and without any 
“of doubt. ó 


““Mayyasaktamanah” has been used and reliance has pinned his faith on | 
„by the Lord for him whose mind is en- alone, and who knowing the alm 
ctirely free from attachment for all forms ord to be his great asylum an 
of enjoyment of this world and the next, goal has thrown his whole res 
and withdrawing itself from all sides has on Him alone and become free 
got so. deeply attached to God, the sole anxiety for ever, is referred to by 
“Object of supreme Love and the Repository Lord as “Madasrayah?, ooo ee 
of all virtues, that just as the fish can-- = < RER “ye noon ly E E 
not live without water even for an instant The subject of discussion in 1 
he cannot bear even a moment’s separa- chapter is Bhaktiyoga, 
tion from the Lord nor can he tolerate Devotion. ‘There Or e, 

His slipping out of his memory even for red to here 
nt. 


nimi 
ae 


5340 
countless millions of 


re all His manifesta- 
these universes 


He. permeates the 
universes, and pes a z 
tions. Whatever exists i 
or beyond them rests in Him, He is aM 
true and ancient. He is the Repost T 
ofall virtues, omnipotent, omniom A 
pervading, all-sustaining and all- om : 
and takes the shape of this world o 


at «ase 
pai ae 


Rai ; gza this; aI coupl s 
aga, 1; a to you; 33A both with form and without form; m4, Knowledge 


the qualified aspect of God 


aahi 3 
qisasa TE 
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own accord through - His Yogamays. tn 
reality, there js nothing apart from Him; 
the manifest and the unmanifest, the 
qualified and the unqualified, everything 
is He. Knowing His reality thus with one 
the least doubt or misconception is what 
is meant by knowing Him in entirety and 
without any shadow of doubt. 


agaz: | 


ed with Vijñäna or Knowledge of 


of God in His absolute formless aspect; astqa: in its entirety; agafà shall speak 


of; aq which, aca! having known; 


anything else; TATA to be known; 4 n0 


gé here, in this world; 44: again; araq 
t; aafraà remains. 


[shall unfold to you in its entirety this wisdom ( Knowledge of God 
in His absolute formless aspect ) along with the Knowledge of the qualitied 
aspect of God ( both with form and without form ), having known which 
nothing else remains yet to be known in this world. (2) 


Whatever has been taught in this 
chapter is conducive to the attainment 
of ‘Jnana’ and ‘Vijfiana’ as explained 
above. ‘Therefore, just as in Chapter 
XIII the victaes leading to Jana have 
been termed as ‘Jfiana’ itself, even so 
the whole of this chapter should be 
treated as identical with Jfiana and 
Vijfiana, inasmuch as it is replete with 
the teaching of Jfiana and Vijiiana. 

_ Jana’ and ‘Vijfiana’ lead to a proper 


realization of the integral being of God. 
This entire universe is nothing but an 
insignificant part of that integral being. 
For him who has known this integral 
reality of God, naturally there remains 
nothing to be known. In the concluding 
verse of Chapter X, the Lord Himself 
says: “What use your knowing all this 
multiplicity, Arjuna? Know only this 
much that I stand holding this entire 
universe by a spark of My glory.” 


Promising thus to speak of ‘Jnana’ and ‘Vijitana’, the Lord proceeds in the 
next verse to demonstrate the rarity of true knowledge of His integral being:— 


FCAT 


weay nA Rad 


aÀ ai aa aft aa: 3 N 


agama, of men; aay among th 
perfection ( in the shape of D 


æq hardly one; Raa for 
i Fale strives; aaa farama of 
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those striving yogis; aÑ again; aq some rare one; 


reality; af knows. 


Hardly one among tl 


aa Me; aaa: in 


1ousands of men strives to realize Me; of those 


Striving yogis, again, sume rare one ( devoting himself exclusively to Me j 


knows Me in reality. 


The use of the word ‘men’ in this 
verse indicates, firstly, that birth in the 
human species is exceedingly difficult to 
attain. It is obtained through the excep- 
tional grace of God; for everyone 
belonging to this species is qualified by 
virtue of one’s birth to strive for God- 
Realization, Differences of nationality , 
caste, Asrama (stage in life) or country 
constitute no bar to one’s striving for this 
end. Secondly, it suggests that freedom 
of will is denied to all except the human 
species: hence creatures belonging to the 
other species cannot strive {or God- 
Realization. As for sub-human creatures 
such as birds, beasts, insects and reptiles, 
they possess neither the power nor the 
capacity to strive for this end. And beings 
higher than man such as gods etc., even 
though they possess the power, cannot 
strive for God-Realization on account of 
super-abundance of enjoyments and lack 
of qualification in particular. If anyone 
belonging to the sub-human species or to 
the ethereal regions ever comes to realize 
God, it should be attributed to the special 
grace either of God Himself or of a God- 
realized saint. 

Though blessed with human birth as 
a fruit of divine grace, the vast majority 
of men do not even turn their face towards 
the path of God-Realization due to 
excessive attachment to epjoyments, 


Up to this point the Lord promised to speak of Jüana’ and Vijitina? and 


(3) 


occasioned by the latencies of their past 
lives, and through want or deficiency of 
faith in and love for God. Scarce one among 
thousands, whose latencies of previous 
births are favourable, and who possesses 
some amount of faiih in and reverence 
for God, holy men and the scriptures and 
comes in contact with saints due to the 
store of one’s past merits and through the 
special grace of God, takes to this path 
and strives for God-Realization. 

Again, of those who strive for God- 
Realization, the Sadhana or practice of 
all does not attain to the same level 
owing to differences in the latencies of 
their past lives, as well as in the iniensity 
of their faith, devotion, association with 
saints and effort. Obstacles of various 
kinds also continue to come in tneir way 
in the shape of egotism, miaeness, desire, 
attachment and evil association etc. 
Therefore, there are very few persons 
whose faith, devotion and Sadhana attain 
a degree of perfection and who as the 
result of such perfection are able to 
realize God in that very life. 

The use of the adjective <Siddhanam? 
with reference to the striving souls should 
be understood to indicate that in com- 
Parison with sensual men weltering in the 
morass of worldly enjoyments those who 
strive for perfection in the shape of 
God-Realization are as good as ‘perfect. 


igis 


extolled them Now, while introducing the subject, He first reveals the character of 


_ Ais higher and lower Natures: — 


qusa ag: G wal gea 4) | 
wet i A a seeme Pe 
iy a {te 


A 


3 


zih 


| 


reason; 4 and; near: ego; 33 
eightfold divided; sÑ: Nature, 
(is ) indeed; awe ( My ) 
ga: than this; WTA the other; 
aaa is sustained; Ù My; NEWI 
( conscious ); gafaa nature; (ate know. 


lower ( nature 
gat by which; 
H constituting 


a, 
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x grad ATA, 
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( her; wa: mind; gfe: 
é ag: al; aq ether, = 
; anm: water; 37 fire; : no à My; seat far 
afi: earth; = also; ef 50; Ta this (is °3 yo T 


); azad O mighty-armed Arjuna; 
; gaq this ( entire ); mra universe; 
the life-principle; U4 higher 


o; these constitute 


eason and also eg 


re, air, ether mind, T : e 
Earth, water, fire, 2; jy lower ( material ) nature; 


My nature eightfold divided. 


the other than this, by which the w 
be My higher ( or spiritual ) nature mm 


O Arjuna. 


The earth, water, fire, air and ether 
referred to in this verse denote the five 
subtle elements, which are the causes of 
the five gross elements as well as of 
the five objects of the senses, viz, 
sound, etc. and which have been 
called Tanmatras in the Sankhya and 
yoga terminology. 

Mind, intellect and ego are the three 
aspects or phases of mind or the internal 
sense; hence they should be understood 
to mean the ‘cosmic Mind.’ 


In vere 5 of Chapter XII, the 
evolates of Primordial Matter have been 
enumerated as 23 in number. But the five 
objects of s, viz, ‘sound’ etc. being 
the evolutes of the five subtle—elements 
and the ten organs (of perception and 
action) being the evolutes of the mind 
those fifteen are covered by the e 
eight categories. Therefore, it is just the 
same to speak of matter as consisting of 
eight divisions or twenty-three. The ‘Apara’ 
‘Prakrti, being objective and material į 
nature, is altogether diferent from aa 
lower than the ‘Para’ Prakrti, or th 
subjective conscious life-principle. It % 
this Prakrti which is the cause of th 
world and by which the Jiva gets Smt 


This indeed is M ; 
hole universe 15 sustained, ow 
the form of Jiva ( the life-p: inciple ), 


d, know it to 
(4,5) 


That is why it is termed as ‘Apara,’ or 
lower. 


The Jivatma Or individual soul is 
beyond all distinction of sex. lIn order 
to bring out this fact, the same life- 
principle or consciousness has been 
referred to now in the masculine gender 
as ‘Purusy’ ( XY. 16) and ‘Ksetrajfia’ or 
‘Knower of the Field’ (XH. 1), and 
now in the neuter gender as ‘Adhyatma’ 
(VOI. 26; Vili. 3). It is that very 
principle which has been spoken of here 
in the feminine gender as ‘Para Prakrti’ 
or the Higher Nature. 


The whole of this objective world 
has been referred to in this verse by 
the term ‘Jagat,’ or universe. The conscious 
Jivatma or individual soul sustains this 
universe. The whole range of objective 
Teality tests on the subject, and all that 
is knowable is dependent on the knower. 
The object is not capable of sustaining 
the subject, nor is the knowable capable 
of sustaining the knower. The objective 
world of matter cannot exist unless it is 
sustained by the Para Prakrti or Higher 
Nature of the Lord in the form of the 
conscious individual soul. 
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_Delineating thus the character of the higher and lower natures, Para and 
Apara Prakrtis, of God the Lord now shows that they are the cause of the entire 
creation, and that He Himself is the Supreme Cause of the universe, which is a 
combination of the two Prakrtis. 


waa gà aign | 
HE FRAT A WA: ISIAN SI 


aat all; waif beings; vasif have evolved from this twofold Prakrti; 
aaa (and) I; sata sma: of the entire creation; saa: (am) the source; am 
as well as; ss: the end; gfà this; stana know. 


Arjuna, know that all beings have evolved from this twofold Prakrti, 
and that I am the source of the entire creation, and into Me again it 


disappears. (6) 
The word ‘Bhutani’? in this context atmosphere and gets dissolved in the 
stands for the various orders of living be- atmosphere, or in other words, the 


ings in the universe, high and low, animate 
as well as inanimate. All living beings 
owe their origin, existence and growth to 
the combination of these two Prakrtis. 
Therefore, these two are the cause of 
their manifestation. This very fact has 
been reiterated in verse 26 of Chapter 
XIII substituting the words ‘Ksetra? and 
‘Ksetrajnia’ for the ‘Apara’ and the ‘Para’ 
Prakrti respectively. 

The word ‘Jagat’ stands for the entire 
universe consisting of sentient and in- 
sentient creation. Just as the cloud 
springs from the atmosphere, stays in the 


atmosphere is its sole cause and support, 
even so the whole universe springs from 
God, stays in God and finally disappears 
into God, or in other words, God is its 
sole supreme cause and ultimate support. 
This very point has been elucidated in 
verses 4, 5 and 6 of Chapter IX as well. 
It should, however, be remembered in 
this connection that God is not material 
or subject to change like the atmosphere. 
An analogy is only meant to hint at a 
truth. Really speaking, God’s mani- 
festation in the form of this universe is 
nothing but a charming sport of His. z 


Thus, when God Himself is the sole cause and ultimate support of the 
entire creation, it naturally follows that it is a manifestation of God and is 
pervaded by God, Now, in order to elucidate this very point, the Lord says:— 


Aa: qat 
x en Ae 
af aqa ma 


arakafastta TAAA | 
gà aM «saz ll 


wiar O Arjuna (lit. a conqueror of riches); aw: waw, besides Me; 
faa anything; sa else; 7 not; aRa ( there ) is; a4 ada all this ( universe ); 
axon a thread; amm: ga as clusters of yarn-beads; fi on Me; stax is 


£ threaded : 
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* There is nothing else besides Me, Arjuna. Like clusters of a ak 
formed by knots on a thread, all this is threaded on Me. (7) 


Itmay be contended here that whereas 
in the foregoing verse the Lord declared 
Himself to be the cause and support of this 
universe, He denies the existence, in this 
verse, of any thing other than Him, which 
shows the identity of the universe with God. 
Although these two statements appears 3s 
mutually contradictory, there is ro seal 
contraciction between them. Just as the vast 
expanse of ether is the cause end support 
of tre cloud, which again is the same es 
ether inasmuch as it has no existence apast 
from its cause, even so Cod being the cause 
and support of the universe, the universe is 


By the illustration of yarn and 


but a manifestation of God, and nothing 
else than God. Therefore, both the state- 
ments referred to above are correct. 

Tt is customary in India to make a 
rosary of yarn-beads by forming successive 
knots on a thread, and treating such 
knots 2s so many beads. Now just as 
yen ard yarn alone is present in the 
{hreed as well zs in the knots formed 
thereon, even so the whole of this crea- 
ticn is threaded on Cod. That is to say, 
Gcd alore permectes all. This is what 
is sovght to te conveyed by the second 
half of the verse. 


yarn-beads, the Lord demonstrated that i 


is He who has taken all forms and it is He again who pervades all. Now, in 
order to elucidate this very point, He mentions in the next four verses all those 
principal entities by which this uniterse is sustained and declores thot it is He 
who permeates them all as their very essence, 


Wsu PAT 
; qng: 


ga IRA: | 
addy mee: @ A AGNI 


aaa O sun of Kunti, Arjona; xaq I (am); ag in water; wa: the 
sapidity; wrq=at: of the moon and the sun; sat the light; afta am; adàày ot 
all the Vedas; sma: ( the sacred syllable ) OM; @ in ether; azz: the sound; 39 
( and } in men; fies the manliness. oe 


Arjuna, I am the sapidity in water and the light of the moon and 


the sun; I am the sacred syllable OM in all the Vedas, the sound in ether 
and the manliness in men. ( A ; 


of the moon and the sun in the shape of 
their light; He is the sacred syllable OM, 
which is the sum and substance of the 
Vedas ! Ie is the principle of sound, 
which constitutes the essence of ether, 
and again Heis the principle of manliness 
which constitutes the essence of man. 


The principle which constitutes the 
support of a thing, and pervades it, that 
principle alone is the life and being of 
{hat object, and that alone is declared 
to be its essence. The Lord accordingly 
says that He is the essence of water in 
the form of sapidity, He is the essence 


goat TFT: gfrsat a aaa AuR | 
Sai adag ë maw aagi < N 
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gsang in the earth; gra: aea: ( I am ) pure odour; = and; | 
aa: ( pure ) brilliance; afta (I ) am; a and; aauay in all beings; Sime. 
life; a and; aqfag in men of askesis; aq: austerity; afta am. 


I am the pure odour ( the subtle principle of odour ) in the earth and the 
brilliance in fire; nay, I am the life in all beings and the austerity in men of 


askesis. 


Following the line of thought in this 
precedin; verse, the Lord shows in this 
verse that it is He who pervades and 
sustains the earth, fire, the living beings 
as well as the men of austere penance as 
their very essence in ihe form of odour, 


brilliance, the life-principle and  askesis 
respectively. 

The use of the adjective ‘Punyah’ 
with the word ‘Candhah’ is intended to 
show that ‘odour here does not mean 
the object of the olfactory sense, but the 


ait oat adya fife wet aaa 


gaanar 


qa O son of Prthā, Arjuna; adyamna of all beings; aaqa aay the 
eternal seed; aq Me (alone ); fafa know; sex I; afenaa of the intelligent; ate: 
the intelligence; asftaarg ( and ) of the glorious; aa: the glory; afa am. 


Arjuna, know Me the eternal seed of all beings. I am the intelligene : 
the intelligent; the glory of the glorious am I. 


The word ‘Sanatana’ means that 
which has existed for ever and will 


never perish. God alone is the ultimate 
substratum of the whole creation, both 
animate and inanimate, and everything 
originates from Him. It is, therefore, 
quite in the fitness of things that He 
should declare Himself to be the ‘eternal 
seed’ of the entire creation. In IX. 18 
the Lord calls Himself the ‘imperishable 
seed’, and again in X. 39 He tefers to 
Himself as “the seed of all beings”. 
An ordinary material seed is neither 
without beginning nor imperishable. God 


DOLO a 


A 


(3) 


subtle principle of odour (Gandha- 
Tanmztra ), which is the origin ofthe 
earth. Even so sapidity and sound too 
should te understood to refer to the 
coirespending Tanmztras which constitute 
the causes of the elements of water and 
ether respectively and not to the objects 
of the senses of taste and hearing. The 
word ‘Sarvabhutesa’ stands for all living 
beings, both animate and inanimate, and 
‘life? stands for the principle of vitality, 
which sustains all living beirgs and 
distinguishes them from lifeless objects. 


aaedsifeaarAEA l Yo Ul 


calls Himself the ‘eternal seed’. 


The pure cognitive faculty y 
ascertains all objects and which co: 
and regulates the mind and senses is 
called Buddhi Gin intellect) J S 


stands for the power of influencing others. 
A person possessing this power 1 
abundance is called ‘glorious. This power 


qg  agaqi 
aAA g 


wasa O best among the Bharatas; 


simuafaafsaa free from passion and desire; 
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i a § Prakrti? 
Iso being a part of the ‘Apara y 
of C od a Lord speaks of both these 
powers as the same âs Himself. 


ae aaanaRTR | 
Blas fet 


ALATA l e Ul 


aza I (am); asma of the mighty; 


asa the might; a and; 39 in beings; 


gaifzeg: not conflicting with virtue or scriptural injunctions; m: ( sexual ) 


desire; afea ( I ) am. 


Arjuna, of the mighty I am the might, free from passion and desire; 
in beings I am the -sexual desire not conflicting with virtue or scriptural 


injunctions. 


The might which is accompanied with 
desire, passion, egoism and anger etc. is 
the demoniacal type of might referred to 
in XVI. 18 and the renunciation of which 
has been stressed in XVIII. 53. Even so 
sexual desire which rars counter to virtue, 
being a principal element of the demoniacal 
nature, is the root of all evils (TW. 37), 
a gate to hell and worth giving up 
(XVI. 21). The might and de:ire which 
are of a different type from those referred 
to above, i.e. irreproachable might and 


(11) 


aptre desire alone are worth possessing. 

By addressing Arjuna as the best among 
the PBhara‘as, the Lord indicated that 
Arjuna, being descended from Bharata, 
possessed neither the demonicc type of 
might, nor the foul and impious type ot 
desire. He was possessed of a might which 
was free from desire and passion and 
of a sexual desire which was in consonance 
with tighteousne:s. The Lord speaks of 


such might and such desire as His own 
manifestation. 


Thus declaring Himself te be present in all important tiings as their very essence 


the Lord indirectly proved that He was all-pervasive and all-formed. He 
the topic by calling Himself the root cause of the entire creation, 


the three modes of Prakrti:-— 


A 


now winds up 
which is an evolute of 


Aa = A 
a 3T aa UAT UIAA F | 
m wait mt Afra ad ag a agi 


a and; & ut whichever; aast: born of Sattva 


“iat: entities (there are ); 
Rajas ( the principle of activity ) 
of inertia); aq them ( all ) 
g but (in reality ) 
not, 


a and; 7 (those) that; 
> amar (and ) born of Tamas 
; am: from Me; wa alone: 
; àg in them; san I; à ( 


( the quality of goodness ); 
usar: born of 
( the principle 
aR thus; fate know; 
and ) they; afr in Me; a (are ) 
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Whatever other entities there are, born of Sattva ( the quality of good- 
ness ), and those that are bora of Rajas ( tae priaciple of activity ) and 
‘Tamas ( the principle of inertia ), know them all as evolved from Me alone. 


In reality, however, neither do I exist in them, nor they in Me. 


Mind, intellect, ego, the senses, the 
objects of senses, the Tanmairas ( subile 
states of the five elements), the five 
elements, all good and evil qualities and 
actions, and whatever other entities there 
are, they are ¿ll included in entities 
born of Saitva, Rejas and Tamas. All these 
entities evolve and develop from the 
‘Apara Prakri? or lower nature of God. 
And to know that this Prakrti belongs 
to Cod, who alone is her ultimate 
substratum, and that it is under His 
sportive direction that she carries on her 
functions of creating, multiplying and 
dissolving everything, is what is meant 
by knowing them as evolved from God. 

To take a fumiliar illustration, though 
the atmosptere is the support of the cloud 
appeuring therein, it remains absolutely 
uncontamiaated by the cloud. The cloud 
is not always present in the atmosphere; 
and being fleeting by nature it has, as a 
matier of fact, no abiding reality either. 


The Lord has thus far shown that 


tion and is pervaded by Him. Here, 


(12) 
Bat the atmosphere exists even when 
there is no cloud; even where there is 


no cload, the atmosphere is there nonethe- 
less; its existeace is not dependent on 
the existence of the cloud. In reality, 
the cloud itself is not something different 
from the atmosphere, it appears as arising 
in and from the atmosphere. Accordingly, 
inasmach as the cloud has no separate 
existeace as a matter of fact, the 
atmosphere is at no time in the cloud, 
and ever exists in its own being, Even 
so, though God is the cause and sub- 
stratum of all the evolutes of the three 
modes of Prakrti, in reality they do not 
exist in them, nor He in them. He is 
always and in every state beyond the 
Guņas or modes of Nature, and He ever 
exists ia His own Being. That is why 
He says, “Neither do I exist in them, nor 
they in Me.” For further elucidation of 
this point the reader is referred to verses 
4 and 5 of Chapter IX. 


the whole world is His own manifesta- 
then, the question arises: Why do people 


fail to recognize God though fle is thus present everywhere and is so near them ? 


In reply to this, the Lord says:— 


anA: 
SEGI 


aastata MAFA: 


aia AT | 


TIAR tl 23 Ul 


gmna: evolved from the three modes of nature; fafa: three kinds of; 
wit: these; ata: by entities, 444 this; wiq entire; Haq creation; ARAR (is) 
deluded; a2: from these; waq ( standing ) apart; arg Me; «e444 the imperishable 


Being; a not; afastratfa recognizes. 


ie O 
mht 1 


The objects by which the world is 
herein said to be deluded are the same 
as described in the preceding verse. The 
adjectives ‘Tribhi and ‘Gunamayaih’ 
are intended to show that all the entities 
referred to here are of three kinds accord- 
ing as they are evolved from the three 
Gunas. And the word ‘Jagat’ refers to 
all animate creatures for the question of 
delusion hardly arises in the case of in- 
animate objects. Therefore, the statement 
of the Lord in this verse seems to indicate 
that all embodied creatares of the world, 
human beings not excepied, are, guided 
by their respective temperament, disposi- 
tion and bent of mind and come to regard 
these objects, which are evolved from 
the thr modes of Prakrti and are 
transitory and full of sorrow, as eternal 
f and a source of joy, and deluded by the 
į glamour of their supposed charm and 

blissfal nature forget the supreme object 
of life. That is why they turn their 
face away from the thought and know- 
ledge of the virtues, glory, truth, identity 
| and mysteries of God and falling a prey to 
i doubt and misconception show irreverence 


4 
| 


| The Lord declared the world as delu 
This led Arjuna to enquire whether there 
The All-merciful Lord, who 
He, therefore, now indicates 


this delusion. 
understood this. 
pronouncing it as difficult to cross:— 


Gunas; wa My; arn veil; 


afa ( are able to ) cross, 


For this most wonderful 
three Gunas ( modes of Nature ) 
those, however, who constantly ad 


The word ‘Esq’, 


é 
3 which is a z 
: } Strative adjective, gaon 


refers to Someuung 


Māyā ( veil) of Mine. 
» IS extremely difficult 
ore Me alone are able toc 


directly 
Prakrti 
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to God. Completely taken up as they aie 
with the evolutes of the three Gunas, 
their faculty of judgment has got so 
blunted that they fail to recognize any 
duty or goal of life other than the 
accumulation of objects and their enjoy- 
ment. 


The reasoning faculty of these men 
deluded by worldly enjoyments does not 
reach beyond the perishable realm of the 
three Gunas; hence they fail to recognize 
God, who is wholly above these and 
imperishable. 


In XY. 18 as well the Lord declares 
Himself as aliogether beyond what He 
calls ‘Ksara’ or perishable matter. The 
same principle which is named as ‘Ksara’ 
in that context has been termed here as 
‘Apara Prakrti’ and ‘objects evolved from 
the three Gunas’. That which has been 
spoken of there as ‘Aksara Purusa’, has 
been referred to as ‘Para Prakrti? in this 
chapter and what has been termed as 
‘Parusottama’ there has been referred to 
as ‘Mam’ in the present context, 


ded by the evolutes of the three Gunas. 
existed any means of getting rido 
is the inner Witness of all hearts, 
the means of getting over His Maya 


a ` 
at aT amet aq ATT 
ERAT | 
ama & sagt Wet Pi vy 
R because; war this; 24} most wonderful; 


grat consisting of the three 


It ` 
ma Me; ua alone; sqara constantly adore ae to break through; à who; 


; @ they; gaq this; aaa, veil; 


consisting of the 
to break through; 
ross it, (14) 


„perceptible by the senses; and 
IS perceptible only through her 
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‘evolates. This should bs taken to mean 


that the same Prakrti, which was referred 
to in the preceding verse in the form of 
her evolu'es under the name of ‘Cuna- 
mayaih Bhavein, (evolutes of the three 
Gunas ), has been meitioned here under 
the nime of the ‘Maya’. The Gunas as well 
as their evolutesin the shape of this 
material and phenomenal world exist only 
in this Maya; that is why ithas been 
spoken of as consisting of the three Gunas, 
This Maya is not of an ordinary type like 
that employed by conjurers and demons; 
it is God’s own most wonderful power. 
That is why it has beea called Daivi 
(unearthly ). And, finally, by calling it 
‘Mine’? and extremely difficult to break 
through, the Lord indicates that He being 
the Lord of this Maya, man cannot easily 
get over it without taking refuge in Him. 

He who looks upon God alone as his 
supreme refuge, supreme resort, dearest 
object of love and supreme goal, and 
regarding everything as beionging to Him, 
or existing only for His purpose, has 


Tenounced the sense of possession and 
attachment in respect of his body, wife, 
progeny, wealth, home and fame etc.; 
nay, who uses them all only as the means 
of worshipping the Lord and remains 
ever satistied with whatever is ordained 
for him by God, nay, whois ever alert in 
carrying out the behest of God, and 
remaining constantly engaged in the 
remembrance of God keeps himself ever 
united with Him in every way, is regarded 
as constantly adoring God. This is what 
is known as exclusi.e surrender to God. 
it is only such devotees that are able to 
cross Maya. 


it is the ‘Apara Prakriti? with its 
evolutes that is referred to here as ‘Maya’. 
He who haying surrendered Himself to 
God, who is the Lord of Maya, and 
thoroughly grasped through tlis grace the 
secret of this Maya has been compleiely 
dissociated from it and has realized God, 
who is beyond Maya, is said to have 
crossed the Maya. 


Showing thus the difficulty of getting over Maya, the Lord declared His 


adoration as the means of crossing it. 


The question now arises: 


If such is the 


case, how is it that people do not constantly wn God? In reply to this, the 


Lord says :— 


a at gataat Har: waged AUAA: | 


qatar 


argi aaaAa: U 25 


aaar ateata: those whose wisdom has been carried away by Maya; igw 


demoniac; waa nature; aitan having embraced; 


ausat: vile among men; 


geafaa: of evil desds; qzt: fools; arg Me; qa not; aqaa adore. 


Those whose wisdom has been carried away by Maya, and who have — 
embraced the demoniac nature, such foolish and vile men of evil deeds do ot 


adore Me. 


The word ‘Duskrtinah’ here refers to 
those who have committed sins in their 
past lives and are deliberately engaged 
in committing sins in the current life 
too. Again, those who, far from knowing 
what is Prakrti ( Matter), what is Parga 
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or Spirit, what is God, and in 
relation does the individual soul sta 
to God and vice versa, do not even 07 


existence is to attain God and 
primary duty is to adore 
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Digitized by Sarayujf padae y Arte AN 


irreverence and who, therefore, refusing to 
recognize the Vedas and other scriptures 
en 
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referred to here as ‘Madhalh’. Even so nee 
are men who are vile in thought and dee 


The preceding verse stated that sinful men possessed of ihe demoniac natu re do noj 
worship God. The question, therefore, arises : What type of men worship Him, then ; 
In reply to this, the Lord says :— 


waa used at sat gassa | 
at Saget gat a aada TEEST 


aasa O best among the Bharatas; aga O Arjana; gafaa: of noble deeds; 
aia the seeker after worldly possessions; ara: tne afflicted; faarg: the seeker for 
knowledge; 4 and; xit the man of wisdom; wgfaar: sat: ( these ) four types of 


devotees; ary Me; ana worship. 


Four types of devotees of noble deeds worship Me, Arjuna the sceker after 


worldly possessions, the afflicted, the seeker for knowledge, and the man of 
wisdom, O best of Bharatas. ( 16) 


The word ‘Sukrtinah’ jn this verse ‘virtuous’, whatever the motive of their 


refers to those who haye by performing 
virtuous acts through successive lives 
reformed their nature and got habituated 
to noble deeds, and who under the impulse 
of past tendencies or through the influence 
of holy association perform only noble 
deeds as enjoined by the Lord in the 
current life too. Virtuous acts lead to a 
knowlege of the glory and greatness of 
God and promote faith in Him; and faith 
is conducive to the Practice of Bhajana 
(adoration of God ). This shows that the 
adjective ‘Sukrtinah’ qualifies all the 
four types of devotees referred to in the 
verse. In other words, all devotees who 
adore God with faith are invariably 


worship. 

A devotee of the ‘Arthārthr type is 
he who cherishes in his heart the cravip g 
for one or more enjoyments of this world 
or the next, such as the possession of a 
Wife, Progeny, wealth, honour, eminence, 
fame and heavenly bliss etc., but who 
depends on God and God alone for the 
Satisfaction of his - desire, and practises 


adoration with reverence and faith for 
such satisfaction. 
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elder son of Swayambhuva Manu, had 
two consorts, Suniti and Suruchi by name. 
Suniti gave birth to Dhruva, and Suruchi 
to Uttama. The king was particularly 
fond of his secord wife, Suruchi. One 
day, while child Dhruva sovght the lap 
of his father, he was snubbed by Suruchi. 
who tore him away saying. “You are an 
unlucky chap, having taken birth from 


the womb of Suniti. Had you been 
intended for sharing the royal throne, 
you would have been born of me. 


Therefore, go and take to the worship 
of Šrī Hari; then alone will you gain 
the object of your desire.” The insulting 
behaviour of the stepmother cut the boy 
to the quick; with tears in his eyes, 
he ran to his mother Suniti and related 
the whole incident to her. Suniti said, 
“Dear child ! The remarks of mother 
Suruchi are quite true. Without adoring 
Cod, you will not attain the object of 
your desire.” Hearing the words of his 
mother, the boy immediately left his 
home in order to practise adoration with 
the motive of gaining the kingdom. The 
sage Narada met the boy on the way 
and tried to persuade him to return. He 
even told the boy that he would get 
the kingdom for him; but the boy did 
not swerve from his resolve. The sage 
then impzrted to the boy the sacred 
formula ‘Om Namo Bhagavate Vastdevaya’ 
(obeisance to Bhagavan Sri Visnu ), 
taught him how to meditate on the four- 
armed figure of the Lord, and blessed him. 
Retiring to the forest of Madhuvana 
stretching alone the bank of the Jamuna, 
the boy started his austerities. Horrors 
and temptation of various kinds came 
up before him to deter him from his 


purpose; but nothing could shake his 
resolution. At last, pleased with his 
devotion, the Lord revealed ‘!!imself 


before the boy. Receiving the news 
fiom Devarsi Narada King Uttanapada, 
accompanied by his younger son Uttama 
and the two queens, proceeded to the forest 
to bring his boy back. They met Dhruva 
on the way. He looked the very embodi- 
ment of austerity. Alighting from his 
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elephant, the king picked up the child 
and hugged him to his bosom. He brought 
him back to his capital with great pomp 
and festivity. At last handing over the 
kingdom to Dhruva, the king adopted 
the life of austere penance ( Vanaprastha ) 
and repaired to the forest. 

A devotee of the ‘Arta’ type is he 
who practises worship of God with 
absolute faith and unflinching devotion 
for the alleviation of physical or mental 


agony; or with a view to securing relief 
from adversity, fear of enemies, ailment, 
ignominy, or the fear of being attacked 


by thieves, dacoits, desperadoes of beasts 
of prey, getting unnerved by such fear. 


The famous elephant of the Puranic 
egend, the captive kings in the court of 
Jarasandha and many others belong to 
this class of devotees; but the name of 
Draupadi, the devoted and faithful consort 
of the Pandavas, is cited as the foremost 
devotee of this class. 

Daughter of King Drupada, Draupadi 
rose from the sacrificial altar, Having a 
beautiful swarthy complexion, she was 
also called by the name of Krsna. 
Draupadi had infinite virtues; she was 
an extremely devoted and faithful wife, 
an ideal housewife, and a true devotee 
of God. She knew Bhagavan Str Krsna 
as the fullest manifestation of Divinity,— 
as God Himself, the embodiment of 
Truth, Knowledge and Bliss; and the 
Lord too for His part never concealed 
from her even His most secret pastimes. 
She was even aware of the transcendent 
sports connected with the pure Divine 
Love that manifested itself in the cowherd 
damsels of Brindaban, and which were 
not known even to the husbands and 
children of the blessed Gopis. It was 
therefore that while being stripped of 
her garment by the Kauravas she addressed 
Him as the ‘Beloved of the Gopis’. 


Under instructions from Duryodha 
wicked DuhSdasana dragged her to 


Se o 
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her on-cloth, which was the only 
garment on her person, and finding no 
indication of succour from any quarter 
and feeling elicgether helpless Draupadi 
thought of the divire Sri Krsna, her 
supreme supporter and greatest friend. 
She had the firm conyicticn in her heart 
that the Lord would surely appear ae 
soon as she remembered Him; for it 
would be impossible for Him to resist 
her plaintive cries. She addressed the 
following appeal to the Lord:— 


«© Covinda, the Protector of cows ! 
O Resident of Dwaraka ! O Krsna, Peloved 
of the Copis ! © Keśava ! Is it unknown 
to You that I am being humiliated by 
the Kauravas ? O Master ! O Lord of 
Laksmi, goddess of prosperity, O King 
of Vraja ! O Allayer of suffering ! O 
Janardapa, saye me from floundering in 
the ocean of the Kauravas’ tyranry ! O 
Krsna ! O A‘tracter of souls ! O great 
Yogi ! O Universal of Soul ! O Creator of 
the universe ! O Govinda ! Protect this 
Janguishing suppliant creature fallen into 
the clutches of the Kauravas !??* 


This plaintive appeal from Draupadi 
melted the heart of Sri Krsna, the Lord 
of the universe. Overwhelmed with 
compassion and leaving the bed on 
which He lay at Dwaraka, the all- 
merciful Lord ran to save her. 

The Lord appeared in the guise of 
cloth in that devilish court of the 
Kauravas ! Saris of various colours and 
designs began to emerge one after another 
from the one which Draupadi had on her 
Person as DuhSasana sratched at them 
in his attempt to denude her. Heaps of 
Saris were piled up in the royal court ! 
Draupadi’s dearest friend came to her 
rescue in the very nick of time and 


Tatar teat SUG: STATA | 


saved her honour ! Duhédasana sank to 
the ground exhausted. 

A devotee of the ‘Jijfiasa’ type is he 
who practises devotion to the Lord with 
the soul motive of knowing God in reality 
( XIV. 26), caring not for wealth, woman, 
progery, house and other objects and 
unmindful of disease and danger. 


emong devotees of this class, the 
nemes of Pariksit and many others are 
tmenztioned; but the name of Uddhava is 
he best known of them all. Chapters 
VI! to XXX of Book XI of Srimad 
Bhaga.ata embody the divine teachings of 
Bhagavan Sri Krsna to Uddhaya which 
are popularly known by the name of 
Uddhava-Gita. 


A devotee of the Janz’ type is he 
who has realized God, in whose eyes 
Ccd alone remains ¢s the abiding reality — 
there is nothing else than God,—and 
whose desire have altogether ceised as 
a result of that realization, and who 
therefore worships God under the natural 
impulse of his heart. 

Šrī Šukadeva, Sanaka and his three 
brothers, Devarsi Nārada, Bhisma and 
others are well-known figures belonging 
fo this category. Prahlada too was 
Tecognized as a devotee of this type even 
in his boyhood. He received spiritual 
instruction from Devarsi Narada, while 
he was yet in the womb cf his mother. He 
was sprung from the loins of the demon king 
Hiranyakagipu, Hiranyakagipu hated Sri 
Hari, while Prahlada was a great devotee 
of the Lord. Therefore, Hiranyakasipu 
subjected him to hard persecution. He 
caused him to be bitten by poisonous 
snakes, trampled unde: the feet of 
elephants, hurled from palace tops, thrown 
into the sea and offered to fire. His 
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teachers also tried to dispose of him. 
But on every such occasion the Lord 
came” to his rescue. For his sake the 


Lord menifested Himself in the form of 
a man lion{‘and put an end to the bloody 
career or MHiranyakesipu. Apart from 
fearlessness, which was a sure sign of 


Prahlada’s enlightenment, the sublime 
teaching that he imparted to his fellow- 
students while receiving his schooling 


at the preceptor’s house during his very 
childhocd also proves his state of 
enlightenment. For the beautiful story 
of his life the reader is referred to the 
Bhagavata and the Visnupuraga. 


The :use* of the indeclinable ‘Cha’ at 
the.» end? cf the verse is intended to 
distinguish{' tte Jani from the other 
types of ‘devotees end also to bring ont 
his: superiority over the rest. The glory 
of«.the"; Jiani Bhakta discussed in verses 
17, 18 'and 19 below hes been adumbrated 
by the! use of this indeclinable. 


Devotees who worship Cod in any 
form or shape with urflirchirg faith are 
all. noble’. souls. Jtt is therefore that the 
Lord refers to all the four types of 
devotees as ‘virtuous’ in this and ‘noble? 
in the eighteenth verse. But if: we assess 
the relative value of each type according 
to the spirit of this yerse, it will appear 
that the ‘Arta’ types of devotees is superior 
to the ‘Artharthi’, and ‘Jijfiasu’ to the 
‘Arta’, the Jfiani being superior even to 
the ‘Jijfiasu’, For the ‘Artharthi’ worships 


Referring thus to the four types of devotees, the Lord now proceeds to praise 
the Divine Love possessed by the ‘Jhan’, and establishes his superiority over the other — 


types of devotees. 


at mA 


ama of these; agm: ever established in identity with Me; uaafe: posses 
of exclusive devotion; art the man of wisdom; fafarsaa excels; f& for 


fag  cmaftrfafiread | 
frat f& asai @ a aa fit: tell 


God for the sake of worldly enjoyments, 
taking them to be the source of happiness. 
He is not fully conversant with the glory 
of Cod; that is why he does not develop 
full love for God, and that is why he 
craves for enjoyments. A devotee of the 
‘Arta’ type asks nothing from God for the 
sake of enjoyment. Although this proves 
that he loves God more than the ‘Artharthr’, 
his love is certainly shared to some 
extent by bodily comforts, honour, fame, 
etc. It is therefore that when faced with 
a graye darger cr ignominy he cries out 
to Ccd for protection against the same. A 
devotee of the -Jijfiasu’ type neither seeks 
pleasure or enjoyment nor loses his nerve 
in the face of worldly danger. His only 
interest lies in knowing the truth about 
God. This shows that although he has no 
attachment for worldly enjoyments, the 
craving for liberation nevertheless lingers 
in him. Therefore, his love, though 
distinct from ard higher than that of the 
‘Artharthi’ and the ‘Arta’ types of devotees, 
is yet deficient as compared to the love 
of the ‘Jani. The ‘Jäanr, however, 
who knows the treth of the integral 
Divirity, constantly and lovingly adores 
Cod- as a matter of course, without any 
other motive or interest. Therefore, he is 
the best of all. 


Addressing Arjuna as the best among 
the Bharatas the Lord seeks to indicate 
that he was a ‘virtuous’ man, and was 
therefore already engaged in the practice 
of adoration. 
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Ma: dear; = and; a: he ( the enlightened devotee ); a7 to Me; fia: (is) extremely 


dear. 


Of these the best is the man of wisdom, ever established in identity with 


Me and possessed of exclusive devotion. For I am extremely dear to the 
wise man ( who knows Me in reality), and he is extremely dear 


to Me. 


The word ‘Nityayaktah’ refers to him 
who is ever and constantly established 
n God alone, having lost all cons- 
ciousness of the world, of his own body, 
nay, of his very ‘self; and the word 
‘Ekabhaktih’ stands for him who cherishes 
motiveless and concentrated love for God 
alone. The man of wisdom, who knows 
the truth about God, has both these 
virtues fully developed in him; it is 
therefore that the two adjectives have 
been used with reference to him. 


A devotee who has fully realized the 
trath and mysteries of God, who sees 
everything as God, and beholds Him 
everywhere and at every time, nay, in whose 
eyes nothing remains apart from God, 
and whose mind and intellect, having 
realized God as the sole and supreme 


Reality. and the most beloved of all, are 


altogether freed from all attachments 
and desires, and are merged wholly in 
God,—who can measure the depth of 
love such a devotee cherishes for the 
Lord. He who has renounced for the 
sake of God all craving for the pleasures 
and enjoyments of this world and the next, 


(17) 
which are so dear and agreeable and 
extremely rare in the eyes of worldly- 


minded men,—others cannot even imagine 


_-how dearly such a devotee loves the Lord 


and in what great esteem he holds Him. 
That is why the Lord says in this verse, 
“Extremely dear am I to th: man of 
wisdom.” And it goes without saying that 
he who holds God so dear should be ex- 
tremely dear to God. For, in the first place, 
God Himself is an embodiment of Love by 
His very nature.* Nay, it is froma drop 
of that boundless ocean of nectarine love 
that the entire creation derives its joy. 
Secondly, it has been proclaimed by the 
Lord: “Howsoever men approach Me, even 
so do I seek them.” What wonder, then, 
that God should bestow His utmost love on 


such a devotee? It is therefore that 
He says: “Such a devotee is extremely 
dear to Me.” 


Showing the height and depth of love 
Possessed by the God-realized devotee, 
who has full knowledge of the virtues, 
glory and reality of God, the present 
verse praises him as the best of all devotees, 


The Lord declared the enlightened devotee as the best of all, and extremely dear 


to Him, One may ask here: 


Does this mean that the other types of devotees are not so 


good and dear to Him ? In reply to this, the Lord SAYS :— 


Tat: wt att at ada a aay | 
a: a fe gar magan nN c 1) 
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“God is loye absolute; it is from this Love that the soul derives its joy >» 
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wa these; aa all; qa verily; sam: (are) noble; s the man of 
wisdom; g however, a My; ate self; vxw indeed; way (such is My ) belief 
fe for; gærm having his mind and- intellect merged in Me; a: he ( the 
enlightened devotee ); agame the highest; aim goal; ara (in) Me; wa 
alone; arféae: ( is ) firmly established. 


Indeed all these are noble, but the men of wisdom is My very self: 
such is My view. For such a devotee, who has his mind and intellect merged 
in Me, is firmly established in Me alone, the highest goal. (18) 


referred to above depend on God and God 
alone. That is why the Lord calls them 
all as noble. It is therefore that He says 
in verse 23: ‘My devotees, howsoever 
they worship Me, in the end come to Me 
alone.” Such is the fruit of devotion to 
God proclaimed in IX, 25 as well. 


Among the four types of devotees 
referred to in this context, the man of 
wisdom being unquestionably the besi, 
the other three, viz, the ‘Artharihi’, the 
‘Arta? and the ‘Jijfiasu’ too, are devoted 
to the worship of God and possess firm 
and supreme faith in Him. They have 
definitely come to the conclusion that 
God i; almighty, omniscient, the universal The indeclinable ‘Tu’ is intended 
Lord, supremely compassionate and the to differentiate the ‘Jani’ from the 


greatest friend, and that their hopes and 
aspirations can be realized through Him 
and Him alone. Armed with this convic- 
tion and knowledge, they give up dependence 
on everything else and devote their life 
to practices such as the worship and 
remembrance, adoration asd service of 
the Lord. They scrupulously refrain from 
doing anything which may weaken their 
faith in God even to the slightest degree. 
Their desires have not altogether ceased; 
but they seek their fulfilment from God 
and God alone. It is not unnatural for a 
devoted and faithful wife to want some- 
thing for herself; but she would seek it 
from her .beloved husband alone. She 
would not even cast a glance at another, 
much less rely on another, nor does she 
know anyone else. Even so the devotees 


Now, in order to show the rarity of such an enlightened devotee, the Lord says:— 


agai Senata 


arga: 


adi IA aaa of a series of births; wt in the very last; < 
enlightened soul; a4 all ( this ); atgza: (is ) God; aÑ thus; arm Mi 
worships; a: that; aata exalted soul; gge: (is ) very 


aaa a wam FEO ll R 


other types of devotees mentioned above. 
It shows that even though all of them 
are good and dear to the Lord, the man 
of wisdom excels them all. 


By calling the Jfiant His own self, 
the Lord shows that there is no difference 
whatsoever between the man of wisdom 
and Himself, Such a devotee sis the same 
as God, and God is the same as the 
devotee; there is absolute identity 
between the two. 

Such a devotee ever remains constantly 
and unshakably fixed in God, regarding 
Him alone as the supreme and ultimate 
goal and. the supreme refuge. This is 
what is meant by his being “firmly — 
established in God, the highest goal? 


qaaa STAA | 
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In the very last of all births t 


that all this is God. Such a great soul is very rare. 


The very birth in which a ome 
attains the rank of an enlightene 
devotee is the last of his many births. 
For having realized God in this way one 
is never boro again, Tnat coastitutes his 


last birth. 


One is apt to interpret the first half 
of this verse to mean that man Sore 
the rank of an enlightened devotee SM 
after practising devotion with an interes 
ed motive for successive births. Such e 
interpretation, however, would me 
inevitable for devotees of the ‘Arthart i’, 
‘Arta’ and ‘Jijfiasu’ types to g0 through 
many rounds of births. Bat such a view 
is mnegatived by a number of statements 
of the Lord in which He says that all 
types of His devotees attain Him (VII. 
23; IX 25 ); and nowhere in that connec- 
tion does He lay it down as compulsory 
for them to g0 through a number of 


births. Of course, in the event of his’ 


practice being slack through deficiency of 
faith and love a devotee may have to 
go through many births; but if his faith 
and love are highly developed and his 
practice is intense, he can realize God in 
one single birth. Time is no determining 
factor here. 

The word ‘Jana’ forming part of 
‘Jnanavan’ refers to the same wisdom 
the attainment of which along with that 
of ‘Vijiana’ has been praised in verse 2 
of this chapter; and the word ‘Jiinavan’ 
refers to the loying devotee who has 
attained that knowledge, viz., the 
knowledge of Brahma without attributes, 
together with ‘Vijfiana’ or the knowledge 


he enlightened soul worships Me, realizing 


(19) 


of qualified Brahma with and without 
form, and of whom verse 3 says : “Some 
tare one knows Me in reality.” It is for 
this reason that in verse 18 the Lord 


speaks of him as His very self. 


The whole creation is a manifesta- 
tion of God, and there is nothing apart 
from God: to perceive this truth directly 
once for all, and to remain ever establish- 
ed in it is to worship Him realizing that 
“All this is God.” 


People in the world do not in the 
first place conceive a liking for the 
practice of adoration. If a rare one 
among thousands takes a fancy to it, 
his nature compels him to relax his 
efforis and therefore to give up the 
practice altogether. Even if a man puts 
forth a special effort, through deficiency 
of faith and devotion he continues 
to divert it towards the satisfaction of 
his desires, with the result that he too 
fails to realize God. This proves that 
God-realized souls are very rare in this 
world. Hence it is but reasonable to 
assume that exalted souls of the type 
referred to aboye are very difficult to 
get in this world. 

If anyone comes in contact with 
such a noble soul, he should be regarded 
as exceptionally fortunate. Devarsi Narada 
says in his ‘Aphorisms on Bhakti’:— 


ARAM FAMERANA 11 2S U 


“Association with great souls is not 
only rare but hard to obtain, though 
unfailing in its effect.” 


Un verse 15 it was stated that men of a demoniac disposition who are given 
to evil deeds do not worship God ; while in verse 16 to 19 we were told that 
virtuous men worship God. The Lord now proceeds to speak of those who, though 
performing noble deeds, are yet swayed by desire and worship other gods according 


to the prompting of their own nature. 
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NEN S e : : . : : 

as et: rat: by various desires; gagra: having their wisdom carried away; 
wal seat by their own nature; Raa: prompted; aq T4 faay vows relating to 
each deity; araa undertaking; aeazaat: other deities; sqa worship. 


Those whose wisdom has been carried away by various desires, being 
worship other deities 


prompted by their 


relating to each. 


own nature, 


The repetition of the word ‘Taih’ in 
és this verse shows that the desires of all 
| persons are not of a uniform character. 
These desires of a heterogeneous character 
cloud the vision of man, who is at a 
loss to understand wno he is, what is 
his duty, what is the relation beiween 
God and the individual soui, what is 
| the purpose of human life, and what is 
| it that distinguishes human life from other 
lives, and fails to realize that his salvation 
lies in the practice of adoration, 
rather than in getting lost in esjoyments. 
This obscuration of judgmsni is what is 
meant by oue’s wisdom being carried 
away by various desires. 

The worshippers of gods referred to 
in this verse should not be confused with 
those who have been spoken of as 
‘Mayayapahrtajianah’ in verse 15 on 
account of the expression ‘Hrtajiianah’ 


used with reference to them. Those 
referred to in verse 15 have been 
characterized by the Lord as sinful, 


stupid, vile among men and possessed of 
a demoniac disposition. This shows that 
the element of Tamas is predominant in 
them: hence they are liable to damnation 
( XVI. 16, 19). On the other hand, devotees 
who worship God and whose wisdom has 
been spoken of in the present verse 
as carried away by various forms of 
desires are endowed with faith and 
eligible for the celestial abode ( VIL. 23; 
IX. 25) and are believed to possess 
nature 


s 


ha 


ay 
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predominantly Sattvic with a — 


TASA: | 


adopting rules 
(20) 


mixiure of Rajas. Thus there is a world 
of differeace between the two types of 
men described in the two verses. 

Actions performed by an individual 
through successive births leave their 
impressions behind, which are stored in 
the mind. The sum-total of these 
impressions goes to constitute what is 
known as the nature of that individual, 
This is what is referred to here by the 
word ‘Prakrtya’. Hach individual possesses 
a distinctive mature of his or her own. 
The inclination that one feels in one’s 
mind to worship different deities is what 
is meant by being prompted by that nature, 

The deities referred to in this ve 
are the sun-god, the moon-god, the go 
of fire, air, water and death, Indra, i 
Lord of paradise, and other gods mentions 
in the scriptures. By rules relating to 
worship of each are meant the vai 
rules connected with Japa or mutt 
of the Mantra sacred to each deity, m 
tion, adoration, salutation, Nyasa (as 
the component parts of a Mant 
the various limbs of one’s body ), 
(pouring oblations into the sa 
vows and fasts, etc., forming part of s 
worship. The rules of worship et 
according to the desire actuating th 
of the worshipper, and the 
‘deity worshipped; that is- 


Digitized by Saray HAAGAN ADGPFA and eGangotri 


358 


i God, the 
i the deity as apart from t 
eie Deity. If, however, he worships 


T ; few to pen 
disinterestedly or with a view asing 
God, he actually worships God Himself 
rather than any other deity, and the reward 


the deity as no other than God and ae 
accordance with His commands, either 


of such worship too is God-Realization. 
The next two verses tell us how and in what form are the worshippers of gods 
rewarded for their worship :— 
ai a at at ad um: aeatagitesta | 
qa dae agi aa AZIFIET R I 
a: a: whatever; wt: devotee ( craving for some return ); atq arq whatever; 
aga (celestial ) form; agat with reverence; afagq to worship; g=sfa seeks; asa 
sea of that particular devotee; aq I; aq ga in that very form; aaia faith; 


aasta stable; fazatfa render. 


Whatever celestial form a devotee ( craving for some worldly object ) 
chooses to worship with reverence, I stabilize the faith of that particular devotee 


in that very form. 


The use cf the words ‘Yah’ and ‘Yam’ 
twice in ‘his verse is intended to bring 
out the diversity both of the devotees and 
the deities worshipped by them. This shows 
that there are various types of devotees 
with interested motives, and the deities 
they worship ere also numerous varying 
accordirg to the desire and temperament of 
those devotees. 

The word ‘Sraddhaya’ in this verse 
implies unmitigated faith in the existence 
of divine intelligences, in their glory and 
virtues and in the methods of their 
worship ard its rewards. Eadowed with 
such faith the worshipper  instals 
‘with due ceremony an image made of 
metal or wood, clay or stone according to 
the pattern laid down in the scriptures, 
Or a painting, or as an alternative forms 
a mental picture, and offers worship with 
prescribed articles according to rules, 
repeating the Mantra sacred to that 


particular deity as many times as is laid 


a aa 


AEM JFIRE 


(21) 


down in the scriptures. The devotees should 
also perform sacrifice offering oblations 
to the sacred fire in the name of the 
deity, meditate on his or her form, adore 
the Sua, Moon, Fire and other gods whose 
physical forms are directly perceptible 
to the eyes, and offer them obeisance 
etc. This is what is meant by worship- 
ping the gods with faith. 

The demonstrative adjective ‘Tam? 
Occurring in the second half of this verse 
has been connected with ‘Tanum’ in the first 
half instead of being taken to qualify the 
noun ‘Sraddham’ in the second half, which 
is more proximate to it, only because 
‘Tam’ is a correlative of ‘Yam’ and these 
two always go together according to the 
rales of Sanskrit grammar ( amatar: ) 
Even if it is taken to qualify ‘Sraddharp 
it will make no difference in the sense 
of the verse; for in that case it will have 
to be construed as ‘directed towards that 


particular god ( maagia Ne 


usad | 


wid q aa: areas, ARI È arti ee iy 


CC-0. In Public Domain. UP State Museum, Hazratganj. Lucknow 


On A 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 
a: he ( the devotee referred to in the preceding verse ); 
of that particular deity Ge 
waaa worship; €¢&% undertakes; a and; aa: 
that deity; mat by Me; wa alone; fafaa ordained; ara, those; mma, desire 


with such faith; gw: 
chooses to worship ); 


endowed; aeat: 


enjoyments; È positively; saa obtains. 


es 


Endcwed with such faith he worships. that particular deity and obtains 
through him without doubt his desired enjoyments as ordained by Myself. ( (22 ) 


In this verse the Lord shows that 
equipped with the faith stabilized by Him 
the devotee worships the deity of his 
choice according to the rules laid down 
in the scriptures, and as a reward for such 
worship obtains from the deity only such 
of his coveted enjoyments as have been 
preordained by the Lord. The celestials 
have nct been authorized to give either more 
or less than what is ordained bythe Lord. 
This shows that the position of the 
celestials in the divine government is more 
or less similar to that of constitutionally 
fanctioning officers presiding over different 
departments of administration in a well- 


established Government. If such an 
officer desires to reward the services of an 
individual, he can bestow only as much as 


_the individual is entitled to receive under 


rales for such services, and as the officer 
is empowered to give. 


Some people are apt to take ‘Hi’ and 
‘Tan’ together as one word ‘Hitan’ 
( conducive to good ) and connect it with 
‘Kaman’ (enjoyments). Bat such an 


interpretation will be unwarranted for the — k 
simple reason that objects of enjoyment 


are anything but conducive to the interests 
of anyone in the real sense of the term. 


Now, disparaging the fruit of worship of other gods referred to above a 


perishable, the Lord glorifies the reward of His own worship. 


ward AS 


g however; aquam agra gained by these people of small ndersa 
aa that; sea fruit; aaa, having an end, perishable; waf is; 
shippers of gods; #14 the gods; arfa attain; aawt: My a ( omen € 
they worship Me }; am to Me; afù alone; atfea ( eventually ) come. 


The fruit gained by these people of small understanding, | 
The worshippers of gods attain the gods; y 
as My devotees, howsoever they worship Me, eventually come to M 


ever, is perishable. 


Me alone. 


Though disparaged as “men of small 
understanding”, the worshippers of gods 
referred to in this verse are far superior 
to the vile men who while 


t agaa RARA | 
aaa Zaa arta wagerar Ra aati 23 1 
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rot addicted to sin and worship the 

higher intelligences accordirg to the 

proceduse laid down in the scriptures, and 

are neither wholly devoid cf intelligerce 

nor possessed of a demoniac nature. They 

are certainly inferior to the devotees of God 

and deficient in intellect inasmuch as they 

worship the other deities as apart from Gcd, 

and that too under the prompting of desire 

and for ottaining otjects of enjoyment. 

Had their intellect not teen deficient, they 
would have certainly grasped the trvth 
that it is Ged Himself who in tke form of 
sO many deities receives all kirds of 
worship and oblations cffered into the 
sacred fire and that Gcd alone is the 
supreme Lord of all ( Y. 29; IX. 24), It is 
because of this defciency of intellect that 
they obtain an utterly insignificant and 
perishable reward for their sacrificial 

performances and other stupendous 
undertakings involving ‘such arduous 
Jatour. Hed they teen wise ard teken so 
much pains over the worship of God 
Hirself with a sense of this glory, cr had 
they worshipped the other deities as 
identical with the supreme Deity and with 
a view to pleasing Him, they could have 
attained with that much labour that great 
and rare fruit wherein lies the {tlflment 
of human existence. 


Reaching the abode of the deity worship- 
ped by them the devotees of gods attain 
nearness of the Ceity ard a form similar 
to that of the deity ard obtain celestia] 
enjoyments peculiar to that tegion; this 
is what is meant by attaining the gods. 
This is the highest fruit obtaired through 
worship of the gods; but all worshippers 
of gods do not obtain even this fruit, 
Mary.of them, who teke{o such worship 
for obtaining trivial and momentary 
enjoyments like the possession of a wife, 
progeny, wealth, honour and distinction 
etc., do not go beyond ` obtaining their 
desired objects of enjoyment. A few of 
them whose ,faith in their chosen deity 
has particularly developed and who love 
the deity more than the enjoyments of 


the world and remember the object of 
worship st the moment of death, migrate 
to the celestial worlds. But it should 
be borne in mind that the gods, the 
erjoyments cbtaired through them, and the 
worlds int abited by them are all perishable. 
It is therefore that the fruit of their 
wership has been denounced as ‘perishable’. 


Corstent residence by the side of the 
Lord in His own svpreme eternal divine 
Abode, or enion with Cod through 
idertity with Him, both these are covered 
by the term ‘“Cod-Rezlizatior.” In the 
eyes of the devotee of the enlightened 
type the whole werids is a manifestation 
of Gcd, so that he is already united with 
Ged at all times; hence the question of 
attaining Cod dces not arise in his case 
at all. The devotee of the ‘Jijiisu’ type 
too, seeking es he does to know the 
truth about God, realizes Him as soon 
as the knowledge of that Truth dawns 
upor him. As for the other two types, 
viz, the Artharthi and the Arta, they 
too attain none else than God through 
His grace. God is supremely merciful 
end the greatest friend of a soul: He 
does orly that which is corducive to 
the test interests of the devotee.—which 
ensures his speedy access to Him. He 
sternly refuses to grant the prayer or 
avert ithe calemity of a devotee, even 


thorgh ithe latter is insistent in his 
čemard through igrorarce, if by granting 
that prayer or averting that danger He 
should really be doing a disservice to 
him. He fulfils only those desires the 
satisfaction of | which enhances the 
Cevotee’s faith in, and love for the Lord. 
In this way the devotees of God, besides 
realizing the object of their desire, eyen- 
tually succeed in realizing god Himself. 
The use of the word ‘Api’ at the end of 
the verse is intended to bring out this 
point. 

In case a devotee having once forged 
a devotional link vith God, with whatever 
object it may be, seeks to undo it, it is 
God’s nature not to allow him to tio so, 
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Herein lies the glory of devotion to God. 
Having conferred on the devotee the object 
of his desire, or even withholding such 
object from him, if the same is likely 
to prove injurious in the long ran, the 
spirit of devotion to God does not die. 
It stays in a dormant state within 
the heart to the devotee, and draws him 
to God whenever an opportunity presents 


The question here arises : If God is so full of love, and such a boundless ocean of 
mercy, that He invariably vouchsafes His realization to his worshippers howsoever they may 
worship Him, how is it that all of us do not take to His worship ? In reply to this 


query, the Lord says :— 


AIF SIRNA AA | ATA Sa: | 
qi aana 


agga: the ignorant; aa My; waaay unsurpassable; ssaa undecaying; 
wag nature; amiaza: not knowing; asıwm, beyond the reach 
of mind and senses; ary Me (the supreme Spirit who is all truth, all 
knowledge and all bliss ); «af amaa to have assumed a finite form through 
birth ( as an ordinary human being ); a7a7à believe. 


qt supreme; 


Not knowing My unsurpassable and undecaying supreme nature, the 
ignorant believe Me, the supreme Spirit beyond the reach of mind and 
senses, the embodiment of Truth, Knowledge and Bliss, to have assumed a 
finite form through birth ( as an ordinary human being ). 


The word ‘Abuddhayah’ refers to the 
ignorant people who have no faithin the 
virtues, glory, reality and sports etc. 
of the Lord, and whose intellect is not 
only clouded with infatuation and 
bewildered by thoughts of the world but 
is also wholly enmeshed in the web of 
sophistry. It is something beyond their 
comprehension that the entire creation is 
but an amplification of the twofold 
Nature of God, and that being the ultimate 
substratum of this twofold nature, God 
alone is supreme, and there is none who 
‘surpasses Him. His inconceivable and 
indescribable reality, character, glory and 
incomparable virtues cannot be rightly 
468 


ws 


through mind or described 


itself. The boon of devotion once obtained, 
through whatever cause it may be, does 
not leave the devotee, even after many 
births, till it has brought him face to 
face with God. And once the devotee has 
realized God, the question of remission 
of devotion does not arise at all. In that 
state the devotee, the spirit of devotion 
and the deity become indistinguishably one. 


AMSTTAAAAT | 35 I 


( 24 ) 


through speech. It is just in order to 
extend His helping hand to the creatures 
of this world and take them under His 
protection out of His infinite compassion 
and love for the suppliant that the 
Lord manifests Himself in various fort 
with all His power, maintaining 
character as the unborn, imperishabl 
supreme Lord, and planges the en 
creation in an unbounded and unru: 
ocean of supreme joy through 
transcendent spors. This is 
been referred to here as the ¢ 
unsurpassed and supreme nature of Gc 


Maya in IV. 6. When the Lord 
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Absolute and the Qualified aspects of Ged 
are really unmanifest and supersenstous. 
God Almighty, who is unborn, immortel 
and unmanifest, manifests Himself before 
the world in human and other forms, 
concealing His idertity behind the veil 
of His Yogamaya; His reality, therefore, 
remains practically unmanifest all the 
time. It is therefore that ignorant men, 
who have no knowledge of the truth, 
mysteries, virtues, and glory of tke Lord, 
instead of regarding Him as the unborn 
and immortal Deity, who is beyond the 
reach of the mind and senses, look upon 
Him as an ordinary human being having 
a finite form. 


Those who are inclined to the 
parochial view that God is ever unmanifest 
and unqualified ani can never manifest 
Himself, are apt to take this verse to 
mean that “only ignorant men look upon 
God who is really unmanifest, i. e. 
formless and absolute, as having assrmed 
a qualified and concrete human form”. 
But this interpretation does rot appear 
to be sound, inasmuch as both the 
Qualified and Absolute aspects of God 
are approved and recognized by the 


It may be asked here : Why do people regard the Almighty Lord, 


scriptures. The Lerd Himself says, 
“Theugh vi born and immort-l, and the 
Lord of all beings, ] bedy Myself ferth from 
age to age, kecpirg My Nature (Prakrti) 
under control, for protectirg the virtuous, 
destroyirg the evil-dcers, and establishing 
Dharma ona firm footing and so on” 
(IV. 6, 7 and 8). The alternative 
interpretation given above, therefore, 
conflicts with this statement of the Lord 
and demolishes the doctrine of Divine 
Descent, which can never be the intention 
of the Gita. 


Neither can the verse be inte: preted 
to mean that “Only ignorant fools hold 
God with attribetes appearing in a visible 
human form as unmanifest, that is, 
without attributes and without form.” 
For the same Lord who is visible in 
an embodied form with attributes is also 
without form and attributes. Therefore, 
hew cana man who knows this real 
truth be dubted as ignorant? The Lord 
Eimcself seys : “All this is pervaded by 

Me in My cnmanifest aspect (1X. 4). 

Therefore, the construction that hes been 

pet upon this verse appears to be the 
only scund interpretation. 


ap pearing in 


human form, as an ordinary mortal ? In re ply to this, the Lord says :— 


ae HE: 


3 u3 
acisd ahama aa 


FTAITASITA: | 
HATHA || 34 |] 


amararaaraa: veiled by { My) Yogamaya ( divine potency ); aaa T; ade 


to all; sar: manifest; a (am ) not; xaq this; qz: 


ignorant; =: world; TH 


Me; aq unborn; xaaa ( and ) imperishable; a not: afamar recognizes. 


Veiled by My Yogamaya ( divine potency }; I am not manifest to all 


Hence these ignorant folk fail to 


recognize Me, the unborn and imperishable 


Supreme Deity ( i. e., consider Me as subject to birth and death ). (25 ) 


` The word ‘Yogamaya’ denotes that 


divine potency of God by which He 
appears in and conceals 
and which is 


various forms, 
referred to as Atma- 


manifests 


Himself in a human or other such form 
He spreads the charm of this Maya all 
about Himself and remains hidden behind 
this veil, even as an actor when he 
impersonates another character disguises 
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fiis identity through his Miya or histrionic 
tricks, This is whatis meant by the Lord 
being veiled by ‘Yozamaya’. 


When the Lord keeps Himself veiled 
by His Yogamaya, the vision of ordinary 
men cannot pierce that veil; hence the 
majority of men regard Him as an ordinary 
human being like themselves. This is 
what is meant by His not being manifest 
to all. He reveals His identity to those alone 
who are His loving devotees and possess 
full faith in and reverence for His virtues, 
glory, true characier and pastimes, and to 
whom He desires to make Himself known. 

In common parlance we speak of the 
sun being veiled by the cloud; but, ia 
reality, the sun never gets veiled, only 
the vision of people is obstructed by the 
cloud. If the sun got reality veiled, 
there could be no ligat anywhere ia aay 
part of the universe. Even so, God is 
never really veiled by Miya, if He got 
veiled, no devotee could ever gain a 
true yision of Cod. It is only with 
reference to the foolish and ignoraat folk 


í 


that He issaid to be veiled. Asa matier 
of fact, even the analogy of the san does 
not apply to God; for a finite thing can 
never bear comparison with the infinite. 
The illustration of the sun has been 
employed oniy to convey a rough idea 
of the truth. 


The use of the demonstrative adjective 
‘Ayam’ before ‘Lokah’ indicates that the 
words refer to all kinds of ordinary 
ignorant people, other than the devotees 
of God, no matter whether they are 
virtuous or sinful, and not to any 
particular class. 


Due to lack of reverence and love for 
the Lord the ordinary ignorant folk, not 
knowing His real nature, viriaes, glory, 
sports aad mysteries, labour under the 
delusion that Sci Krsna was an ordinary 
human beiog lice themselves subject to 
birti and death. Tney fail to recogaize 
the fict that He was the unbora) and 
imperishable God Himssif, the embodiment 
of Truth, Knowiedge and Bliss. 


The Lord referred to Himself above as veiled by H.s Yogamty4. This should noi, 


however, be taken to mean that just as a man hiding rimself behind a thick curtain can 
neither see nor be seen by those on the other side of thz curtain, even so God too fails 
to perceive those who are unable to sez Him. In order to clarify this and also to indicate 
that Loganiya is only a potenzy of God wholly subseroient to Him and can never screen 
His Divine Knowledge, the Lord says :— 


a = anata adaa. aA | 
aAA a qarft at g az a FAA IGI 


aga O Arjuna; aada belonging to the past; 4 and; adaraift existing at 
Present; 4 so also; afaeaifit those that are yet to come; gait ( all) beings; asa I; 
Aq know; 3 butj amg Me; saaa none ( who is devoid of faith and devotion } 


aq knows. 
_____ Arjuna, I know all beings, past as well as present, nay, even those 
that are yet to come; but none (devoid of faith and reverence ) 
knows Me. 


(26) 
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The use of the indeclinable ‘Tw is 
intended to bring out the utter dis- 
similarity of God from the Jivas. 


ss The word ‘Bhatani in this verse 
stands for all living beings, both moving 
and immobile, such as gods, men, beasts, 
birds, insects and moths etc. The Lord 


‘says that He knows how and in what 
‘different species all these beings were born In verse 3 of this chapter the Lord 


and existed at different times during the has already said, “Among thousands of 
numberless Kalpas that have gone by, men scarce one knows Me in reality.” 
and what they cid in those forms. He Again, in verse 30, we shall read: “They 
‘also knows how, in what particular species know My integral being, comprising 
of life and in what part of the universe  Adhibhuta, Adhidaiva and Adhiyajfia.” 
each one of them has been born in the In XI. 54 also the Lord will be found 
present Kalpa, and wnat they are doing. to say, ‘Through single-minded deyotion, 
Similarly, He knows how and what form can I be directly known in essence, 
each one of them will take and where perceived by men, and, even entered into.” 
will it be born inthe coming Kalpas and Therefore, the word ‘Kagchana’ in this 
= what it will do. verse should be understood to mean 
‘anyone among the ordinary ignorant men, 
i Even this statement has been made other than the Lord’s own devotees’. It 
= only from the point of view ofthe world, is in order to bring out this point that 
= inasmuch as the distinction of past, the words “devoid of faith and devotion” 
present and future does not exist in the have; been added after ‘KaSchana’ within 
eyes. of God. In His unitary consciousness, brackets. The next verse speaks of 
which constitutes His very being, delusion in the shape of pairs of opposites 
“everything is ever patent and present. In (born of attraction and repulsion) as the 
- fact, He is the great spirit of Time (Maha- cause of ignorance, which to proves that 
‘kala ), the basis of all conceptions of time; devotees who are free from likes and 
hence nothing is hidden from His view. dislikes are in a position to know Him. 


J 


de This gives rise to the question : How is it that none of the ignorant men who are 
devoid of faith and devotion is able to know Him? The Lord proceeds to answer this 
J question in the next verse -— 


roma ganie aza | 
ait ame at aM TWTT IW l 


qia O chastiser of foes; maq O descendant of Bharata, Arjuna; añ in this 
; eearggageart aada through delusion in the shape of pairs of opposites 
uch as pleasure and pain etc. ) born of desire and hatred; aayarfa all livi 

res; atalea to infatuation; arfa are falling a prey. ae 


© valiant Arjuna, through delusion in th i 

i Ue p e shape of pairs of o i 

as pase and pain etc. ), born of desire and hatred, all living ee 
rid are falling a prey to infatuation. ( y) ; 


Desay) in by the Lord in II. 34 as the two principal 
and enemies Standing in the way of man’s 
spiritual progress, and which have been 
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further, declared, under the names of reverence and faith. Falling a prey to = 
‘desire? and ‘wrath’, as the two main infatuation ia the form of pairs of : 
incentives to sin and the enemies „of opposites like joy and grief, pleasure and 3 
mankind (II. 37 ). The pairs of Opposites pain etc., born of desire and hatred they 
like joy and grief, pleasure and pain eton lose sight of the supreme goal of their 
$ which proceed from these two impulses life and ignore the practice of adoration 
are instrumental in tightening the hold and remembrance of God. Regardicg the 
of ignorance on the Jiva. That is why transient and momentary enjoyments of 
these two have been called by the name the world, which are productive of sorrow 
of ‘delusion’. and fear, as a fount of delight, they 
continue to waste their Precious lives in 
The word ‘Sarvabhitani? stands for accumulating and enjoying those pleasures. 
the generality of men, excluding the This is what is meant by their falling a 
devotees who worship God with true prey to infatuation. 
3 : The ad jective ‘Sarva’ compounded with ‘Bhutani’ is api to create a wrong im- 
pression in the mind of the hearer that all beings without exception are falling a prey 
to infatuation in the shape of pairs of opposites. Therefore, in order to obviate this 
misconception, the Lord says :— 
aa See UT IAA JOARE | 
N ee AAN , z 
a gnage aA at Fema IRC : 
’ g but; 49r whose; goaa samata, of men of virtuous deeds ( performed 


in a disinterested spirit ); w34 sin; azanaa, (has) come to an end; 2 those; 
gramefaymi: freed from delusion in the shape of pairs of opposites such as 
pleasure and pain, joy and grief, etc. ( born of attraction and repulsion ); zeaan: 
of firm resolve; arg Me; asà worship ( in every way ): 


But those men of virtuous deeds whose sins have come to an end, being 
freed from delusion in the shape of pairs of opposites ( born of attraction and 
repulsion ), worship Me with a firm resolve in every way. 


The indeclinable ‘Tu’ has been used to 
distinguish the great devotees of God 
from the ordinary men of the world. 

The first half of the verse refers to those 
blessed souls who have been performing 
through successive births, noble deeds 
enjoined by the scriptures, such as the per- 
formance of sacrifices, charity and penance, 
etc., and practising devotion to God, who 
. being prompted by latencies of past lives 
and good association perform noble deeds 
in a disinterested way and practise adoration 
of God even in the current life and who 


a ; š ; io 
Et £ 
JP . 


(28) 


have attained purity of heart due to the 
total eradication of all evils in the shape — 
of vicious tendencies and activities. 7 

He alone is said to be free from 
delusion in the shape of pairs of opposites, 
who never and under no circumstance 
loses his balance of mind either in 
midst of worldly joys and sorrows el 
or in their absence. 5 

‘Drdhavratah’ refers to those di 
of firm resolve who remaini 
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by dint of their adoration, and most and the secrets of He SP ato Chant L 
resolutely adhere to their pious and namos and a 2 a Mae a k žer 
devotional views and vows without salutation to MIm e ls ee ad, 
budging an inch from them. to employ the hands 1 S 8 p as 

well as in the service of the miserable 
and the distressed etc., who are His living 
recognizing Him as all-pervading, all- embodiments, to use the T ioana PA 
supporting, ail-powerful, the Universal His images, to use the feet i A vee 
Souland the Highest and Best Person and temples and sacred places etc. ani of orig 
devoting all one’s exiernal and internal all one’s possessions wholly and solely 
organs exclusively to His service. In other to God to make oneself completely 
words, to ascertain the truth about God subservient to His and His wil alone— 
by the intellect, to reflect by the mind all this is included in His all-round 
on the virtues, glory and reality of God worship. 


<Worshipping God in every way’ means 


This naturally raises the question : What does such a sinless and virtuous devotee, 
who worships God with a firm resolve, seek, and what is the reward obtained by him? 
In reply to this the Lord says in the next two verses that such a devotee of firm resolve 
comes to know Him properly in His integral being, i. e., attains Him :— 


swmga aati aaa a) 
a Aa afeg: Hearse Sa MASA Be N 
amaa at afta a a fag: 
waa a at à AgJradaa: ll 3o ll 


a who; am Me; afaa taking refuge in; sumamar for deliverance 
from old age and death; qafa strive; ¢ they; aq that; aa Brahma ( the 
Absolute ); smaa awan the whole Adhyatma (the totality of Jivas or 
embodied souls ); afasq aH the entire field of Karma (action); = and; 
amaaa together with Adhibhūta (the field of Matter ) and Adhidaiva 
(Brahma, 7.¢., the Creator ); 4 and; aftaaa along with Adhiyajfia / the 
unmanifest Divinity dwelling in the heart of all beings as their witness ); 
arm Me (in My integral being ); fag: know; 4 and; gwaa: possessed of a 
steadfast mind; 4 who; sara at the hour of death; aff even; fag: know 
( thus ); à they ( too ); arq Me (alone ); fag: know. 


They who, having taken refuge in Me, strive for deliverance from 
old age and death know Brahma (the Absolute ), the whole Adhyatma 
( the totality of Jivas or embodied souls ), and the entire field of Karma 
(action ) as wellas My integral being, comprising Adhibhiita ( the field of 
Matter ), Adhidaiva (Brahma) and Adhiyajfia (the unmanifest Divinity 
dwelling in the heart of all beings as their witness). And they who, 
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know Me alone. 


Deliverance from old age and death 
is impossible so long as ore does not 
secure immunity from birth; and immunity 
from birth is attained only when the 
Jiva is wholly freed from the bondage of 
Karma cavsed by ignorance, and realizes 
God. Realizetion of God, again, is attained 
only through constant practice of adoration 
carried on at all times with firm deter- 
mination and in a _ disinterested way. 
And such adoration is possible only when 
man, taking recourse to the company of 
holy men, is freed from sins and totally 

tenounces all the demoniac impulses of 
the mind. In this very chapter the Lord 
has already said, “Foolish and wretched 
men of evil deeds, who have embraced 
the demoniac nature, do not worship Me’? 
(VII. 15); it is therefore that in verse 
27 as well, while pointing out the reason 
why people fail to know God, it has 
been stated that “through delusion in 
the shave of pairs of opposites such as 
pleasure and pain etc. born of desire and 
hatred, all beings remain wholly merged 
in ignorance.” The mind of men of this 
type remains crowded with desires for 
various kinds of enjoyments, and the 
desire for deliverance from birth and 
death, which follows the eradication of 
all other desires, does not awaken in 
their mind at all. Tt is therefore that 
while pronouncing His verdict as to who 
is eligible for consummate knowledge 
of God it has been stated in verse 28 
that his sins having come to an end, he 
performs virtuous deeds, and being free 
from the pairs of opposites such as 
pleasure and pain etc., worships God 
With a firm resolve. The mind of such 
a sinless person alone is possessed with 
the blessed desire of being rid of the 
whirligig of birth and death, and knowing 
and attaining God at the earliest moment. 
Tt is therefore that the Lord says, he 
alone who, giving up dependence on all 
worldly objects Sa 
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possessed of a steadfast mind, know thus even at the hour of death, the 


( 29, 
solely on Cod and keeps his mind and 
intellect constantly devoted to God alone 
with unwavering faith is said to strive 
having taken refuge in God. im 


In verse I of this chapter the Lord 
said to Arjuna, “With the mind attached 
to Me ( aeaBAaT: ) and practising Yoga 
(ài ysaq ) with complete dependence on Me 
( aaraa: ) you will know Me in entirety.” 
In these two concluding verses, substituting 
the word *Y uktachetasah’ ( possessed of 
a steacfast mind ) for ‘Mayyssaktamanah’, 
‘Mam Asritya’ (taking refuge in Me) 
for ‘Madzsrayah? ard ‘Yatant? ( strive ) 
for “Yogam Yufijan,” the Lord repeats 
the same i¢ea, and says that he who strives = 
having taken refuge in Him and worships 
Him with a firm resolve as mentioned _ 
in verse 2s above and with his mind fixed atom 
on Him knows Him in His integral being. 


The word ‘Brahma’, qualified by the 
adjective ‘Tat’ points to the absolute and 
formless supreme Reality or supreme 
Spirit, the embodiment of Truth, Know- 
ledge and Bliss; and knowledge of Brahma _ 
means full realization and direct percep- 
tion of the troth of that Supreme 
Reality or Supreme Spirit. The term 
‘Adhyztma’, with its attribute ‘Krtsna’, 
stands for the totality of individual 
souls, referred to by the Lord in this 
chapter as His Higher Nature ( Para £ 
Prakrti), and in Chapter XV as T 
‘Aksara’, or imperishable soul. 
Knowledge of ‘Adhyatma’ means k 
ledge of the fact that it is God Himself, 
the embodimeot of Truth, Kaowledge 
Bliss, who appears as many in the 
of the individual souls; in ai, 
whole <‘Adhyatma’, or the totality 
Jivas, has no separate existence fr 0 


Again, the primeval volitior 
fer: 
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will be discussed in greater detail while 
explaining gjverse 3 of Chapter VII). 
And knowledge of the entire field of 
action consists in knowing the fact 
that being God’s volition, this ‘Karma’ 
is identical with God. 


The term ‘Adhibhuta’ covers the 
whole range of perishable matter, which 
the Lord has referred to in this chapter 
as His lower Nature ( Apara Prakrti ), 
and in Chapter XV as the ‘Ksara Furusa’. 
The Creator ( Hiranyagarbha ) who ensouls 
the totality of subtle bodirs and who has 
been spoken of as ‘Brahma’ in Chapter 
Vill is referred to as ‘Adhidaiva’; and 
the term ‘Adhiyajfia? stands for that 
unmanifest aspect of God who pervades 
within the heart of ali beings as the 
Inner Witness, and has been referred to 
in verses, 4, 5 and 6 of Chapter 1X. 


Brahma, or the absolute, Adhyatma 
or the totality of Jivas, Karma or the 
primeval volition of God, Adhibhūta or the 
field of Matter, Adhidaiva or Brahma 
(Creator) and Adhiyajfiz or the Inner 
Witness—all these are different aspects of 
one and the same God. The totality ef 
these constitute His integral being. Tt was 
this integral being that the Lord promised 
in the beginning of this chapter to discuss. 


Again, it is this very integral Divinity 
that He has referred to in verse 7, saying, 
“There is nothing else whatsoever besides 
Me, Arjuna”, and jin verse 12 saying, 
«Whatever other entities are born of 
Sattva, Rajas and Tamas, know them all 
as evolved from Me alone,’ as well as 
in verse 19 saying, “All this is God”, 
and the Chapter has been concluded with 
a description of that very being in the 
words as stated above, To know all 
this, that isto say, to realize that just as 
the atom of water, vapour, cloud, smoke, 
water and ice—all these are nothing but 
different forms of water, even so Brahma, 
Adhyatma, Karma, Adhibhinta, Adhidaiva, 
and Adhiyajfia, all these are nothing 
but God, is the same as gaining the 
knowledge of Integral Brahma or God. 


The word ‘Api’ added after ‘Prayanakale’ 
in the second half of verse 30 indicates 
that to say nothing of those who come to 
know God in His entirety as mentioned 
above according tothe maxim “Everything 
is God” before dea'h, even those who 
come to know Him in His entirety even 
at the hour of death, know Him in reality, 
i. e. attain Him. The word ‘Api’ has 
been similarly used while glorifying the 
state of Brahmic Bliss and the end of 
Chapter II too. 


2 aR R agaga Ag sala ATAU 


AEs yAaare 


Glalaataaia 


A GAAS: Iw Ul 


Thus, in the Upanisad sung by the Lord, the science of Brahma, 
the scripture of Yoga, the dialogue between Sri Krsna 
and Arjuna; ends the seventh chapter entitled 
The Yoga of Jnana ( Knowledge of 
Nirguna Brahma ) and Vijnana 
( Knowledge of manifest 
Divinity ),? 
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Chapter VIII 


The words ‘Aksara’ ard ‘Brabra’ stand for both the qualified (VIII. 21, 24) 
and absolute ( VIII. 3, 11) aspects of God, and the appellation of God ‘OM’ is — 
also designated as ‘Aksara’ and ‘Brahma’( VIII. 13 ). The present 

Title of 


He: chapter has been given the title of ‘Aksarabrahmaycga’ ( The Yoga z 
Chaptor of the Indestructible Brahma ), inasmuch as it deals with both the 


qualified and absolute aspects of God, as well as with ‘OM’. 
Verses 1 and 2 of this chapter embody tke seven questions asked by 
Arjuna regarding Brahma, Adhyatma and soon. Briefly answering these questions 
` in verses 3 to 5 and stressing in the sixth the importance of the 
Summary of Jast thought at the time of death, the Lord exhorts Arjuna in 
Ghapter the seventh to think of Him at all times. Verses 8 to 10 delineate 
the Yogic process of giving up the ghost while contemplating with 
devotion on the qualified and absolute aspects of God, ard also point out the 
reward of such death. Glorifying the absolute aspect of the Spirit and showing __ 
the method of Japa and meditation on the Absolute through the process of Yogic 
concentration, as well as the fruit of such meditation in verses 11 to 13, the 
Lord declares in the fourteenth that an easy way to attain H im is to think of H 
at all times with exclusive love. Pointing out in the fifteenth and the sixteenth 
that there is no more of rebirth for him who has realized Ged and that allthe 
worlds in creation are subject to appearance and disappearance, the Lord defines _ 
the day and night of Brahma and mentions the appearance as well as the d 
appearance of all created beings in verses 17 to 19. Establishing in the twe 
the existence of another eternal Unmanifest beyond the upmanifest Prakrti, 
Lord continues to speak of It in the tweny-first and the twenty-second 
such names as the ‘Indestructible’, ‘the supreme Goal’, ‘the supreme Abode 
‘the supreme Person’, and declares exclusive Devotion as the means of attai 
the same. Describing in verses 23 to 25 the bright and the dark Paths | 
the states to which they lead, the Lord praises in the twenty-seve 
Yogi who knows the truth about these two paths and exhorts A 
be a Yogi. He concludes the chapter with the twenty-eight 
the reward of knowing this secret. 
Calling upon Arjuna in verses 1 to 3 of Chapter VIT 
relating to His integral Self, the Lord undertook to discuss the 
those whe possessed a knowledge of the sai Te 


» Pointing out th 


Zink ef truth in ways more than one and also ex 
discourse of not knowing it up to the > 


chapter by pr he devo 
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to grasp fully the inwardness of Bra 
and Adhiyajna as described in verses 


time of death, Arjuna proceeds to ask his seven questions 


gories in the first two verses of this chapter. 


hma, Adhyatma, Karma, 
29 and 30 and the secret of knowing God at the 


BHAGAVAD-GITA 


Adhibhita, Adhidaiva 


concerning these seven cate- 


aga sara 


fe aq aa Aa fF HR FOTN | 


afna q fe 


gatan O Best among men ; 


what (is ); Saa Adhyatma ( Spirit }; aw 


Ama Aga l N 
aq that; sa Brahma ( Absolute ); a 


hat { is }; f Karma ( Action ); 


Ga what (is); aTa Adhibkiita ( Matter ); fa what; Sea has ben 


designated as; = 
g=aa is spoken of as. 


= and; aham Adhidaiva ( divine intelligence ); Pea what; 


Arjuna said : Krsna, what is that Brahma ( Absolute ), what is Adhyatma 


( Spirit ), and what is Karma ( Action ) 


? What is called Adhibhiita ( Matter ) 


and what is termed as Adhidaiva ( divine intelligence ) ? (1) 


The word ‘Brahma’ is used to denote 
yatious entities such as the Vedas, the 
Creator, the absolute Divinity, Prakrti 
(Primordial matter) and OM etc. The 
object of Arjuna’s question is to know 
which of the above entities is referred to 
in the present context. 


Similarly, the word ‘Adhyatma’ signi- 
fies the body, the senses, mind, intellect, 
the Individual soul, the Oversoul and many 
more such entities. Arjuna seeks to know 
by this verse which of the above is meant 
by the Lord when He speaks of ‘Adhyatma’ 
in the present context. 


It is doubtfol, again, whether ‘Karma’ 
denotes activity in general or noble 
pursrits such as the performance of 
sacrifices, charity and so on. Or does it 
signify the threefold varieties of pastaction, 
such as ‘Praérabdha’ (that which has 
begun to bear fruit in the shapa of a 
pleasurable or pzinfal experience) etc. ? 
Or again, does it denote the act of crea- 


aftag: sa 


tion of this universe by God? Arjcna’s 
intention is to have this point elucidated. 


Similarly, does the word <Adhibh ata’ 
mean the five gross elements, or the whcle 
order of living beings, the entire range of 
objective reality or any other substance ? 
Asjuna’s query: ‘What is called Adhi- 
bhita ? is intended to clear up this dovbt. 


Finally, Arjuna wants to know whether 
the term ‘Achidaiva? means a particalar 
deity presidicg over some material pheno- 
menon, or destiny, or Hiranyagarbha (the 
Creator), the individual soul, or any 
other entity. 


Addressing the Lord as ‘Parusottama?’ 
in this verse, Arjuna intends to convey 
that He is the best of all persons, 
omniscient, omnipotent, the controller and 
support of all. He thereby suggests that 
no one else in the world can answer his 
queries as satisfactorily and correctly as 
the Lord can do. 


alsa asfteeagaza | 
Tames a at gash 


faaara: 112 11 
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REIT O killer of the demon Madhu, i. ¢., Sri Krsna; aa here: 
aaa: Adhiyajña (the Lord of all sacrifices ); æ: who (is); af€aq 22 in 
this boty; az how (does it dwell); = and; fraarafi: by those of stead- 


fast mind; watts at the hour of death; #74 how; sta: to be realize ga afi = 
( You ) are. ; 


Kysna, who is Adhiyajña here and how does he dwell in the body ? 


And how are You to be realized at the time of deata by those of stead- 
fast mind ? (2) 


The vbjaci of Arjuna’s query in thls - verse refers to thəse whom the Lord — 
verse is to know whether tre term described as ‘*Yuktachetasah’ ia tho E 
‘Aihiyajñy denotes aay particaiar deity, coaclidiag verse of Chapter VIIL With 
or God, who is the ianer witsess, or Tegard to those men of steadfast miad 
any other being. He further wants Arjuaa now seeks to know how they fiz 
to kacw as to how that “ sAdhiyajria’ their miad on God before rezliziag Hin at 
resides in the bodies of the various liviag the moment of death, Is it by means o 
beiags, and why ic is called by that name. breati-zoatrol, or Jaga, or remsmdrance, 

The word <‘Niyatatmadhih’ in this or meditation, or Samadhi ? 


Out of the seven quetions asked by Arjuna above, the Lord now takes up first of 


all those relating to Brahna, Adhyātma ant Karma, and briefly answers them seriatim 
the followiag verse: — 


BIEUCIGCIE! 


Hat aT Wa ANSERA | 
yaaa =| fat: «= ata: N 


qaz sata the supreme Indestructible; aa (is) Brahma; taata: one’s 
own self (the individaal soul ); aemraa Adnyātma ( tae Spirit ); sea 
called; ~rararatat: that which brings forth the existence of peings; f& 
the discharge { of spirits ); fafa: is termed as Karma ( Action ). 


Sri Bhagavan said: The supreme Indestructible is Brahma;. one’s ow 
self (the individual soul ) is called Adhyatma; aad tns discharge of sp 
( Visarga ), which brings forth the existence of beings, is called 
( Action ). : 


By adding the qualification ‘supreme?  Prakrii ( primordial Matter ), 
to the word ‘Indestructible’, the Lord substance, ‘Supreme? mea 
intends to convey that the word ‘Brahma’ and tne best. 
mentioned in VII. 29 stands for the enoted by tl 


‘is referred to as t 
or consciousness 


_ Adhidaiva and Adhiyajina, 


rate BHAGAVAD-GITA 
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and the best of them all; therefore, 
words ‘supreme Indestractible’ ia t K 
verse refer to the supreme Reality or the 
Oversoul. This supreme Reality or 
Oversoul is in reality the same as God. 

‘Swabhava’ (Swah Bhavah ) means 
one’s own being. It is the conscious, higher 
Nature of God in the form of the in- 
dividual soul, which constitutes His owa 
being. When this changeless aspect or 
higher nature of God permeates the lower 
or material Nature in the shape of body, 
senses, mind and intellect, etc., which ail 
go by the name of self, and presides over 
them, it is termed as ‘Adhyatma’. There- 
fore, the word ‘Adhyatma’ with its qualify- 
ing adjunct ‘Krtsna’ ia VII. 29 shouid 
be interpreted to mean ‘the totality of 
conscious spirits or individual souls.’ 
This conscious higher Nature, being a part 
of God, is identical with God; therefore, 
the totality of Jivas, or ‘Adhyatma’ as 
it is called, is also identical with, or the 
same as, God. 


The word ‘Bhūta forming part of the 
compound word ‘Bhitabhayodbhavakarah’ 
stands for all living beings, 
and insentient. The ‘Visarga’? or dischargs 
which brings forth the existence of beings 
and advances their cause, and which is 
the very basis of the creation and preserya- 
tion of the Universe, is called Karma 
or action. During the final dissolution 
all creatures of the universe, along with 
their individual latencies of Karma, get 
absorbed into God, and their varying 
natares similarly lose themselyes into 
Prakrti or primordial Matter in a manner 
which is almost tantamo 
At the beginning of 
when God wills: 


both sentient 


rth again. It 
resolve of God which 
he discharge of spirits 
in the womb of inert 


The Lord now proceeds to 


answer ad seria 


Nature. This constitutes the conjunction 
of Spirit with Matter. This, again, represents 
the great discharge; and it is this discharge 
which ls called <Visarga.” It ds this 
process which is responsible for bringing 
forth the various creatures. It is there- 
fore that the Lord says, “The birth ot 
all beings foliows from this combination 
of Matter and Spirit.” ( XIV. 3 ) This is 
what is meant by the springing into exis- 
tence of beings. Therefore, it should be 
understood here tha: by ‘Visarga’ is meant 
that primeval resolve of God which brings 
forth the existence of all living beings 
and advances their cause. And it is the 
great feat of God in the shape of this 
Visarga which quickens inert Matter with 
life and activates it, with the result that 
there is an waceasing flow of endless 
Karmas in the universe tiil the very end 
of creation through final dissolution, 
Therefore, it is this ‘Visarga’ which goes 
by the name of Karma (action). It is 
this which the Lord refers to as ‘the 
entire field of Karma or action’ in VII. 
29. This great discharge by God, which 
brings forth the existence of beings, is 
itself a great cosmic sacrifice. From this 
great sactifice have Originated the various 
other forms of sacrifica in the world; and 
the process of Offering oblations of clarified 
butter etc, during such sacrifices has also 
been termed as ‘Visarga’, These Sacrifices 
also bring forth the exisience of beings. 
The code of Manu Says:— 


“The oblation throw. into the sacred 
fire in accordance with the Vedic injunc- 
tions goes to the sun, and showers descend 
from the sun; even so crop follows from 


rainfall and creatures take their desce t 
from food.’* ( Il. 35) P 


This ‘Visarga known by the name of 
‘Karma’ is in reality nothing but the 
primeval resolve of God. Therefore, it {s 
also identical with God. 


tum Arjuna’s queries about Adhibhiita, 


* avait areari: mermfeargatres | aneorsaat gfi aa: aan n 
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am gù aa: garafan | ime 
aibramisetaa R Za agn ki 


au aia: (all) perishable objects; aigan { 
shining Purusa ( Brahma ); atagaag ( i 
among embodied beings, i. e, 
pervading Deity); qa alone; afi ja: 


are ) Adhibhūta; geq: the 
is ) Adhidaiva; a and; ¢ezarg at O best 
Arjuna; a 22 in this body; «eq I ( the all- 
(am) Adhiyajfia ( as tae inner witness of all ). 


All perishable objects are Adhibhūta; the shining Purusa ( Brahma ) 
is Adhidaiva; and ia this body I Myseif, dwelling as the inner witness, am 


Adhiyajfia, O Arjuna ! 


The lower Nature of God, and all 
its eyolutes, which are pərishable ia 
character, are covered by the term 
‘Ksarabhava’. It is this very category 
which has been spoken of as ‘Ksstra’ 
(the body ) in Chapter XII, and as the 
‘Ksara’ Parusa or perishable entity in 
Chapter XV. This ‘Ksara>nava’ is pressat 
before us in the form of the body, senses, 
mind, intellect, ego, the elements and the 
various objecis of senses, and is dependent 
on the Jiva; in other words, it is sustained 
by the conscious higher natare of God, 
which is the same as the soul or spirit. It 
is collectively known es Adhibhita. In 
Chapter VIi, the Lord has already declared 
the Apara or lower ( insentieat ) nature also 
as His own nature. Hence the ‘Ksarabhiva’ 
referred to in this verse necessarily 
belongs to God, and is therefore identical 
with God. The Lord Himself says, «I 
am being and non-bzing both.” ( IX. 19 ) 
The word ‘Parusa’ in this verse stands 
for the ‘First Person? or ‘Brahma’, 
who is known by the names of Satratma, 
Hirapyagarbha and Prajapati as well. It 
is he who represents the vital energy or 
life of the whole creation, sentient and 


insentient. All divine intelligences or 
deities constitute his limbs. He is the 
controller, lord and progenitor of all, 


That is why he is termed as ‘Adhidaiva’ 
( the presiding deity). It is God Himself 
who takes the form of Adhidaiva. There- 
fore, he too is identical with God. 


Arjuna’s query with refereace to 
Adhiyajfia was twofold, viz, who is 3 
Adhiyajfia and how doss he dwell in the : 
body ? The Lord answers both these 
questions in one sentence. The Lord 
Himself is the enjoyer and lord of all 
sacrifices ( V. 29; IX. 24), and itis He 
who dispenses the fruit of’ all actions 
(V4. 22), Therefore, He says in this 
verse, “I Myself am Adhiyajfia.” The 
indeclinable ‘Eva’ used in this connec- 
tion should bə taken to imply that even 
‘Adhibhūta? and ʻAdhidaiva? are not 
distinct from Him. Now ia reply to the first 
part of the query the Lord explicitly says 
that He is Himself ‘Adhiyajia’; but with 
reference to the questioa how he dwells 
in the body, Hz has simply hinted that He 
dwells ‘in this body.’ It is the all- 
pervasive aspect of God in the form of 
the inner witness which dwells in the 
body; that is way tae meaning of the 
Lord has been made explicit by add ng 
the words ‘as the inner witness? in — 10 
translation. Ia His all-pərvasive form 
the inner witness God indweils all: . 
is therefore that referring to Himself 
the Divine Person in verses 8 and 1 
this chapter, and as the ‘eternal Unmani- 
fest? in the twentieth, He brings out His 
all-pervasive and all-sustaining charac 
in the twenty-second. Verses 4 | 
Chapter IX also reveal the 
character of th | 
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subtle and all-pervasive aspect of ed R 
‘Adhiyajfia’ ia this verse, and ia onder A i 
show His identity with it openly 
declares : “I am Myself Adhiyajii3.”’ ee 

In addressing Arjuna as “the Dest of 
all embodied beings the Lord's Sue 
is to convey that Arjiaa was a @eyoiee 


Ciena RY On PEOR the 
Replying thus to six of thz s2024 quzries oj Arjuna, th 
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of the Lord and was thus capable o 
grasping His meaning from a mere hint, 
The hist given by the Lord, viz., that 
He Himself is ‘Adhiyajfia’, should there. 
fore saffics to make it clar to him that 
i i 3} l ba difficult 


Lord now commences 


ET a 
> last question relatinz io the time of death. 
His reply to thz seventh and thz last question revahing í 


aq: MA a wed aie ARAA FA: S 


a: who; a-azié at the hour of death; = even; am Me; ga alone; saga 


thinking of; gaw; the body; grat leaving; saiia deparis; a: he; SRIF 


Own State; atig attains; 44 about tais; aa: doubt; € not; aièa there is. 


He who departs from the body, 


of death, attains My sta:e; there is no doubt about it. 


The indeclinable ‘Cha’ has been used 
in this verse in the sense of ‘Api’ ( even ). 
By the use of this word the Lord has 
brought out the importinse of birth in 
the human species. The point is to show 
that birth in the human species is attained 
by the grace of God only after the Jiva 
has passed through eighty million and 
four hundred thousand sub-human 
species. If man fails to realize God even 
after obtaining such a rare opportunity, 
there is 20 knowing what a sorry plight 
he may come to and when he will be 
blessed with a human body again. Realiz- 
jng this, one can turn to account one’s 
human life up to the very last moment, 
if he cares to do so. Tnus mikiag a 
special occasion of the hour of death, the 
Lord says that to say nothing of those 
who think exclusively of Him at ail 
times, even he who remembers Him even 


ap to the last moment of his iife un- 
doubtedly realizes Him. Thus wi-hout 
minimizing the efficacy of constant 


remembrance of God, the Lord lays down 
that one who remembers God even at 


thinking of Me alone even ai the time 
(5) 


the moment of departare from the body 
attains God. 


The word ‘Mim’ (Ms) in this verse 
stands for that integca! Divinity which 
the Lord undertook in the very opening 
verse of Cnipter VIL to discuss, and 
which He actually discassed with proper 


explanation in verses 29 and 30 of the 
Ali aspects of God are 
incladed in that integral Divinity. Even 
if anyone, therefore, fixes his mind on a 
pariicalar form kaowing it to be God, it 
is Him alone that one remembers, And 


same chapter. 


the names, virites, glory and stories ete, 


Consecied witn His various descents also 


Serve to awaken His thought, 
Tecalliag these God is 
recall2d. H2ace to remember ihe names, 
Virtues, glory and sports eic. of God 
is equivalent to remembrance of God 
Himself. 

Interposition of the word 
between ‘Mam’ and *Smaran’ 
that giving up the thought of one’s father 
and mother, kith and kin, wife and 


for in 
automatically 
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‘Eva’ 
indicates 
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progeny, wealth and Power, honour and 
prestige and even heavenly bliss etc., 
such a man remembers God alone. The 
organ of thought is mind. The use of 
the word ‘Eva’, which shuts out every 
other thought, therefore indicates that 
his mind is fixed exclusively on God. 


Attainment of the divine state covers 
both liberation in any of its six forms, 
such as Sayujya or oneness with the Lord, 
and ` realization of the Absolate. Which 


It has been stated above that he who dies with 


Particular state the practicant attains is 
Cependent on his choice. A practicant 
Teaches the state on which he sets his heart, 


Concluding the verse by saying, “there 
is no doubt about it”, the Lord lays 
particular emphasis on the fact that he 
who remembers Him at the last moment 
of his life is sure to realize Him, ro 
Matter where and when he dies, ané how 
he has conducted himself in the past, 
His liberation is assured. 


his thought fixed on God attains 


God and Ged alone. ‘ This naturally raises the question whether this holds good parti- 


cularly in the case of God-remembrance alone or it 


Anticipating this question the Lord says:—— 


at art 


is true of every other thought, 


Ul A asd FO | 


a aAA Ad aay agam: N g 1) 


Aaa O son of Kunti Arjuna; #-@ at the last (moment )3 aq am whatever; 
maa entity; at aft no matter; ava thinking of; agaw the body; araf ( one ) 
leaves; qa an that and that; uz alone; aff (one ) attains; agt ever; qataenfia: 


absorbed in its thought. 


Arjuna, thinking of whatever entity one leaves the body at the time of 


death, that and that 


thought. 


The word ‘Bhava’ in this verse stands 
for all categori-s of being, both material 
and spiritual, sech as God, celestial 
beings, men, beasts, birds, insects, moths, 
plants, land, house, etc. 

The word ‘Ante’ 
denotes ths point 


(last moment ) here 
of time when ths 
individual soul, tcgether with the lfe- 
breath, senses, mind and intellect, gets 
disjoined from the physical body. x 
$ x 

Verses 14 and 15 of Chapter XIV 
declare the three modes of Prakrti, viz. 
Sattva, Rajas and Tamas (the principles 
of harmony, motion and intertia )as the 
factors determining one’s birth in a higher 
or lower species; whereas verse 16 of the 
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alone one attains, 


being ever absorbed in its 


(6) 


same chapter attributes such birth to the 
Sativic, kajasic and Tamasic character 
of one’s activities in life. The present 
verse, however, holds the last thought at 
the time of death responsible for the 
nature of one’s coming birth. The seem- 
ing contradiction between these two 
kinds of statements will disappear if we 
examine them more closely, which we 
shall presently do. 

Whatever action a man performs leaves 
its impressions on his mind in the form 
of a tendency. The mind thus remains 
crowded with innumerable tendencies of 
this kind. Man’s thoughts and remembrances 
are determined by these latencies as assisted 
by an exciting cause. When latencies of the 


2 aa OT 


ee en eet SR RT SOS 
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Sattvic type come to ite forefrcnt due to 
the predorrirence of Settvic ections, man’s 
character becomes predominantly Sattvic, 
and his thoughts also become  Sattvic. 
Even so, when the Rajasic and Tamasic 
tendencies gain the upper hand due to 
predominance of Rajasic or Tamasic actions, 
man’s character becomes predominantly 
Rajasic or Tamasic and his thoughts also 
conform tc his character. Thus there 
being unity between action, character and 


thought, there can be no objection to our 
calling any of them as the determining 


cause of a future birth. For that makes 
no difference as a matter of fact. 

Now one can easily understand that 
a man dying with the thought of a 
celestial, human being, animel or plant 
or any other living object uppermost in his 
mind is reborn in a corresponding species. 
But how does a ran who dies with the 
thought of a lifeless material object, such as 
land or a house, attain the object cn his next 
birth ? Our answer to this question is 
that a person dying with the thought cf 
land, house etc. takes birth in a higher 
Or lower species according to his nature 
and the character of his actions. And 
born in that birth, ke gets material objects 
such as land and house etc., which were 
the centres of his thought at the dying 
moment in his former life. That is to 
say, in whatever species he is born, 
he will be connected with such subjects 
in that very life. Just as the owner 
of a house identifies himself with the 
house, so does a bird building a nest 
in it, or a snouse or ant or any other animal 
making holes in it ard living ia those 
holes identify itself with it. This should 
make it clear that in every species of 
life one can indirectly obtain any kind 


of méterial object. 
+ * * 


It stands to reason that thinking of 
whatever object man leaves the body at 
the time of death, he attains that very 
object. But the question remains: why do 
we think of a particular object at the 
time of death ? In reply to this question 
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the Lord says that as a general rule 
only that thought appears at the time of 
death, which has constantly engaged our 
mind. Just as chemists and druggists infuse 
certain medicinal properties into a subs- 
tance by scking it again and again ina 
particular type of a fluid, even so man 
gets absorbed in the thought of an object 
wiich ke repeatedly revolves in his mind 
under the influence of latencies of past 
actions as well as of his present association, 
environment, attachment, desire, fear and 
stuaies. The word ‘Sada’? points to the 
constancy of thought. That is to say, 
whatever thought we constantly and 
repeatedly revolve in our mind for a 
sufficient length of time gets crystallized 
into a habit. This is what is meant by 
“constantly remaining absorbed in a parti- 
cular thought.” The general rule is that 
whatever thought is crystallized into a 
habit automitically ccmes to the surface 
of the mind at the moment of death. 


Although in the majority o€<: ses cnly 
that thought which has been upper most 
in our micd throughout hfe comes to tte 
forefront at the moment of death, there 
are exceptions to this rule. As in the 
case of Jada Bharata, who died with the 
theught of a fawn which he had nurtured 
only during the last days of his life, the 
thought that has constantly and exclu- 
sively engaged our mind during the 
concluding portion of our life even for a 
short period supersedes our old habits of 
thought and appears on the surface of 
our mind at the time of death. 

How our posthumous state is deter- 
mined by the last thought at the hour 
of death can be clearly understood with 
the help of a homely illustration. All of 
us know cur impression in a photograph 
exactly conforms to the pose that we 
adopt just at the moment when the photo 
is taken. So does the thought of a man 
at the moment of deaih determines what 
form he is going to assume in the next 
birth. Our miad at the time of death 
represents the film of a camera; the 
thought appearing in it at that time 


a 
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resembles the impression taken on the 
film; rd tke physical form that we 
assume in our next birth represents the 
actual photo. Therefore, just as the 
photographer warns us to get ready for 
the photo, and just as he who shakes his 
limbs at that moment heedless of the 
photographer’s warning spoils his own 
picture, even so God, who creates all 


forms, gives the warning to man that the 

tire of takirg the picture of his rext 
embodiment is very near, the photo {may 

be taken at any moment, and if he does 

not take care, his picture may be spoiled. 

Taking heed in this case consists in 
practising constant remembrarce of God; = 
and thinking of objects other than God À 
is equivalent to spoiling the picture. 


Thinking of whatever object a man dies, that very object does he attain in his next 
life. And generally that thought alone haunts a man at the time of death, which has 


mostly engazed his mind during his lifetime. 
indispensable for one who aspires for God-Realization to remember God at the last 
When that last moment may suddenly arrive, no one knows. There- 


fore, in the next verse, the Lord exhorts Arjuna to think of Him at all times and fight. 


moment of one’s life. 


aay Fg 


HAJT 
o ASIN ONS . 
HATTA ATENH CARA 


This having been established, it becomes 


aah 


JA F| 
Won 


aenta, therefore; ag +129 at all times; aia Me; a#ataz think at all times of; 
a and; gta fight; aza fandia fa: having set your mind and intellect on Me; ataa 


without doubt; arz Me; ua alone; tafe you will come to. 


Therefore, Arjuna, think of Me at all times ard figkt. 
reason thus set on Me, you will doubtless come to Me. 


The word ‘Tasmat’ connects this verse 
with the preceding two verses. The inten- 
tion is to emphasize that the huran body 
is transient; the end may come any 
moment. If constant remembrance of God 
does not become habitual with us ard 
life departs from the bcdy even while 
we are engaged in the thought of enjoy- 
ments of the world, human life, which 
is a passport for God-Realization, will 
have been frittered away in vain. There- 
fore, remembrance of God should be 
constantly practised. 


The case for constant God-remembrance 
is thus fully established and it is but 
reasonable for the Lord to exhort Arjuna 
to practise the same. But why should 
the Lord command him, in the same 
cd sie mond b $e sTaRs 


48 B.G, 


With mind and 
(7) . 


breath to fight as well ? Our answer to 4 
this question is that Arjuna was a Ksatriya s 
by birth, ard participetior in a righteous . 
war is the duty of a Ksatriya enjoined 
upen him by his very birth. Warfare 
shovld, therefore, be understood here to 
cover all activities performed with a view 
to dischergirg the obligations devclving 
on a man by virtue of his Varna or 
order in society and Asrama or stage in 
life. Actions performed in a disinterested 
spirit as a behest from God and with a view 
to discharging the duties enjoined uponfhim 
by his Varna and Aérama, make for 
purification of the heart. Besides this, 
verses 4 to 30 of Chapter III advance è 
many other weighty reasons establish " 
the necessity of performing one’s. di 
careful consideration of whic! 
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us to conclude that the duties attaching 
to ore’s Verna and Asrama must necessarily 
be performed. Commanding Arjuna to fight 
the Lord intends to bring out this point. 


The use of the indeclinable ‘Cha’ is 
intended to give priority to remembrance 
over all other duties. Warfare and other 
duties enjoined by one’s Varna and 
Agrama are performed according to the 
need of the occasion, and in conformity 
with certein prescribed rules at the time 
appointed for them; and it is in that 
way that they ought to bs performed. 
As for remembrance of God, however, man 
needs must perform it atall times and 
under all circumstances. 


One may ask here : How can it be 
possible to carry on side by side remem- 
brance of God, on the one hand, and 
such strenuous functions enjcired by one’s 
Varna and Aéraina as participətior in a 
fight, on the other. Our answer is that 
they can be eesily carried on together. 
There are diverse ways of doing it, 
varying eccording to the ideas. taste and 
competence of practicanis. The devotes 
who possesses adequate knowledge of 
God’s virtues and glory and loves none 
but Him, and who knows the world not 
only as a creation of God bat as really 
identical with Him and alo as a stage 
for divine sports, ever sees God as if 
present before his eyes in every particle 


of matter even as Prahlada and_ the 
cowherd damsels of Vraja did; therefore, 
it is quite easy for him to carry on ovher 
activities side by sice with constant 
remembrance of God. Even so the pracii- 
cant who having developed an aversion 
for worldly enjoyments has made God 
the principal object of his love, and wko 
performs duties as enjoined by his Varna 
and Agrama in a disinterested spirit as a 
behest from God Himself and only for His 
sake, can also perform other actions side by 
side with constant remembrance of Gad. 
Just as a rope-dancer performs acrobatic 
feats of various kinds whi'e minding the 
balance of his feet on the rope, or even 
as a chauffeur chats with the inmates of 
his car and also goes on watching the 
road so as to avoid an accicent, all the 
time fecussing his attention on the wheel, 
even so the duties attaching to one's 
Varna and Aśrama can be efficiently per- 
formed even while constantly remember- 
ing God, 


Grasping by the intellect the virtues 
and glory of God as well as the truth rele ting 
to Him and making a firm resolve with 
supreme faith, and constantly dwelling with 
the mind on God no fess than no His viriues 
and glory with exclusive faith and love— 
this is what is meart by setfing one’s mind 
and reason on God. The phrase ‘Macgatera 
Antaratmana’? at the end of Chapter 
VI expresses the same idea. 


Arjuna’s seventh query was briefly answered in verse 5, which describes the destiny 
of one who dies with the thought of God uppermost in his mind. The same question is 
now dealt with in detail in the following three verses, which describe the final state 
reached by the Yogis who having cantrolled the mind through the Yoga of discipline dwell 
on the Adhiyajna aspect of God, i.e., the formless unmanifest God with attributes. 


maar ATAN 
fea nA MAJATA ¢ tl 


awa gag 


i 


areata | 


a O son of Prtha ( Kunti ), Arjuna; aearatiagta disciplined through 
Yoga in the form of practice of meditation; arami not wandering after any- 
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thing else; 4aar with the mind; agqfaraaq constantly engaged in contemplation 


(of God ); naa supremely effulgent; faq diviae; yea Being, i e, God; 
alà attains. a 


_ Acjusa, he wko with his mind disciplined through Yoga inthe form 
of, practice of meditation and thinking of nothing else, is constantly 
eigaged in contemplation of God attains the supremely effuigent divine 
Purusa { God ). (8) 


Practice of the limbs of Yoga such word should be taken to refer to a 
as Yana, Niyama, Asana, Prind’yama, mind which remains exclusively fixed 
Pratyahara. Dharaca and Dhyana is on God. 
called ‘Abhydsayosa’, A mind which has 


been thoroughly disciplined cthroagh this The supremely effalgent divine Purusa 
Yoga aad remains constantly engaged in mentioned in this vsrse is the same as 
practice is called ‘Abhyasayogayuktia’. ~ the all-perveding, formless and uamani- 
fest God with attributes, who creates, 
A miná which when employed ia the sustains, and destroys the universe, and ie 


thought of 2 specific object does not who has been referred to as ‘Adhiyajfia? 
éviate from it even for a moment to in verse 4 and as ‘the supreme Parusa’ in 
think of any other object, or in’ other verse 2. of this chapter. Koowing Him : 
words, which remains constantly and in reelity through constant meditation, j3 
exclusively fixed on the object of medita- and becoming one with Him as what i is 
tion is known as ‘Nanyagamin.? The meant by attaining that supreme divine 
subject of discussion here being God, the Purusa. 


Having spoken about the attainment of the divine Purusa, the Lord now proceeds  — 
to describe Him. cs 


rafal GUM AA AAA CAT LATA TALE: | 
MA Talla ARABIAUSAAN THA: TEAL S UI 


w a: who; æfa all-wise; gum ageless; agarang Ruler of all; aodai 
minuter than the minute; afer mana sustainer of all; afieaeqg having a ; 
form beyond human conception; afaa refulgent as the sun; ana: q Ta z 
far beyond the darkness of ignorance; agema contemplates on; 


He who contemplates on the all-wise, ageless Being, the Ruler of al 
subtler than the subtle, the universal sustainer, possessing a Form beyon r 
human conception, refulgeat like the sun and far beyond the darkness « 
ignorance, 


Bringing out the glory of the supreme causal worlds, past, present or futu 
divine, Purusa, the Lord says that He is visible or invisible, which He do ot 
ever in the know of everything. There really know; hence He is 
js nothing in the physical, astral and is the beginning of ail; 


or ever came into being before Him, nor 

has He any cause or origin. He Himself 

is the origin of everything, and is the 

most ancient of all. Hence He is ageless. 

He isthe universal Lord and is all power- 

fol and the indweller of all. He alone 
is the controller of all; and it is He who 
duly dispenses the fruit of noble deeds 
and misdeeds of al. Hence He is the 

Ruler of all. Although He is so powerful, 
He is exceptionally subtle. He is the 
greatest of all great truths or principles 
and is ever present in all. That is why 
He is realized only by the most acute 
intellect of men of subtle vision. It is 
therefore that He is called subtler than 
the subtle. Even though so subtle, He 
is verily the support of the entire universe; 
it is He who holds, sustains and nourishes 
everything and everybody. Therefore, He 
is the sustainer of all. Though He per- 
meates all, and is ever engaged in sustain- 
ing and nourishing all, He is never- 
theless so far beyond all, and so transcen- 
dent in character, that the mind is utterly 
incapable of conceiving Him in reality. 
He is the original source of the power 
of conception possessed by the mind, and 
the power of ratiocination possessed by the 
intellect. They derive their vitality and 
activity from the life-current flowing from 
Him. He ever sees them, and sees all, and 
continues to energize them; but they cannot 
perceive Him. Hence He is beyond concep- 
= tion. Though inconceivable, He is all efful- 
gence and ever lends radiance to all. Even 
as the sun is self-luminous, and illumines 
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the whole universe by its light, so does 
that self-luminous supreme Being ever 
illamines all by His uninterrupted divine 
light of Knowledge. That is why He is 
spoken of as eternally shining like the 
sun. In Him who is an embodiment of 
such transcendent, eternal and infinite 
Knowledge, the darkness of nescience or 
ignorance cannot even be conceived. Just 
as the sun has never witnessed darkness, 
even so He is ever wholly beyond the 
darkness of ignorance. Nay, even as the 
inky darkness of night is dispelled by 
the very twilight appearing before sunrise, 
so does the ignorance even of a man 
wholly engrossed in worldly enjoyments 
gets dissipated by the bright rays of His 
luminous Knowledge. It is therefore that 
He is said to be far beyond the darkness 
or ignorance. One should always remember 
such a God, who is the embodiment of 
pure existence, absolute knowledge and 
unmixed bliss.* 


Although the present verse gives us 
to understand that God beiog inconceivable 
by nature the mind and intellect of man 
are unable to grasp Him, yet knowing Him 
as endowed with the marks mentioned 
in this verse we can certainly remember 
and contemplate on Him again and agaia; 
and such remembrance and contemplation 
alone enables us to realize Him in the 
end. It is therefore that mention has 
been made of the practice of God- 
remembrance, and it was but reasonable 
to do so. 


Describing thus the supreme divine Purusa, the Lord now proceeds to tell us the 


mode of Sadhana and its reward. 


erse, It runs as follows :— 


od. 


TINE HAARA HFT THT ATA àa | 
= Q 2 A ~ 
yi amaa aR A T Tige RATA Ml Re N 


3 è % The Swetafwatara Upanisad contains a Mantra which bears a close resemblance with this 


aagi ged agrami ana: TEIG 
— a akaga ma: n esama (I.8) > 
“I know that great Being who is refulgent like the sun and far beyond the darkness.o 
[t is only by knowing Him that one is able to transcend death; there is no other way 


} 
; 
i 


eCie Wee 
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aran gw: full of devotion; a: he; sa1#r@ (even ) at the hour‘of departure 
( from this world ); amaga by dint of Yoga; wal: aà in the space between the 
two eyebrows; 117% the life-breath; aaa firmly; #1434 holding; a then; aasa 
aaat ( contemplating on God ) with an unshaken mind; aq that; fea divine; 
q supreme; Je7% Being; ta verily; safe attains. 


Having by the power of Yoga firmly held the life-breath in the space 
between the two eyebrows even at the time of death, and then contemplating on 
God with a steadfast mind, full of devotion, he reaches verily that supreme 


divine Purusa ( God ). 


Supreme love for God is called Bhakti 
or deyotion.* ‘Bhaktya Yuktah’, therefore, 
means one who is possessed of such Love. 
‘Love’ is a relative term which always 
presupposes an object. This shows that 
the form of discipline referred to here 
is not worship of the absolute, formless 
Brahma as identical with oneself, which 
is otherwise known as Jfianayoga ( the 
discipline of knowledge), but Bhakti or 
devotion, which presupposes an object of 
worship other than the worshipper. 


Abhyasayoga or the Yoga of eight 
limbs, referred to in verse 8 above, is the 
Yoga spoken of in this verse. ‘Power of 
Yoga’, therefore, means control over the 
life-breath and the capacity to regulate its 


function according to will, acquired 
through the practice of such Yoga. In 
the space between the two eyebrows is 


located a spiritual centre which the 
authorities on Yoga call ‘Ajfiachakra’. It 
is described as consisting of two petals 
with a triangular Yoni. The spirits of 
fire, the sun and the moon join in this 
triangle. At the time of departure for 
what is known as the great beyond, adepts 
in Yoga collect the five vital airs by the 
power of Yoga and lock them up once 
for allin this centre. It is not an easy 
task, a gou' deals of practice is required 
to hold the vital airs in the Ajfiachakra 


Verse 5 made a brief reference to the distiny of an ordinary person who d di 
with the thought of God uppermost in his mind. Verses 8 to 10 then described the fi 


Og qarta? | 


( Sagdilya-Suatras, 2 ) 
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in this way. There are seven sheaths in 
the vicinity of this Ajiiachakra, which 
are known by the names of Indu, Bodhini, 
Nada, Ardhachandrika, Mahanada, Kala 
(embodying the sun, moon and fire) and 
Unmani. Reaching the Unmani sheath 
through the vital airs, the Jiva realizing 
the Supreme Purusa or God. There is no 
compulsory rebirth for him now. Either 
he does not take birth at all, or evenif 
he does so he comes to this world of his 
own accord, or by the will of God, for 
‘the good of the world. 


The process of this Sadhana can be 
learnt only by direct instruction from a 
master who has practical knowledge of 
Yoga. None should make any attempt. to 
practise it merely with the help of books; 
for such an attempt is calculated to do 
more harm than good. 


With reference to mind the word 
‘Achala’ has been used in the same sense 
here as ‘Nanyagamin’ in verse 8 of this 
chapter. In other words, a mind which 
when one fixed on the object of meditation 


remains rooted there and does n 
deviate in the least is called <Achala? 
(of. VI. 19 ). 

The supreme divine Parusa referred 


a 
to in this verse is the same as has been 


described in verses 8 and 9 above. 


OO ——————————— 
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state of Yogis who meditate on the formless transcendent unmanifest aspect of God with 
attributes, known as Achiyajia. And naw, while devoting verses 11 to 13 toa descrip- 
tion of the final state of Yogis who worship the supreme indesiructible absolute formless 
Brahma, the Lord first of all glorifies that Brahma and undertakes to speak about Him. 


: 
| TR aA afa fata ah stow | — 
i alatar AJAA Ali TA TE AAN TAR || g Ak 
$ 
| acfaz: the knowers of the Veda; aa, which; aaga the Indestructible; azfta 
j term (as ); diam: free from passion; aaa: striving recluses; aq which; fafa 
Í enter; aq, which; g=e-a: desiring; aa} celibacy; {wia ( they ) practise; aq, that; 
y qq (supreme) state; à to you; aa with brevity; aì (I) shall 
; speak of. 


I shall tell you briefly about that supreme goal ( viz., God who is an 
embodiment of Truth, Knowledge and Bliss ), which the knowers of the Veda 
term as the Indestructible; which striving recluses free from passion enter, and 
desiring which the celibates practise Brahmacharya. (11) 


That which imparts the knowledge Indestructible whose worship is mention- 
of God is called the Veda. This Veda ed in XII. 3. 
has been handec down to us in the form The word <‘Yatayah’ here refers to 
of the four Sambhitas or collections of those recluses who are men of strong 
hymns and the exegetic literature known dispassion qualified for God-Realization, 
$ as the Brahmanas, suchas Aitareya etc. established in Brahma and possessed of 
The life and centre of the Veda is the spiritual qualifications of_a high order. 
supreme Brahma or Oversoul. He is the 
meaning of the Veda. The great men The word <ViSant? (enter) in this 
of wisdom who know this meaning verse has not been used in the sense that 
and knowing it strive ceaselessly for its we speak of entering a house or apart- 


anr 


realization, and ultimately succeed in ment from without. It denotes the process 
; realizing it,—they alone are the trne of identification, which represents the N 
$ knowers of the Veda. climax of Sadhana. Brahma or God, being 
i our own self, is ever present with us. 
i So Our error or misconception liesin mistak- 
¢ Only those great men of wisdom ing that which is alread attained as 


The removal of 


who are knowers of the Veda can speak 
something about that Brahma; no one 
else is entitled to do so. They tell us 
that Brahma is ‘Indestructible’; in other 
words, it is that great Reality which 
meyer undergoes loss or diminutionin any 
shape or form under any circumstance, 
and which ever remains immortal, 
absolute and unchanged. The Lord is 
speaking here of the same unmanifest 
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something unattained. 
this misconception or ignorance is what 
is meant by entering in God. 

Etymologically speaking, ‘Brahma- 
charya’ means to live and move in 
Brahma, or to walk in the path leading 
to Brahma, i.e., to follow practices which 
thay enable one to advance on the God- 
ward path. It is such practices that are 
termed as the rule of conduct laid dow 
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for a ‘Brahmachari’,* and which form 
part of the obligatory duties attaching to 
the stage of Brahmacharya or student 
life; and must be followed by all practicants 
to the best of their abiiity and according 
to their own circumstances. 

The basic principle of Brahmacharya 
is conservation and purification of the 
generative fluid. This greatly helps God- 
Realization through the eradication of 
desires. The semen of those who have 
taken a vow of perpetual celibacy and 
have turned its flow upwards does not 
take a downward course under any 
circumstance whatsoever; that is why 
they advance easily on the path leading 
to God-Realization. At a lower rung of 
the ladder stand those whose generative 
fluid does have a downward flow, but 
who manage to conserve it by wholly 
abstaining from sexval indulgence in 
thought, word and deed. This too is 
tantamount to Brahmacharya. With 


teference to this latter the Garuga-Purana 


says :— 

“Abstaining from sex-indulgence in 
thought, word and deed everywhere, at 
every time and under all circumstances 
is called Brahmacharya.’’+ 


‘the institution of Aéramas too has 
Cod-Realization for its object. Bhrahma- 
charya is the first of the four Aśramas. 
It is incumbent on those who belong to 
this Aśrama to observe the rules of 
Brahmacharya with scrupulous care. It 
is therefore that the Lord says, “Desirous 
of attaining Brahma the celibates practise 
Brahmacharya.”’ 

The Lord undertakes in this verse to 
tell Arjuna something about the supreme 
Brahma or Ovyersoul referred to above, 
viz. “who that Brahma is, and through 
what kind of practice followed at the 
time of death can one realize Him.’’+ 


The next two verses actually describe what the preceding verse promised to tell. , 


aagi dary 


AREA aT 


wat ge Ara FI 
gegana: sroarferat 


ATITA I XR I 
SAETU AAR | 


a mati ares a M ant af 23 N 


adaf all the doors (of the senses ); xas having closed; = and; aa: 
the Mind; @f% within ( the cavity of ) the heart; fae firmly holding; maa, the 
life breath; 4f in the head; araz fixing; araa: aeram Yogic concentration _ 
on God; aaa: remaining steadfast in; a: who; ùa, Om ( the sacred Pranava 


or ever new appellation of God ); 2f this; welt aa the one indestructible — 


* Vide commentary on VI. 14. 


t waar qaar ara aalacarg adat | gda Ayaan agad qaer 1 ( 238. 6) 


$ The Kathopanisad also contains a Mantra which is analogous to the above verse :— 


aq àa yamana act fa aati a agate | 
akea agat att ad oe dae ate faedag u (T i. 15) 


“I shall briefly 


OM is the word for that stato.’ 


tell you about the goal which all the Vedas 
austerities are declared as leading to, and seeking which celibates ‘observe 


proclaim, 


Re 


oi pene ALAA LIA 


OO a ag cape oneal 
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Brakma (Ged }; sam uttering; xia Me (the Absolute ); aww meditating 
on; aga the body; “mq leaving; sarft departs ( from this world ); a: he; 


qaa IRn the highest goal; arf reaches. 


Having closed all the doors of the senses, and firmly holding the 
mind in the cavity of the heart, and then fixing the life-breath in the 
head, and thus remaining steadfast in Yogic concentration on God, he who 


leaves the body and departs uttering the one indestructible Brahma, OM, and 


dwelling on Me in My absolute aspect, reaches the supreme goal. 


The five senses of perception, viz., 
the sense of hearing etc., and the five 
organs of action, such as the organ of 
speech etc.—these are the ten media for 
contacting worldly objects; hence they 
are termed as doors. Besides these, the 
different centres in the body which are 
the seats of these senses and organs are 
also called doors. Withdrawing these 
from external objects, that is, ‘suspending 
all their functions such as hearing etc., 
and at the same time controlling all their 
seats, the senses should be turred inwards. 
This is what is meant by closing the 
doors of the senses. The process is known 
as Pratyahara in the terminology of Yoga. 


Situated between the navel and the 
throat, the heart has been compared to 
a lotus, and is supposed to be the seat 
of the mind ard the vital airs. Emptied 
of all thoughts, the ever-wandering mind 
is confined within the region of the heart. 
The process is described in the verse as 
‘fixing the mind in the heart.’ 


After fixing the mind in the heart, 
the vital airs have to be raised upwards 
through an ascending nerve, and placed 
in the head. In course of this process 
the mind too follows the breath, and gets 
fixed in the head. This very process is 
termed in the Science of Yoga as ‘Dharana’. 

Restraining the senses as laid down 
above, and fixing the mind and the vital 


(12, 18) 


airs firmly in the head is the same as 
remainin; steadfast in Yogic concentra- 
tion. The use of the word ‘Atmanah’ before 
‘Yogadharanam’ is intended to convey 
that the mind has to be concentrated on 
God, and not on any other deity or Nature. 


The word OM is an appellation of 
the indestructible supreme Reality or God, 
who is one without a second; and the 
name and thef object named being recog- 
nized as essentially one, it is quite in 
the fitness of things to speak of OM as 
the ‘one irdestructible syllable’ and also 
as Brahma ( vide X. 25). The Kathcpanisad 
also says :— 


“This indestructible syllable js 
Brahma, this indestructible syllable is 
the supreme. Knowing this very syllable 
man is able to attain whatever he may 
like to haye.” * 

It may be asked here : How can it 
be possible for one to utter the word OM 
when all the senses, including the organ 
of speech as well as the mind have been 
restrained and the vital airs have been 
fixed in the head ? Our answer to ;this 
is that the verse does not insist on vocal 
utterance. Utterance here means utterance 
by the mind. 

As the verse refers to the last moments 
of the Yogi who follows the path of Know- 
ledge, the word ‘Mam’ here stands for 
the absolute formless Brahma, the 


* gadai Aa tainai Wy | gaada ma at afeesha Tea aA N (I. ii. 16 ) 
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embodiment of Truth, Knowledge and 
Bliss. Just as by declaring in verse 4 that 
He Himself is Adhiyajfia in this body, the 
Lord has shown His identity with the 
Adhiyajfia aspect of God, even so He 
has used the word ‘Mam’ in this context 
to bring out His identity with Brahma. 


One should not wonder here how to 
carry on together the mental repetition 
of OM as well 2s meditation on Brahma, 
the meaning of OM. For it is certainly 
within the power of the mind to carry 
on both ihe practices together. It is a 
common experience that even though ex- 
ternally engaged in a particular activity, 
people are mentally busy with other 
thoughts as well besides those pertaining 
to the work in hand. There are very 
few people who when externally engaged 
in a particular action urinterruptedly 
think of nothing else than the action 
itself. Nay, often it so happens that 
though externally speaking or doing one 
thing man is revolving just the opposite 
thing in his mind side by side with the 
thought of his external occupation. When 
one experiences ro difficulty ia this, why 
should there be any difficulty in carrying 
on in a lonely place mental repetition of 
the appellation of God, viz. OM, side 
by side with meditation on God Himself ? 
Mental repetition of the Name should, 
on the other hand, prove helpful in fix- 
ing one’s thought on the object named. 
The great sage Patafijali too says that 
till the stage of what is called Savikalpa 
Samadhi the distinction of werd, its 
meaning and the consciousness of its 
meaning persists in the mind (vide Yoga- 
Sutras I. 41). Hence it is bur natural 
that a thought of the name of the object 
meditated upon should exist in the mind 
side by side with that of the object 
itself. Patanjali says :—‘‘The sacred 
syllable OM (also called Pranava) is 
the name of God. Repetition of this Name 


The modes of practice followed at the hour of death | 
worship the formless God with attribu 


> 


ene Se 


tes and i 


and meditation on the object signified by it, 
viz., God should be carried on together.” 
( aA NAF: JNA: | GAIRA l 
Ibid, 1. 27-58 ). 

Realization of the absolute, formless 
Brahra as identical with oneself is what 
is meant by ‘reaching the supreme goal 
in this verse. Lasting freedom from the 
cycle of births and deaths, attainment of 
liberation or Moksa and realization of 
‘Nirvana Brahma’ are only different 
names for this supreme state. 

In verses 8 to 10 above the object of 
worship, viz., the supreme Parusa, has 
beea described as omniscient, the ruler 
and sustainer of all, and seli-laminous 
like the sun. All these are divine attri- 
butes of the all-pervading God. Verses 
11 to 13, however, mention no such attri- 
bute as may present any Gifficulty in 
treating them as dealing with the absolute, 
formless Brahma. Moreover, in the former y: 
verses the worshipper has been characteriz- si 
ed as ‘full of devotion’, which indicates 
that the mode of worship referred to 
therein is the onein which the worshipper 
and the object of worship are held as 5 
different, and realization of the supreme 
divine Purusa or Ged with attributes has 
been declared to be the reward of his 
worship. In these verses, however, the 
subject of discussion being the mode of 
worship in which the worshipper and the _ 3 
worshipped are one, no such qualification 
hes been used with reference to the 
worshipper, and atiainmentjof the supreme 
geal (absolute Brahma ) has been declared A 


above this, verse 1! also undertakes 
broach anew subject. At the same tim 


with one subject, the references to 
contained in them should have to be re - 
ed as suffering from the defect of repel 

tion, All these arguments seem to establis 
conclusively that the six verses r 
to above deal with two subjects and n 


r 
| 
| 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


386 BHAGAVAD-GITA 


respectively have been thus described with their fruits; but such practice during 
the last moments can be followed only by those who have brought their mind 
under control through previous practice of Yoga For an ordinary man itis most 
difficult to fix the mind as laid down above at the last moment cither on the 
unmanifest Divinity with attributes, or on the absolute formless Brahma. Under 
such circumstances one is naturally led to enquire an easy way to God-Realization. 
To this the Lord now replies that constant and uninterrupted thought of God is an 
easy way to His realization. 


aqaa: aai Bi at eet Aaa: | 
mag gew: wt Reame Afa: i ee UI 
aa O son of Pytha ( Kunti `, Arjuna; a: who; sa-a2at: not thinking cf any- 


one else; Raa: always; aaaq continuously; am Me (the supreme Person ); 
aà thinks of; ffeaqwea ever absorbed in Me; am Ama: to that Yogi; aza, 


I (am ); ez: easily attainable. 


Arjuna. whosoever always and constantly thinks of Me with undivided 
mind, to that Yogi ever absorbed in Me I am easily attainable. (14) 


He whose mind having lost all 
attraction for everything else remains 
corstantly and lovingly attached to God 
alone, who is the repository of supreme 
Love, is one who is said to be possessed 
of ‘an undivided mind’. The word ‘Satatam’ 
indicates that remembrance of God should 
go on uninterruptedly without even a 
‘moment’s break; and the word Nityasah’ 
shows that such uninterrupted remembrasce 
should be carried on throughout one’s life 
without a ‘day’s respite. : 


The verse spsaks of constant remem- 
brance of God with a heart full of love, 
and contains expressions like P and ‘he’, 
which are indicative of distinction between 
the worshipper and the cbject of worship. 
Therefore, the word ‘Mam’ or ‘Me’ used 
in it stands for Bhagavan Sri Krsna, the 
Supreme Person, who is an embodiment 
of Divinity with attributes. And even so 
remembrance here consists in constantly 
and repeatedly dwelling on a _ mental 
image of His divine form or on His divine 
names, virtues, glory and sports etc. 

When the  love-intoxicated devotee 
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who remembers the Lord with exclusive 
devotion can no longer bear his separa- 
tion from Him, the Lord too begins to 
feel His separation from the devotee 
unbearable. For His vow is : «However 
men approach Me, even so do I seek 
them.” (IV. 11.) And when God Him- 
self longs to meet the devotee, who can 
stand in His way? That is why the verse 
says that God is easily attainable by such 
a devotee. 


But the question is, “Is it an easy 
thing to be in constant thought of the 
Lord at all times ?? Our answer to this 
question is that for one who is possessed 
of reverence and love for God and the 
God-realized saints, and who firmly 
believes that by constantly remembering 
Cod at all times one can easily attain 
Him, it is no doubt easy to be in constant 
thought of ihe Lord through His grace. 
But it is certainly difficult for one who 
lacks faith and love, who has no know- 
ledge of God’s virtues and glory, and 
who does not enjoy the privilege of being 
in touch with a God-realized saint. 


eo 
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By declaring in the next verse that God-realized souls are never born again, p 
the Lord now reveals that a God-realized saint is never disunited from God. = 
agla gaia ë SATS TN TATAT | = 
argatea wet: afg GAT TAN I th I = 
qa dfaa the highest perfection; wa: having attained; agra: great = 
— 
souls; ar Me; sir having come to; gxaieaaq the abode of sorrow, waaay 
transitory; gas] rebirth; a not; argala are subjected to. = 
Great souls, who have attained the highest perfection, having come 
to Me, are no more subjected to rebirth, which is tue abode of sorrow, and s 
transient by nature. (15) ¿ 


Through constant practice of adora- 
tion aad meditation carried on with 
utmost faith and love when the practicant 
reaches the climax of Sadhana, after 
attaining which no Sadhana remains to 
be done, and the practicant immediately 
obtains direct perception of God, he is 
said to have reached the ‘highest perfec- 
tion? And the term ‘Mahatmaaah’ ( great 
souls) has been used with reference to 
those enlightened devotees who have 
reached this siate of perfection. 


The transmigration of an individual 
soul from one species of life to another, 
under the impulse of Karma, cannot cease 
till he has attained God. ihis transmigra- 
tion of a soul under the impulse of 
Karma is called rebirth. And there is 
no species of lie whatsoever which is 
not full of sorrow and transient. Death 
itself is a proof positive of the transitori- 
ness of life; bat even of such objecis 
with which we come in contact during 
our life, there is none which ever remains 
the same, and contact with which may 
last for ever. That which appears agree- 
able today becomes disagreeable tomorrow 
when its present form undergoes some 
change, or when our mental attitude 
towards the same is changed. Even that 
which man regards as positively conducive 
to happiness in life becomes a source of 


sorrow when either it ceases to be, or 
when he himself is forced to part with 
it. Besides this, the sense of imperfection 
attaching to all objects and states of 
existence and the fear of destruction z 
attending upon them all is a perennial par co 
source of pain. Sins committed through 
attachment in the course of accumulation 
and enjoyment of objects which appear 
delighiful also lead to various forms of 
suffering and tortures in heli. Rebirth 
being thus full of sorrow and sorrow 
alone from the time of entering the womb 

till death, it has been characterized as 
the abode of sorrow; and contact with 
the various species of life and the enjoy- 
menis obtained therein being transient, it 
has been further described as transitory 
by nature. 


The great souls referred to above are 
no more subjected to rebirth only because 
those devotees, possessed of exclusive 
love for God, succeed in realizing Him. 
The rule is that he who is once able 
realize God) who is an endless ocean 


all joys and the supreme support and 


asylum _of all, and who is also zo called the | = z 
Scpreme Spirit or the Supreme Person, — 
is never and under no ci ed 
united from Him. That is 
xe mag after eae 
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The statement that great souls who have realized God are never reborn 
indicates that other souls are subject to rebirth. Therefore, one is naturally tempted 
to enquire up to what limit Jivas are compelled to return even after reaching it. 
In reply to this, the Lord sayy :— 


MARYAN: gata RASSE | 
aga g arla gia a AA IRR = 


aga O Arjuna; saayana, from the heavenly realm of Brahma ( the 
Creator ) downwards; dat: (all) the worlds; gaualia: { are ) liable to appear and 
reappear; 3 but; si-tz O son of Kuati; atq Me; saa reaching; gastea rebirth; 
a not; faaa there is. 


Arjuna, all the worlds from Brahmaloka (the heavenly realm of the 
Creator, Brahma ) downwards are liable to appear and reappear. But, O son 
of Kunti, on attaining Me there is no rebirth. ( For while I am beyond 
Time, regions like Brahmaloka, being conditioned by tim>, are 
transitory. ) (16 ) 


Brahma is the name of the four-faced covers all the divisions of the universe, 
deity who taking his birth from the lotus higher as well as lower, such as Bhūh, 
in the navel of God, at the beginning of Bhayah, Swah, Atala, Vitala and so on, 


creation brings forth the entire universe. which are presided over by so many 
He is known as Prajapati, Hiranyagarbha celestial regents or guardians known as 
and Satratma as well. It is he who has Lokapilas. 

been referred to as the ‘Adhidaiva’ in Worlds which are by their very nature 


verse 4 of this chapter. The heavenly liable to disappear with the dissolution 
region where he has his abode and which of the universe and to appear again at 
forms the uppermost limit of this material the beginning of every creation, and the 
=R universe is known as the ‘Brahmaloka’ inhabitants of which are subject to rebirth, 
my 4 or ‘Brahmabhuyana’. The word ‘Lokih’ are called ‘Panaravartinah’. 


— ae The statement that all the worlds from Brahmaloka downwards are liable 

to appear and disappear raises the question : What is it that renders them liable 

saa to appearance and disappearance ? Anticipating this question the Lord now proceeds 

| to establish the transitory nature of all the worlds by stating the duration of Brahma’s 
day and night. 


SEEE E ME E GSE EKEN aa fag: | 
wf anazaa SATAAN FA: N Wo Ul 


aan: of Brahma ( the Creator ); aq (that) which; ae: ( is ) the 
day; azagaia as covering a thousand Mahayugas; ufaq (and so his.) 
-== night; gaazatata, as extending to a thousand Mahayugas; faz: ( who ) know | 
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(from realization ); à war those Yogis, aattafaz: (are) knowers of (the 


reality about } Time. 


Those Yogis who know from realization Brahma’s day as covering a 


thousand Mahayugas, and so his night as extending to another thousand 


Mahayugas, know the reality about Time. 


The word ‘Yuga’ in this verse stands 
for a ‘celestial Yuga’, which consists of 
one set of the {four earihiy Yugas, viz., 
Satyayuga, iret’, Dwapara aad Kali. 
Che measure of iime of the celestial is 
reckoned as 360 times longer than the 
measure obtaining on the earth, In other 
words, a day and night of twenty-four 
hours of the celesiials is equivalent to 
one terrestrial year; one celestial month 
consists of thirty eartniy months, and 
three hundred and sixty earthly years 
constitute one celestial year. Twelve 
thousand such celestial years go to form 
a celestial Yuga’. dt is also called a 
‘Mahayaga’ or ‘Chacuryugi’, which consists 
of 4.000x360 or 43,240,000 human years. 
According to the celesuial measure, every 
Kaliyuga exiencs to iwelye hundred years, 
every Dwapara consists Of two thousand 
four hundred years, each Treta lasts for 
three thousand six hundred years, and 
each Satyayuga runs for four thousand 
eight hundred years. The aggregate of 
these four Yugas comes to 12,000 years. 
This constitutes a celestial Yaga. Thousand 
such celestial Yugas go to make a day 
of Brahma, and the same number of 
Yugas constitute his night. Reckoned in 
human years the duration of the different 


Yugas is as follows :— 


Kaliyuga—1209 x 360 or 4,32,000 years 
Dwapara— 400x360 or 8,64,000 _ years 
(Twice as much as Kaliyuga ) 
Treta—3600 x 360 or: 12,96,000 _ years 
( Three times as much as Kaliyuga ) 
Satyayuga—4800 x 360 or 17,28,000° years 
(Four times as much as Kaliyaga ) 
Total—1 2000 360 or 43,20,000 years. 
The above figure represents one 
celestial Yuga. Thousand such celestial 
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away the human existence by indul 


(17) 
Yagas or 4,32,00,90,0 30 humaa years, go to 
make a day of Brahma, and his night 
also is of the same lengin. The subject 
has been fully dealt with in verses 64 to 
73 of Chapter I of Manusmyti ( the Code 
of Manu )} The day of Brahma is known 
as a ‘Kalpa’ (cycle) or ‘Sarga? ( the 
period of creation) and the night as 
‘Pralaya? or dissolution. Thirty rounds 
of such days and nights taken together make 
one Brahmic month, twelve such months 
make one Brahmic year, and hundred such 
years constitute the span of Brahma’s life, 
By stating the duration of Brahma’s day and 
night the Lord indicates that even 
Branma’s life and abode are thus finite 
and limited by time; hence they are 
also transient. When such is the case 
with the life and abode of Brahma, there 
is no wonder that the worlds lower than 
the Brahmaloka and the bodies of beings 
inhabitiag them should be transient. 


Having come to know the duration 
of Brahma’s day and night, man becomes 
cognizant of the transitory character of 
Brahmaloka as well as of all the worlds 
enclosed within its circle. He then comes 
to realize that when the worlds them- 
selves are transitory, the enjoyments 
obtained therein should be much more 
fleeting and perishable. And that which 
is transitory and perishable can never 
bring lasting happiness. Therefore, it is 
the height of folly to get attached to 
enjoyments of this world and the next 
and strive to obtain them, and to fritter 


+N 
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ing Him at the earliest moment, wherein truth about Time in the form of day and 
lies the fruition of human existence. And night, and makes the best use of his 
he alone who realizes this knows the valuable time. 


Showing thus the length of Brahmas day and night, the Lord now tells 
us of the repeated appearance of all embodied beings at ihe coming of each such 
day and of their dissolution at each such nightfall, thereby revealing their transitory 
character. 

TAARAT | 
TAUSABATH | LE l 


AATF: UN: 
WAA qgar 


gat: all; sama: embodied beings (both sentient and insentient ); 
agawa atthe coming of the cosmic day; asamiq from the Unmanifest ( i. e., 
Brahma’s subtle body ); saaa emanate; wama (and) at the cosmic 
nightfall; aa #samdae% into that subtle body of Brahmi, known as the 
Unmanifest; ga alone; ssia merge. 


All embodied beings emanate from the Unmanifést (i. ¢, Brahma’s 
subtle body ) at the coming of the cosmic day; at tne cosmic nightfall 
they merge into the samesubtle body of Brahma, known as the Unmanifest. ( 18 ) 

The word ‘Vyakti? stands for that has been spoken of in this verse as 


which is perceived by the mind and the emanation of all embodied beings from 
senses. All embodied beings can be so the unmanifest. 


perceived. Therefore, the word <Vyaktayah’ 
qualified by the adjective ‘Saryah’ denotes 
all embodied beings that are manifest, 
no matter whether they are gods, human 
beings, manes, beasts, birds or any other 
creatures, 


The word ‘Avyakta’ ( Unmanifest ) 
here refers to the lower Prakrti of God 
in its subtle state, also known as the 
subtle body of Brahma, that is the state 
anterior to the evolution of the five gross 
ele ments. 

At the commencement of Brahma’s 
day, that is to say, when Brahma emerges 
from the state of deep sleep and enters 
the waking life, there appears a change 
fn the subtle state of Prakrti, which 
assumes a gross form, and all embodied 
beings become connected in different ways 
with that gross form of Prakrti according 

fo their respective Karma. This is what 


At the end of a thousand celestial Yugas, 
when Brahma passes from the awakened 
state to a state of deep sleep, that marks 
the commencement of the cosmic night. 
At that time Prakrti gives up its gross 
form and reverts to the subtle state and 
all embodied beings, being deprived of 
their gross bodies, get embedded into the 
subtle state of Prakrti. This is what is 
meant by the merging of all embodied 
beings in the subtle body of Brahma, 
known as the Unmanifest. The soul itself, 
being unborn and imperishable, does not 
in reality go through the process of 
emanation and dissolution. Therefore, the 
emanation of beings in this context should 
be construed to mean the crystallization 
of the subtle element of Prakrti, connected 
with the beings rooted in Prakrti, into the 
gross form; and their dissolution should 
be taken to mean the melting of the 
gross forms back into the subtle state. 
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referred to in this 
verse as the subtle state of Prakrti or 
Matter is essentially the same as the 
Pralrti mentioned in verses 7 and 8 of 
Chapter JX. Only they represent two 
different phases of the same substance. 
In other words, the ‘Unmanifest’ mention- 
ed in this verse stands for the ‘Apara’ 
or lower Prakrti which has been shown 


The ‘Unmanifest’ 


‘391. 


in VII. 4 as eightfold divided. Verses 7 
and 8 of Chapter JX, on the other hand, 
speak of Prakrti or Matter in its pri- 
mordial and indescribable state prior to 
its division into eight forms. The same 
primordial Prakrti, when it passes from 
the causal to the subtle state, comes to = 
be known as the ‘Apara’ or lower Prakrti 
with its eight divisions. b 


Even though at the commencement of Brahma’s night all beings get dissolved 


into the Unmanifest, 


order to show this, the Lord says :— 


they do not attain 
in realizing God, and continue to revolve in the whirligig of births and deaths. In 


immunity from rebirth till they succeed 25 


yaaa: a ai YT YT eta | 


USATASAA: 


qi O son of Prtha (Kunti), Arjuna; a: 4a aaa this selfsame; AANTR: 
multitude of beings; at wat emanating again and again; aaa: under 
compulsion of its nature; usam at the coming of the cosmic night; saa 
is dissolved; zum (and ) at the commencement of the cosmic day; saafà 


rises ( again ). 


Arjuna, this multitude of beings, being born again and again, is 
dissolved under compulsion of its nature at the coming of the cosmic night 
? 

and rises again at the commencement of the cosmic day. 


The word ‘Bhutagramah’ in this verse 
stands for living beings in general including 
both sentient and insentient creatures. 
The qualifying words ‘Sah’, ‘Eva’ and 
‘Ayam’ used with reference to the 
same show that the selfsame beings who 
merge in the Unmianifest at the cosmic 
nightfall, and whe have been referred to in 
the prececing verse as ‘Sarvah Vyaktayah’, 
rise again at the cosmic dawn. Their 
merging into the Unmanifest neither 
brings them liberation nor dees it bring 
about the cessation of their separate 
existence. That is why immediately the 
period of the cosmic night ends they all 
manifest themselves, obtaining physical 
bodies suited to their respective qualities 
and Karmas, The Lord says that the 
multitude of beings, both sentient and 


pe ie NESE a os. pie 


qt 


FHAAEUTAA I 2S Ul : 
3 


(19) 


insentient, which thus repeatedly merges 
into the Unmanifest and then emanates 
from it again and again, and which is 
directly visible to us is ever the same; 
it has not newly appeared. 


By using the word ‘Bhūtva’ twice in 
the verse, the Lord shows that the 
processes of emanation of beings fro 
the Unmanifest and their merging 
the same have gone on repeatedly 
time without beginning. Even on the 
pletion of Brahma’s life of a Wi 
years reckoned according to his ı 
when the gross body of Brahma 
dissolved into primordial Pr; 
along with him all emb | 
merge into t Sa 


their appe 
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not come to an end. They continue to It may be asked here : Who is it 


appear ard Ciseppeer even after that that ordains with due precision and care 
(IX. 8). So long as an embodied being the repeated birth of all embodied beings 
does . not realize Ged, he will thus according to their respective traits aud 
continue to emanate from Prakrti and Karma : is it Prakrti, Cod Himself or 
merge into her again and again. Brahma (the Creator) ? Our answer to 
this question is that there being reference 
The adjective <Avasah’ qualifies to the day and night of Brahma in this 
‘Bhutagramah’. He who is subject to as wellas in the preceding verses, itis to 
another, and is not free, is said to be be understood that it is Brahma himself 
‘Avagah’. All embodied beings emanating who brings forth beings again and again 
fcm ite Urmarifest erd acain merging clotking them with forms appropriate to 
into the Urmeanifest are subject to their their respective traiis and Karmas. At the 
own individual neture, which is a product end of the final dissolution, when Brahma 
of their respective traits and Karmas has not yet come into being, the act of crea- 
existing from time without beginning. tion is done by God Himself; but after 
Being subject to sech nature, each being the birth of a new Brahma, the function 
is compelled to undergo repeated bitths of creation is carried on by him alone. 
and: deaths. That is why in XIII. 21 the 
Lord says that it is the soul bound by The process of creation described in 
Prakrti who enjoys the Gunas born of verses 7 to 10 of Chapter IX and again 
Prakrti in the form of pleasure and pain, in verses 3 104 of Chapter XIV has 
and that it is his association with Prakrti reference to the very first creation after 
which is responsible for his birth in the Final Dissolution, whereas the process 
higher and lower species. This makes it described in ihese verses refers to the 


clear that the soul who reaching beyond creation at the commencement of a day 
the realm of Prakriti succeeds in realizing of Brahma and on the termination of a 
God does not take birth again. Brahmic night. 


The question now is : Is this Unmanifest, to which all beings return at the 
commencement of a Brahmic night, and from which again they emanate ai the beginning 
of a Brahmic day, the highest truth or state ? Oris there eying higher than this ? 
In reply to this possible query, the Lord says :— 


RAA AASASA RISATE: | 
a: a eg wag amag a AaaÑ oll 


qaa asmia than this Unmanifest; g even; w: much higher; sea: yet 
another ( of a heterogeneous character ); 4: which; wama: eternal; were: sa: un- 
manifest Existence { there is ); a: that ( supreme bine: Ber son ); @ag Way amg 
with the destruction ofall beings: a not; fazafs perishes. 5 


Far beyond even this Unmanifest, there is yet another unmanifest 
Existence, that Supreme Divine Person, who does not perish even though all 
beings perish. ( 20 ) 

The word ‘Avyakiat’ taken together mentioned in verse 18 above, in which all 


‘with the d monstrativ: adjective ‘Sa 
(3 tive JE Fas embodied beings merge during a B hmi Cc 
À : : Ta, 
- mat > in this verse, refers to the Unmanifest right. Another unmanifest Existence 5 
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Substance, distinct from 1 s the one 
spcken of in verse 4 of this chapter as 
‘Adhiyajia’, in verse 9 as the ‘all-wise 
eternal Being’ etc., in verse 10 as the 
supreme Divine Person, in verse 22 as 
the ‘Supreme Person’, and in JX. 4as the 
‘Unmanifest’ aspect? of Cod. By calling 
this latter as ‘highe’ than and ‘different? 


‘All beings’ In this verse stands for 


the whele multitude of embodied beings, 
both sentient and insentient, who appear 
during Brahma’s day and disappear during 
his night, including their mind, senses, 
bodies, objects of enjoyment and abodes, 
etc. The absorption of these beings, 


$ 


divested of their gross and subtle bodies, 


from tke former, tte Lord establishes its into the primordial Prakrti, or undifferen- = 
decided superiority to and diversity from tiated Maya, during the Final Dissolution is a 
the fcrmer Urmanifest. That is to say, what has been spoken of here as their T 
though both these substances are ‘unmani- destruction. Even at that time the supreme cs 
fest’, they are not of the same class or Divine Parusa or -God, who js the yx 
category. While the fermer is insentient, supervisor of that Prakrti, and has RE 
perishable and objective, this latter been referred to here as the eternal TPA 
‘Unmarifest? is the sentient, imperishable Unmanifest, exists in His own glory, de 
subject. Besides, the latter Urmanifest is absorbing within Himself all those aa 
the Lord, Controller ard Supervisor of the beings together with Prakrti itself. SA 
former, and therefore mech si perior to, a 


and altogether different from the same. 
It has teen culled ‘eternal’ inesmuch as 
it has no beginning or end. 


This is what is meant by the statement 
that “this eternal Unmanifest does not 
perish, even thorgh all beings perish.” 


Verses 8 and 10 declare realization of the supreme Divine Purusa as the 
fiuit of worship of tke Adhiyajna aspect of God; verse 13 similarly pronounces 


attainment of the supreme goal as the reward of worship of the supreme in- 
destructible Absolute; whereas verse 14 holds, out God-Realization as the boon 
obtainable from the worship of Bhagavan Sri Krsna or God with form and 
attributes. In order that the above three states of realization may not be mis- 
construed as distinct from one another, the Lord while declaring their oneness 
shows that after their realization there is no rebirth. 


SATSAT JTE: wat MA | 
ä aa a Rada Tam wed FAIN 


aam: the Unmanifest ( which ); aax gù as the Indestructible; 3%: 
has been spoken of; an that; qam afa the supreme Goal; sig: (they ) 
aq (and) which ( eternal Unmanifest ) sit attaining; a not; fade t 
return (to this mortal world ); aq that (is); aa My; qwa supreme; 
Abode or State. “ 


The same Unmanifest which has been spoken of as the Indestructi 
also called the supreme Goal; that again is My supreme Abode, attai: 
they return not to this mortal world. 


The word 
tructible’, 


‘Unmanifest? and .‘Indes- 
in this verse, stan for the 


same ‘Adhiyajfi 
to as the 


50 B.G. 


394 
preceding yerse, and as the ‘supreme 
Divine Purusa’ in verse 10 of this chapter. 


The words ‘supreme Goal’ denote the 
state of liberation or final beatitude, which 
is the highest object worth attaining, the 
attainment of which leaves nothing to 
be attained, and which brings the total 
cessation of all forms of suffering as soon 
asitisattained. Therefore, ‘supreme Goal’ 
stands here for the absolute formless 
Divinity, the embodiment of Truth, Know- 
ledge and Bliss, who is spoken of as the 
‘supreme Indestructible’. (cf. VIII. 13). 


The eternal Abode of God, being all 
truth, all knowledge and all bliss, and 
also divine and sentient in character, is 
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in reality identical with Gcd. Therefore, 
the ‘supreme Abode? mentioned in this 
verse stands for the Lord’s eternal Abode, 
His very being and His divine state. 
That is to say, there is no difference in 
reality between the attainment of the 
eternal Abode of God, of the divine state 
and of God Himself. Similarly, there is 
no real difference between the attainment 
of ihe indestructible Unmanifest, of the 
supreme Goal and of God. Diversity of fruit 
exists only in the eyes of the practicanis 
following different courses of discipline, 
It is therefore that the fruit has been 
called by different names. There being 
no essential difference between the various 
fruits, they have been shown as identical 
in the present verse. 


Showing thus the icentity of the eternal Unmanijest with the supreme Goal and 
the supreme Abode, the Lord now proceeds to tell us the means of attaining that eternal 


unmanifest supreme Purusa. 


Ge: TW Wa WaT SARIAAN | 
aaa ya Aa was TATUM 


ma O ccn of Fri! 4 ( Kunti), Arjuna: ava sanen residing in whom; aft 
(are all) beings; 4% (and) by whom; qa a4 all this; aa ( is ) 
pervaded; a: that; m: yeu: ( eternal unmanifest ) supreme Bare: g indeed; 
aaar vac ( only ) through exclusive Devotion; swa: ( is ) einai. > - 


Arjuna, that eternal unmanifest supreme Purusa in whom all beings 
reside, and by whom all this is pervaded, is attainable only through exclusive 


Devotion. 


Just as the four elements of air, fire, 
water and earth are part and parcel of 
ether, which is their sole cause and 
substratum, even so the entire creation 
consisting of sentient and insentient beings 
is part and parcel of God, has emanated 
from God and on God alone does it rest. 
This is what is meant by the statement 
thate all beings reside in the supreme 
Purasa. Similarly, the statement that <all 
this is pervaded by the supreme Purusa’ 
should be understood to mean that just 


(22) 


as air, fire, water and earth are all 
pervaded by ether, even so the entire 
creation is pervaded by God. This very 
idea has been elaborated in verses 4, 5 
and 5 of Chapter IX. ; 


i The ‘supreme Paorusa’ mentioned in 
this _verse stands for the all-pervading 
‘Adhiyajfia’ aspect of God. The formless 
God with attributes. whose worship has 
been discussed in verses 8, 9 and 10 of 
this chapter, and the eternal Unmanifest 
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referred to in verse 20 are just the same 
as this ‘Adhiyajfiv. It is in this aspect tak 
of God that all beings are said to reside, up again for discussion in he pr sent 
and it is by Him alone that all beings verse. ie 
are spoken of as pervaded. Exclusive devotion consists in sur- 
‘ Although the worship of this unmani- rendering everything to the almighty God, 
fest Purusa has already been discussed in who sustains all and is the inner witness 
verses 81010 above, it will be seen that of all, remaining supremely contented at 
there is some difference between the sub- all times with His dispensation, and 
ject matier of those verses and that of the constantly thinking of Him with undivided — 
present verse. Whereas the above verses love in every way. Realizing the virtues, 
merely deal with the practice attained by nature and essence of God through such A 
Yogīs at the hour of death with its reward, exclusive Devotion, the practicant gets 
the present verse speaks of exclusive absorbed in the object of his worship 
devotion which can be practised at all and speedily attains the object of his 
times by all kinds of people, and of existence by directly perceiving Him. This 
the realization of God through such is what is meant by realizing God through 
practice. It is in order to deal with exclusive devotion. a 


In the course of Eis answer to the seventh question of Arjuna, the Lord clearly. y 
explained how man realizes God as the last moment of his life. Incidentally He also 
mentioned that without God-Realization there is no escape for the Jiva from the round 
of births and deaths even though he may ascend evenup to Brahmaloka. But with 
regard to those who reach the state from which there is no return, the Lord did not 
mention in that connection as to how and by which path they go. Even so with regard 


travel was not mentioned, The Lord, therefore, now introduces the two nai in i 
next verse. 
qa ale aaa Aq alta: | 
yaa ama a se ag wea 1 83 


gand; maşı O best of Bharatas, Arjuna; aa a@@ at which time; sa 
having departed (from this world); afta: the Yogis; aataita the si 


alone; afa attain; aq sre that time, i.e. the two respective paths: 
I shall describe. 


Arjuna, I shall now tell you the time ( path ) departing when Yogi 
return, and also the time ( path ) departing when they do return. 


The word ‘Kala’ (time) here stands 
for the path on which the deities presiding 
over the diferent BEK im 


ire limits, 
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the two Srtis (paths ) in verse 27. Besides, 
the words ‘Agnik’, ‘Jyotih’ and ¢‘Dhamah’ 
too do not represent divisions of time. 
Therefore, it will not be correct to inter- 
pret the word ‘Tatra’, appearing in verses 
24 and 25, as referring to ‘time’ and it 
is quite in order to construe ‘Kala’ in 
the sense of a path falling within the 
jurisdiction of the deities presiding over 
the different periods of time. 

Here it may be asked: When such 
is the case, why do people consider it 
auspicious for the deceased if one dies 
during the bright fortnight and when the 
sun takes a northerly course? Our answer 
to this question is that in a sense 
the popular belief referred to above is 
also correct; for death during those 
Periods brings the soul immediately in 
contact with - the deities presiding over 
them. Therefore, a soul departing from 
this world during those periods reaches 
his destination easily and quickly. But 
this should not lead one to conclude that 
an individual departing at night, or dur- 
ing the dark fortnight, or when the sun 
takes a southerly course, does not proceed 
along the bright path or Archirmarga as 
it is called in the Upanisads. In this 
connection it should be understood that a 
departing soul will take that very path 
by which he is to travel, irrespective of 
the time of death. Of course, it is true 
that if a soul qualified to traverse the 
bright path dies during the night, his 
contact with the deity presiding over the 
day-time will be established only at 
daybreak, and meanwhile he will remain 
in the charge of the resplendent fire-god, 
Eyen so, if he dies during the dark 


fortnight, his 


contact with the delty 
presiding over the bright fortnight will 
be estalished only when the bright 
fortnight commences, and till then he 
will remain in the charge of the deity 
presiding over the day-time. In the same 
way, if he departs during the southerly 
course of the sun, his contact with the 
deity presiding over the northerly course 
will be established when the sun actually 
takes a northerly direction, and’ in the 
meantime he will remain in the charge 
of the deity presiding over the bright 
fortnight Mutatis-mutandis the same rule 
applies in the case of those who are 
qualified to travel by the southern path. 

The use of the word ‘Yoginah’ (Yogis) 
in this verse shows that it does not 
speak of the transmigration of ordinary 
mortals who migrate from one species to 
another in this very world or proceed to 
hell. The description, contained in this 
as well as in the following verses, of 
the ‘bright? and the ‘dark’ paths is a 
description of the migration of only 
superior types of men who are devoted 
to worship of God, or to such noble 
pursuits as the performance of sacrifices, 
charity and austerity etc. 


The prefix ‘Pra’ before ‘yatah’ is in- 
tended to indicate the departure of souls 
proceeding to the higher worlds. By using 
the word <Vaksyami, the Lord undertakes 
to reveal to Arjuna the difference between 
the two paths, one leading to the Tegions 
from which one has to return and the 
other leading to a state of non-return, the 
names by which the two paths are known, 
and the deities who preside over them. 


Of the two paths which the foregoing verse undertook to describe, the Lord now 
proceeds to speak of the one leading to the state from which there is no return. 


afasatfare: Urs: WHET SAUTA | 


£ 
> 


| Afà: afa: the fire-god, who is all-effulgence; az: the deit 
_ daylight; ze: the deity presiding over the bright fortnight; 


qa wae asa aa aa sar: N 38 dl 


y presiding over 
WHA: SIUTA 
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the deity presiding over the six 


departed; aafae: sat the 
azsa reach. 


( Of the two paths ) the one is tha 
effulgent fire-god and the deities presidin 


and the six months of the 
ceeding along it after death 


The word ‘Jyotib? ( effulgence ) is a 
qualification of ‘Agni’, which stands for 
the god of fire. The Upanisads speak of 
this god by the name of ‘Archih’, which 
is a synonym of ‘Jyoti’. The god of fire 
is all effulgence of an ethereal character; 
his jurisdiction extends over the whole 
terrestrial globe including the ocean, and 
his function is to bring the soul qualified 
to travel by the path following the 
northerly course of the sun in contact 
with the deity presiding over daylight. 
If such a soul dies during the hours of 
the night, this god keeps him in his 
charge overnight and hands him over 
after sunrise to the deity presiding over 
daylight. And if such a worshipper dies 
during the day, he immediately hands 
over the departing soul to the god of 
daylight. 


The word ‘Ahah’ stands for the deity 
presiding over daylight, whose form is 
much brighter than that of the- fire-god. 
He has jurisdiction over the entire range 
of what is known as the Bhūloka includ- 
ing the atmospheric region, and his func- 
tion is to establish contact between the 
soul who travels by the path following 
the northerly course of the sun and the 
deity presiding over the bright fortnight. 
That is to say, if a practicant dies during 
the dark fortnight, he has to remain 
under the care of the god of daylight till 
the arrival of the bright fortnight, when 
he is handed over to the Sp presiding 
over the same. And if he dies daring 


-ontas of the 


aa by that path ( which is presided over by all the aforesaid deities ); satar: 


Yogis who have known Brahma; aa God; 


northward course of 


ling; Yogis, who have known Brahma, 
led by the above gods, finally reach Brahma. 


ERVI 


À ie Sieh es 
northward coursé of the sun; 


t in which are stationed the all- 
8 over daylight, the bright fortnight, 
the sun respectively; pro- 
being successively 

(24) 
the bright fortnight, the god of daylight 


immediately takes the practicant to the 
furthest limit of his own jurisdiction 


and ; 
hands him over to the deity presiding = 


over the bright fortnight. sin 


The word ‘Suklah? Stands for the 
deity presiding over the bright fortnight. 
His form is even more resplendent than 
that of the god of daylight. His jurisdic- 
tion extends even beyond the sphere of 
the earth, and covers the entire region 
lying between the earth, and heaven in 
which the sun shines for a whole human 
fortnight and nights are also of the same 
length. His function is to take the 
practicant travelling by the path which 
follows the northerly course of the sun 
to the very limit of his jurisdiction and 
hand him over to the deity presiding 
over the northerly course of the sun. If 
a practicant dies during the southerly 
course of the sun, this deity too, e 
the other deities mentioned above, takes 
care of the former till the sun tar 
towards the north; and ifa soul dep 
during the northerly course, he imm 
ately hands over the latter to the t 
presiding over the northerly course 
the sun. ag 


The six months of } the year, w 
the sun moves in a northerly di n, : 
called ‘Uttar > thi 
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ofthe sun. His form is even more resplen- 
dent than that of the deity of the bright 
fortnight. His jurisdiction extends even 
beyond the intermediate region to those 
heavenly regions where the sun shines 
for as many as six months of the haman 
calendar, and the nights too are of the 
‘same length. His function is to take the 
departing soul who irayels by the path 
following the northerly course of the sun 
to the furthest limit of his jurisdiction 
and hand him over to the deity presiding 
over the year, as described in the Upanisads 
( vide Chhand. Up.\V. xv. 5; V. X. 5 2 
Br. Up. Vi. ii. 15). The god of the year 
then takes the soul to the abode of the 
sun-god, from where the latter takes 
him to the moon-god and the moon-god 
to the god of lightning in the latter’s 
abode. Attendants of the supreme Lord 
then arrive there from His abode and 
fake the practicant to that region, 
where at last he is brought face to face 
with God. It should be remembered here 
that the word ‘Chandra’ ( moon ) figuring 
in this description does not refer io the 
planet which moves round the earth, or 
to the deity presiding over the same. 


The word ‘Brahmavidah’ in this context 
stands for worshippers who have obtained, 
through the scriptures and the teachings 


of preceptors, indirect knowledge of the 
truth about Brahma without attributes, 
or of the virtues, glory, reality and essence 
of God with attributes, as well as for 
the Karmayogt devoted to disinierested 
action. It does not refer to. the illumined 
saints who have already realized God; for 
in the case of these laiter migration after 
death from one place to another does not 
stand to reason., The Srati also says : 
«His life-breath does not leave the body” 
(Br. Up. ); «Jt gets dissolved in the body 
itself (Zbid;, M. i. 11); “Becoming 
Brahma liself, he realizes Brahma,’ (IV. 
iv. 6).* The devotee who has realized God 
with attributes may either ascend to the 
supreme Abode of God along the path 
described above or may lose his identity in 
the very being of God according to his 
choice. 

The word ‘Brahma’ here stands for 
God with attributes. Reaching Brahma 
means direct vision of God obtained after 
reaching the Lord’s eternal indestructible 
Abode, which is variously known as 
Satyaloka or the supreme Abode, as Saketa- 
loka, Goloka, or Vaikanthaloka, and even 
as Brahmaloka. The reader should, how- 
ever, note that this Brahmaloka is not 
the same as mentioned in verse 16 of 
this chapter and characterized as subject 
to appearance and disappearance. 


; Describing thus the path travelling by which one does not return, the Lord 
now speaks of the path going by which the practicant returns to this mortal world. 


Fal USA se: waar ANTAR | 
aa aa Sia oma Aad est 


T: the deity presiding over smoke; uñ: the goddess presiding over 
the nighttime; qat even so; am: the deity presiding over the dark fortnight; 
gmat: glàmaaa the deity presiding over the six months of the Ner 
journey of the Sun; qa (travelling ) by that path; rù the practicant who 
‘performs actions with an interested motive, aranan, safe: the lustre of the 
moon; M% attaining; frada returns ( to this mortal world ). 


© a cet iO equa | ala anaes | ada aq aa | 
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The other path is that wherein are stationed the gods presiding over 
smoke, night, the dark fortnight, and the six months of the southward course 
of the sun; the Yogi ( devoted to action with an interested motive ) taking to 
this path after death is led by the above gods, one after another, and attainings 


the lustre of the moon ( and enjoyin 


heaven ) returns to this mortal world. 


The word ‘Dhumah’ in this verse 
stands for the deity presiding over smoke, 
which is a symbol of darkness. The 
form of this deity is all darkness. Like 
the fire-god, he has his jurisdiction over 
the entire globe including the ocean. His 
function is to take practicants traveiling 
by the path following the southward 
course of the sun to the goddess presiding 
over night. When a practicant of 
this class passes away during the day-time, 
he is taken care of by this deity 
during the day and at the commencement 
of the night handed over to the goddess 
of night. 

The word ‘Ratrit’ should be similarly 
understood to mean the deity presiding 
over night. The form of this deity also 
is all darkness. Like the god of daylight, 
he has jurisdiction over the entire range 
of this planet including the atmospheric 
region. Of course, it should be borne in 
mind in this connection that the god of day- 
light exerciscs his authority over that part 
of the globe alone where there is daylight 
during a particular part of the day, while 
the goddess of night holds her sway over 
the other part where there is night. In 
this way the sphere of authority of these 
deities shifts according to the rotation of 
the earth round the sun in course of a 
day. The function of the goddess of night 
is to take the practicant departing by 
the path following the southward course 
of the sun beyond her jurisdiction to the 
intermediate region lying between the 
earth and heaven and hand him over to 
the deity presiding over the dark fort- 
night. If the pructicant dies during the 


. bright fortnight, he is kept by this deity 


in her own charge till the arrival of the 
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g the fruit of his meritorious deeds in | 


(25). 


dark fortnight; and if he dies during the 
dark fortnight, he is immediately commit- 
ted to the charge of the deity presiding 
over the same. 

The word ‘Krsnah’ stands for the 
deity presiding over the dark fortnight. 
His form too is all darkness. His 
jurisdiction extends over the intermediate 
region lying between the earth and 
heaven, where the san shines for a whole 
terrestrial fortnight, and nights too are 
of the same duration. His authority is, 
however, equally shared by the deity 
presiding over the bright fortnight, who 
holds his sway in that part of the inter- 
mediate region where the moon shines 
during a particular period of the month; 
whereas this deity exercises his authority 
over the other part where there is no 
moonlight during that part of the month. 
In this way the sphere of authority of 
these two deities as well shifts according 
to the revolution of the moon round our 
planet in course of a month. His function 
is to hand over the practicant departing 
by the path following the southward 
course of the sun to the deity presiding 
over this course. When a practicant of 
this class departs during the northward 
course of the sun, he is taken care of by 
this deity till the sun returns to the 
southward course; and if he dies during 
the southward course, he is immediately 
handed over to the deity presiding over 
the same. 

The six months of the year, when the 
sun takes the southward course, are 
known as the ‘Daksindyana’. In the 
present context, however, the word stands 
for the deity who presides over this 
southward course. The form of this deity 


PP ce oy 


Pet 

too is all darkness. The jurisdiction of 
this deity extends over the celestial 
worlds beyond the intermediate region, 
where the sun shines for a period 
equivaient to six earthly months, and 
nights also are of the same length. His 
authority over these worlds is, however, 
equally shared by the deity presiding 


over the northern course of the sun, who 
holds his sway over those parts of the 


heavenly worlds where the sun shines 
during a particular part of the year; 
where as the god of the southward course 
exercises his authority over the other 
parts where darkness prevails during that 
particular period. The sphere of authority 
of these two deities, therefore, shifts 
according to the revolution of the earth 
round the sun in course of a year. The 
fanction of this deity is to take the 
practicant proceeding to the heavenly 
regions by the path following the south- 
ward course of the sun beyond the limit 
of his jurisdiction, and hand him over to 
the deity presiding over the world of the 
Manes as described in the Upanisads. 
This latter deity hands him over to the 
deiiy presiding over the heavens, and this 
last deity takes him to the moon-world 
(Chhan. Up. V. x. 4). The moon-wo:ld here 
implies all the worlds up to Brahmaloka, 
which are subject to appearance and 


disappearance. The reader should, how- 
ever, note that the world of the Manes, 


or Pitrloka, as referred to in the Upanisads 
is not that Pitrloka which is a part of 
the intermediate region, and where the 
sun shines for a full human fortnight 
and nights also are of the same length. 


Men who perform meritorious deeds 
for obtaining the heayen-world etc. also 
exercise control over their senses. From 
this point of view, it is quite in order 
to call them Yogis. Besides, a man fallen 
from Yoga also ascends to heaven by 
this path and returns to this mortal plane 
after residing there for some time. Since 
he too belongs to the class of persons 
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who travel by this path, the use of the 
term “Yog? is quite appropriate in this case. 
By using the word ‘Yogi’ in this context 
the Lord further indicates that this path 
is not for men of a Tamasic disposition 
given to sinful pursuits, but for those 
who are entitled to the higher worlds 
by virtue of their devotion to duties 
enjoined by the scriptures ( II. 42, 43, 443 
and 1X, 20, 21 ete. ). 

The deity presiding over the moon-]} 
world possesses a form whose lustre is 
refresaiagly cool. The word ‘Jyotih’ 
here signifies an effulgent from resembl- 
ing that of the moon-god; and he who 
attains such a form is said to have 


attained the lustre of the moon. This 
means that the practicant who ascends 


to the moon-world is endowed with a 
celestial form possessing a cool lustre 
and enjoys heavenly pleasures as a reward 
for his meritorious deeds. On the expiry, 
however, of the time-limit allotted for 
his residence there he has to return to 
this mortal world. This he is compelled 
to do when the stock of merits responsible 
for his residence there as well as for the 
enjoyment of heavenly pleasures geis 
exhausted through enjoyment. In course 
of his return journey to this terrestrial 
plane he assumes various shapes and 
forms. For instance he descends from 
the moon-world to ether. Lower 
down he assumes the form of air, 
and is then transformed into smcke. 
From the state of smoke he enters vapour; 
from vapour he takes the form of a cloud 
and from the cloud he comes down to 
the earth in the form of rain-drops and 
thereby enters the seeds of foodgrains 
like wheat, barley, rice, sesamum, beans 
etc., or other herbs and plants. Through 
them he gradually enters the semen of a 
male living being and in the process of 
his union with a female makes his Way 
through semen-drops into the latter's 
womb. In this way he is reborn into a 
species determined by his previous Karmas 
( Chhan. Up. V. x. 5, 6, 7). 


Describing thus the two paths that follow the northward and southward 
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CHAPTER VIII 


courses respectively of the sun, 
and thus winds up the topic. 


TFSF vat at ana: wR wa} 
wea aearalaPraequrssada 


SSS pan 


401 


the Lord now Proceeds to declare them as eternal A 


Jq: NRE N 


R because; sma: of the world; a these two; greg bright and dark pe 


( otherwise known as Devayana or the 
Manes ); wet paths; ara ( as ) eternal, 
by one of them; amga, the supreme 
afr one reaches; ammat ( and proceeding ) by the other: 


back ( to this mortal world te o 
once more. 


For these two paths of the world, 


considered to be eternal. 


once more. 


The word ‘Jagatah’ in this verse 
stands for the totality of living beings, 
both sentient and insentiênt, who live 
and move in the various regions of the 
universe, upper as well as lower; for 
all classes of beings can proceed by 
either of these two paths on obtaining 
the necessary qualification, Some time or 
other in course of his peregrination through 
the eight million odd species of life, God 
vouchsafes to every Jiva a golden oppor- 
tunity to attain the celestial regions or 
enter His own supreme Abode by endow- 
ing him with a human body. If he 
makes the best use of his life on that 
Occasion, he can certainly reach the 
destined goal by traversing any of these 
two paths. In this way both these paths 
have indirect relation with every living 
being. These two paths have existed for 
all beings from time without beginning, 
and will ever exist for them. It is for 
this reason that they have been called 
‘eternal’. Even though daring the Final 
Dissolution, when all the worlds merge 


becomes subject to birth and death 


Proceeding by one of them, 
supreme state from which there is no return; and 


one returns to the mortal world, i. e., becomes subject to birth and death rg 


path of gods and Pitryana or the Path of 


ad are considered; waar ( Proceeding ) 


is no return; 
3 Ja: sada one comes 


state from which there 


the bright and the dark, are i 
One reaches the S 
proceeding by the other, > 


( 26 ) 


in God, these two paths and the deities 
Presiding over them also disappear in 
God, nevertheless they are created again, 
as of old, when there is a new creation. 
Therefore, there can be no objection to 
their being called eternal. : 


The path which leads to the supreme 
Abode of God is full of light and heavenly 
in character. The deities too presiding over 
this path are all effulgent, and the 
heart of those who travel by this path — 
is also ever illumined by the light of = 
wisdom. It is for these reasons that this 
path has been termed as the ‘brigh? 
path. On the other hand, the path which j 
leads to the celestial regions including thi 
Brahmaloka, or the abode of Brahma, i 
dark when compared with the ‘bri 
path; the deities too presiding over. 
are constituted of darkness; an those 
Who depart by this path also rema 
deluded by ignorar Hence this 
path has | Be 
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stands for the supreme Abode of God, attain- 
ing which the practicant does not return to 
this mortal plane. In verse 24 it was stat- 
ed that the Yogis departing by the ‘bright’ 
path finally reach Brahma or Cod. The word 
‘Ansyrttim’ has been used in this verse just 
in order to make it clear that on attaining 
- Brahma or God one does not. take birth 
again; hence He is also termed as ‘Anavrtti’. 


By using the expression ‘Punah 
Avartate’, the Lord indicates that all the 


worlds attained through the ‘dark’ path 
ate subject to appearance and dis. 
The intention is to show 


appearance. 
that the worlds which are reached through 


the ‘dark’ path are all perishable. Hence 
he who departs along this path has to 
return to the mortal plane. 


Now, while praising the Yogi who possesses knowledge of these two paths, 


the Lord exhorts Arjuna to become a Yogi. 


aa ad west aT 
aag FN 


aint gata FA 
aag warga | RV UI 


a O son of Kunti; e& these two; aÑ paths; sma knowirg; xa 
any; A Yogi; a rol; aef gets deluded; aema therefore; asa O Arjuna; 
aay my at all times; agw: wa be steadfast in Yoga. 

Knowing thus the secret of these two paths, O son of Kunti, no 
Yogi gets deluded. Therefore, Asjora, at all times be steadfast in Yoga in 


the form of equanimity ( 7. ¢,, strive constantly for My realization ). 


The word ‘Srt, together with the 
demonstrative adjective ‘Ete’, stands for 
the two paths described in the preceding 
verses. The virtuous soul who either 
performs religious acts or worships gods 
with an interested motive leaves this 
world by the ‘dark’ path and attains the 
heaven-world according to the relative 
worth of his Karma, returning to earth 
when the stock of his merits gets ex- 
hausted ( TX. 20, 21 ). Even so the Karma- 
yogi, devoted to disinterested action or 
worship, and the Jfianayogi, who renounces 
the sense of doership, both depart by 
the bright path and reach the supreme 
Abode of God, whence they have no 
more fo fetnrn. Realizing this truth full 
well and with perfect faith is what is 
meant by knowing the secret of these 
two paths. 


t 


= All practicants who follow any of the 
paths recommended in the Sastras as a 


(27) 


means to God-Realization, such as Karma- 
yoga or the Yoga of action, Dhydnayoga 
or the Yoga of Meditation, Bhaktiyoga 
or the Yoga of Devotion, and Jfanayoga 
or the Yoga of Knowledge, or to be 
known as Yogis. Among such Yogis who- 
ever secceeds in realizing the truth about 
the two paths referred to above does not 
get deluded. This is what is indicated 
by tne use of the word ‘Kagchana’ in 
this verse. Even though pursuing any of 
the aforementioned Yogas he who does 
not know the secret of these two paths 
has a natural tendency to get attached 


to the enjoyments of this world or 
the next, and fall from Yoga. This 
is what is meant by his being deluded. 


On the other hand, he who knows 


the secret of these two paths does not,- 


get attached to any form of enjoyment, 
realizing as he does that enjoyments 
obtained in any of the worlds up to 
Brahmaloka are perishable and trivial, 
and remains constantly engaged in practices 
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leading to God-Realization. This is what 
is meant by his not getting deluded, 

The importance of Yoga as a 
discipline for God-Realization is so 
great that the Yogi who is established 
in such a Yoga fully realizes the truth 
about these two Paths, so that he no 
longer falls into the delusion of Setting 
attached to any form of enjoyment. It js 
therefore that the Lord asks Arjuna to 
devote himself with Teverence to the 
constant practice of Karmayoga with 
special emphasis on devotion, for the 
pleasure of the Lord Himself. This is 
trie force of the use of the word ‘Tasmat’ 
in this verse. Verse 7 of this chapter 
also contained a similar exhortation for 


Arjuna; for it was this form of practice 
that Arjuna was emineatly q talifisd for, : 

The exhortation referred to above is 
intended to emphasize the fact that the 
span of life alloited to a human being 
is extremely short, and one may be over- 
taken by death at any moment. If, there- 
fore, a man does not strive to devote 
every moment of his life to a Spiritual 
discipline, his Sadhana will suffer from 
occasional breaks. And if death Overtakes 
him during any such break he will be 
compelled to take birth again as one 
fallen from Yoga. Therefore, it js incum- 
bent on every human being to remain 


constantly engaged in practices leading to 
God-Realization, 


In this way the Lord exhorted Arjuna to be steadfast in Yoga. He now 
concludes the chapter by glorifying the man who is established in Yoga, and 
pointing out the fruit of applying himself to Spiritual practice in accordance with 
the spirit of the profound truth revealed in the chapter. 


a wig ag aa gag RPARS IEH | 
wate aadA Aa A az EZTA ATT IRC I 


ait the Yogi; g74 this ( profound truth ) fafeear realizing; 423 to (a 
study of ) the Vedas; = as well as; a73 to (the performance of ) sacrifices; es 
Tug to ( the practice of ) austerities; <4g (and ) to the practice of charities, -FA 
aq which; yasa the reward; Raq has been ascribed ( in the scriptures ) a 
TA that; aaq all; qa doubtless; aà transcends; 4 and; aag beginningless; 
WH supreme; #174 state; s4f% attains. 


The Yogi, realizing this profound truth, doubtless transcends all the oe. 
rewards, ascribed in the Scriptures, to the study of the Vedas, as well as > 
to the performance of sacrifices, austerities and charities, and attains the =i 
beginningless supreme state. (28) 


The word ‘Yogi’ here stands for the 
practicant who constantly applies himself, 
with reverence and devotion, to any one of 
the practices that have been recommend- 
ed in the scriptures as a means to God- 
Realization. ‘Idam? covers the entire body 
of teachings Contained in this chapter. 


And realization of this profound truth 
consists in thoroughly. grasping the mean- — 
ing of whatever has been taught in 
chapter, viz., the worship of both the 
qualified and absolute aspects of God, as 
well as of God with form and a 
form, the virtaes, glory and 


the state of being which brings cessa- 
tion of rebirth and so on. 

= The word ‘Vedas’ covers all the four 
Vedas together with the branches of 
: Jearning that are considered as auxiliary 
to them, as well as all other scriptures 
agreeing with the Vedas. ‘Sacrifice’ means 
all kinds of ritual acts enjoined by the 
scriptures, such as worship, offering of 
oblations into the sacred fire, and so on. 
Similarly ‘austerities’ means all forms of 
-askesis recognized by the Sastras, such 
as the observance of religious vows, keep- 
ing fasts, practice of sense-control, per- 
formance of one’s own obligatory duties 
and so on. Even so ‘Charities’ include 
all kinds of gifts sanctioned by the Sastras, 
ich as the gift of food, the gift of learning, 
e gift of land etc., and all philanthropic 
The word ‘Punya’ forming part of 
{ ompound word ‘Panyaphalam’ stands 
for the store of religious merit that accrues 
= froma study of the Vedas and the per- 
formance of sacrifices, charities, austerities, 
= and other religious acts, carried on with 
_ Teyerence and devotion and With an 


x 


the scripture of Yoga, 
and Arjuna, 


% valet agag aafaa 
aana MENAR agaa 
AUAIBATSEALT: 1c 4) 


Thus, in the Upanisad sung by the Lord, 


the Dialogue between Sri Krsna 
ends the eighth chapter entitled 
“The Yoga of the Indes truc- 

tible Brahma.” 
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interested motive; and the attainment of 
the various celestial worlds up to Brahma. 
loka and of the enjoyments obtained 
there is the frait of such merit promised 
in the Vedas and other scriptures. Know- 
ing all these worlds, as wellas the enjoy- 
ments obtained in them, as transient and 
momentary, when one ceases to have any 
attraction for them, and cultivating 
complete in difference towards them actu- 
ally leaves them far behind, one is said 
to have transcended all the rewards 
promised in the scriptures, 


The word ‘Sthinam’ in this verse, 
together with the adjectives ‘Param’ and 
‘Adyam’ qualifying it, stands for that 
which has been spoken of in this very 
chapter as the supreme Abode of God, 
whence one does not 
whirligig of births and deaths, and which 
is at the beginning of all, beyond all and 
superior to all. To realize it, and then 
enter it is what is meant by attaining it. 
Attainment of the supreme Goal, the 
supreme State or the Divine State, and 


Realization of the Divine Parusa are only 
other names for it. 


the science of Brahma, 


return to the. 
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Chapter IX 
aoe knowledge imparted by the Lord in this chapter has been called. b. 
un Fim the sovereign science and the sovereign secret. Therefore, ced 
7 7 


Chapter chapter has been gi i ea : Ze 
science and the orta er ee ale Ea EREA i ec 
In verses | and 2 of this chapter, the Lord undertakes to impart 
Arjuna once more the knowledge of both the absolute and embodied ee = 
ae ae ae and sings the glory of that Knowledge. Verse 3 declares 
a that people having no faith in this knowledge revolve in ‘th 

Chapter Whirligig of births and deaths. In verses 4 to 6 the Lord describ 2 

at the outset, the all-pervasive and detached character of His E 

manifest aspect, and indicating His divine power of Yoga declares in the a 
that all beings abide in Him even as air abides in ether. Thereafter ae 
to 10 tell us how at tae time of Final Dissolution all beings EA God? 
Prakrti, how atthe beginning of creation they are again brought fan by Prak ; 
under His supervision, and how while engaged in such AO OF oa aa 
dissolution God ever remains unattached to them. Denouncing in verses-] 1 ae 

12 those who being unacquainted with God’s supreme glory despise Him i a 

Lord tells us in verses 13 and 14 the way in which those great souls Bria mt 


acquainted with His glory adore Him, Verse 15 speaks o aa i ; 

worships God through his offering of Knowledge a one vith he ae ne s 

those who worship Him in various ways in diverse celestial forms, such r Buo 4 

moon-god, the sua-god, Indra ( the Lord of paradise ) and the god of fire 4 g Š 3 

knowing them as distinct from themselves as well as from God. Describing Hie = 
d 


identity along with His virtues, glory and various manifestations ia verses 16 t 

19 the Lord tells us that the whole of this universe, both in its manifest a 
unmanifest form, is His own manifestation. Verses 20 and 21 declare that h 

who perform sacrifices and other religious acts for obtaining the eno A a 
heaven ascend to heaven only to return to this world when their allotted a 
is over. Verse 22 embodies the Lord’s vow of personally supplying the hoe a 
and safeguarding the interests of devotees who constantly remember Him i ne 
disinterested spirit. In verses 23 to 25 the Lord declares that even those % 5 
worship other deities indirectly worship Him, though with a mistaken appr at 
and that such devotees do not know Him in reality; the result being 
whereas worshippers of the other gods go to those gods, His own on 
attain Him. Showing devotion to be comparatively easy of practice ee, 

Arjuna is exhorted in the twenty-seventh to offer all his tobom 
verse 28 declares God-Realization to be the fruit of suc noe 
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verse 29 that He is equally present in all beings; the Lord glorifies in the 
thirtieth and the thirtyfirst the adoration practised by him who is exclusively 
devoted to Him. In verse 32 the Lord tells us that surrender to Him ensures 
attainment of the supreme goal to womea, Vaisyas ( mem bers of the agriculturist 
and mercantile classes ), Siidras ( those belonging to the artisan and labouring 
classes ) and even to those of sinful birth. In verses 33 and 34 the Lord praises 
the pious Brahmans and devout royal sages, deciares the human body to be 
mortal and exhorting Arjuaa to surrender himself to Him, discusses the true 
character of surrender with all its limbs. 


At the beginning of Chapter VII, the Lord undertook to impart to Arjuna 
the knowledge of Nirguna Brahma along with the knowiedge of manifest Divinity. 
Discussing that subject accordingly, He finally spoke of realizing God 
ee together with what He called Brahma. Adhyadtma, Karma, Adlubhitta, 
aaa Adhidaiva and Adhiyajna, and also of fixing one’s thought on God 
at the hour of death. Thereupon, in Chapter VIII, Arjuna addressed 
seven questions to the Lord in order to seek enlightenment on the above terms, as 
well as on the subject of worshipping God at the last hour. The Lord briefly 
answered six of these questions in verses 3 and 4 of that chapter, while all the 
remaining verses were taken up in answering the seventh. Thus the discussion of 
Jaana or the Knowledge of Nirguna Brahma along with Vijiiaina or the Knowledge 
of manifest Divinity, started in Chapter VII, having not been completed, the Lord 
takes up the subject again in Cnapter IX for a clearer exposition. And in order 
to establish the link of this discourse with the subject discussed in Chapter VII. 
He undertakes in the very first verse to unfold the Knowledge of Nirguna Brahma 
along with th: Knowledge of manifest Divinity once more. 


aaa ara 
eg at Gadd rarer | 
wet Amai I MAASIM il X Ul 


maga à to you who are uncarping; gga this; aaaaq most secret; 
Parcateaa along with the knowledge of manifest Divinity; a4 the Knowledge 
of Nirguna Brahma; 3 once more; agaif# shall discuss at length; aa which; 


qrat knowing; agam, from the evil of worldly existence; maù you 
shall be free. 


Sri Bhagavan said; To you, who are devoid of the carping spirit, 
shall zow unfold the most secret knowledge of Nirguna Brahma along 
with the knowledge of manifest Divinity, knowing which you shall be free 


from the evil of worldly existence. (1) 


CC-0. In Public Domain. UP State Museum, Hazratganj. Lucknow 


EE '’CS ol 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


CHAPTER IX 407 


The fault of <ʻAsūya’ consists In 
belittling the merits of men possessing 
merits, finding fault with their virtues, 
reviling them and attributing false blame 
to them. He who is entirely free from 
this evil of ‘Astya’ by his very nature 
is called ‘Anastya’*, 


By calling Arjuna ‘Anasiyu’ or uncarp- 
ing, the Lord indicates that he alone 
who has faith in Him, and fs free from 
the fault-finding spirit, is qualified to 
receive the instruction contained in this 
chapter; while he who is laking in 
faith, and full of the carping spirits, is 
disqualified for it. In XVIII. 67 the Lord 
explicitly states that the teaching of the 
Gita should never be imparted to one 
who finds fault with Him. 


The word ‘Janam’ with the adjectives 
‘Idam’ and ‘Vijfianasahitam’ stands here 
for the knowledge of the Absolute, form- 
less Brahma as well as that of the 
qualified aspect of God with form and 
without form along with the secret of 
their respective glory and greatness, and 


the Instructions leading to that knowledge 
contained in Chapters VII, VII and 1X, 


This knowledge has been described as 
‘Guhyatamam’, ‘the most secret thing’, 
because of all secrets in the world the know- 
ledge of the true character, love virtues, 
glory, greatness and splendour etc. of the 
integral Divinity or Parusottama and the 
Conception of surrender to Him are the 
Most secret of all. Teachings of a similar 
nature embodied in verse 20 of Chapter 
XV and verse 64 of Chapter XVIII as 
well have been called most secret by 
the Lord. 


The word ‘eyil’ stands here for all 
forms of suffering and actions which are 
responsible for the same, vices of all 
kinds, the shackles of worldly existence 
in the form of birth and death, and the 
origin of them all, viz., Ignorance. Being 
Tid of the evil of worldly existence, 
therefore, means securing complete ard 
lasting immunity from all these and 
realizing God, the embodiment of supreme 
Bliss. 


In order to ins pire Arjuna’s faith in, and love Sor, the teaching which He promised 
to impart in the preceding verse, viz., the knowledge of absolute Sormless Brahma along 


with the knowledge of the qualified aspect 


order to stimulate in him an ardent desire to 
now reveals the true glory of such knowledge. 


uafar uaa 
TAJAT e 


* Our scriptures define ‘Anastiya’ as follows :— 


a gaq aft afta salt aeayorafe | 
aad wad amga satfaar N 


“H who does not detract from the merits of those possessing merits, praises even those of scanty wo; th 
and does not take delight in the faults of others is said to possess the virtue of Anasiiya.? w 


mien ser Ri i 


ggu 

#44 this Knowledge (of absolute formless 
Knowledge of the qualified aspect of God with and without form ); aafar 
(is ) a sovereign science; waqaq a sovereign secret; qaz most holy; sway 
most excellent; mamaraa directly enjoyable; WAY 
gya very easy to practise; aeray ( and ) imperishable. 
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of God, both with and without Jorm, and in 
hear it and carry it into practice, the Lord 


qagan | : 
EFRA |] 2 lI 


Brahma along with the 


attended with Virtue; æfa 


————— 


( Atrismrti, 34 ) 


us Hazratganj. EERE : 
Sel umaa z : 
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> * This knowledge ( of both the Nirguna and Saguna aspects of Divinity ) 
is a sovereign science, a sovereign secret, supremely holy, most excellent, 
directly enjoyable, attended with virtue, very easy to practise and 


imperishable. 

The word ‘Idam? stands for the same 
Jaana’? and ‘Vijfiana’, i. e., knowledge 
of both the Nirguna and Saguna 
aspects of Ged, which the Lord 
urdertook to unfold in the preceding 
verse, The Knowledge - teferred 
to here is superior to all other known 
and unknown forms of knowledge; for 
him who has truly assimilated this know- 
ledge, nothing remains to be known. It 
is therefore that it has been spoken of 
as a ‘sovereign sclence’. The true nature 
Of the avalified and absolute, as well as 
of the manifest and vnmanifest aspects 
of God, His virtues, glory and greatness, 
the process of His worship and the fruit 
of such worship, all this has been fully 
dealt with in this knowledge. Besides 
this, the Lord has unfolded His whole 
Secret here and reyealed the truih that 
He who stood before Arjuna as Srt Krsna 
was none else than the Creator and 
Destroyer of the ‘whole universe, the 
substratum of all, the Almighty Lord, the 
supreme Brahma, and the supreme person, 
and that Arjuna should completely 
surrender himself to Him. Such a supreme 
secret could be revealed only before a 
qualified and faithful devotee like Arjuna, 
who was free from the carping spirit, 
and not before any body and everybody. 
It is therefore that ihe Lord calls this 
knowledge ‘a sovereign secret’. 


This knowledge is so edifying and 
ennobling in character that whosoever 
hears of and reflects on it and acts according 
to it with faith is completely rid of 
all sins and vices and is hallowed for 
all time to come. It is therefore that it 
has been called ‘supremely holy’, and of 


_ All that is good and noble in the world, 


it is the noblest and the best; therefore, 
has been characterized as ‘most excellent’, 


(2) 


The fruit of this knowledge of both 
the Nirguna and Saguna aspects of God 
is rot something invisible like the effect 
of offering oblations to one’s departed 
ancestors. Even as the practicant advances 
on the path of self-surrender to God he 
is rid of his vices, evil ways and sufferings, 
and begins to enjoy supreme peace and 
incemparable bliss. Nay, he who fully attains 
this knowledge immediately realizes God, 
the ocean of supreme peace and supreme 
bliss, supremely loving, highly compas- 
sionate and friendly to all. It is therefore 
that the Lord calls it ‘directly enjoyable’. 
And besides it does not come in conflict 
with any other Dharmas or duties, 
such as those enjoined by one’s Varna or 
grade in society and Asrama or stage 
in life; and being a supreme virtue in 
itself, it is superior to every other form 
of virtue. Hence it is ‘attended with 
virtue’ or fuil of virtue. 

Action performed with some interested 
motive ceases after yielding its fruit. 
Even so worldly knowledge, once acquired, 
is forgotten unless kept alive by constant 
reference. This knowledge of the Nitguna 
and Saguna aspects of God is, however, 
Proof against decay. Once duly acquired, 
this knowledge never gets lost under any 
circumstance whatsoever. Moreover, its 
fruit too is imperishable. Hence it is 
called ‘Avyaya? or imperishable. This 
should not, however, lead anyone to 
conclude that because this knowledge is 
of such a great moment, it must be very 
difficult indeed to act according to it and 
attain it. In order to obviate this mis- 
apprehension the -Lord says : “It is very 
easy, to practise.” The long and short 
of it is that the practice of self-surrender 
to God, as advised in this chapter, is 
exceptionally easy. For it inyolyes no 
exertion of any kind, nor does it require 
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any eaterral urcertekirg or preparation. 
To say nothing of those who have attained and incomparable bliss from the very 
perfection in it, the practicant treading beginning of his practice. 


If the knowledge of both the Nirguna and Saguna aspects of God is of 
such a great moment, and its practice also so very easy, one is tempted to ask: 
Why does everybody not adopt the same? In order to show that failure to adopt 
it is mainly attributable to want of Jaith, the Lord now proceeds to denounce 
those who do not repose faith in this knowledge, 


waa EN AARI ata | 
5 (9 ° Yes 4 
ama a Raid qgar ty 211 


qia O scorcher of foes, Arjuna; “tz witq jn this Dharma; aazam: 
reposing no faith; gær: people; ma, Me; amar failing to reach; aqdanadfy 
in the path of the world of death; frad-% revolve. 

Arjuna people having no faith in this Dharma, failing to reach Me, 
revolve in the path of the world of death. (3) 


The word ‘Dharmasya’, with the greatness etc. of God, do not practise 
demonstrative adjective ‘Asya’ qualifying devotion to Him in any form and frier 
it, stands for the knowledge of the away their human existence, which is 
Nirguna and Sagana aspects of God, which such a rare acquisition, in enjoying 
has been extolled in the preceding verse, worldly pleasures and obtaining the 
and ‘which has been discussed in the means to such enjoyment. 
whole of this chapter. ‘Reposing no faith ) 
in this Dharma’ means entertaining doubt In course of -his peregrination through 
and misconception about the statements eight million and four hundred thousand 
contained in this chapter regarding the varieties of existence as living beings the 
essential character, glory, virtues and Jiva rarely attains the human body 
greatness of God, the means to His through the grace of God for securing 
realization and the fruit of such realiza- liberation from the cycle of births and 
tion as untrue, far from possible and deaths, and realizing God. Even after 
contrary to facts, belittling them as obtaining such a rare boon in the shape 


nothing but sentiments couched in an of huma existence, those who fail to 


attractive garb, and entertaining other Practise adoration and meditation etc. 
such notions which run coun’er to faith. through lack of faith in the teachings 
the Lord are unable to realize God 

‘ASraddadhainih’ (lacking in faith) begin to revolve as heretofore in t} 
refers to those who having no faith in whirligig of births and deaths. This is t 
the essential character, virtues, glory and the Lord seeks to convey through this vers is 
Commencing His teaching on the Nirguna and Saguna aspects of 
which He promised to impart and extolled in the foregoing verses, the Lo 10 
proceeds first of all to describe His Unmanifest aspect along with Its glory. 


aa aa ad TgSATALTAT | 
wen ay A ae Qa: ty 


a 


E 
Es 


this path begins to enjoy supreme peace 


Dh- oh A y? 


universe; 
wear rest on (the 


not present in them. 


The word ‘Avyaktamurtina’ stands 
= for that all-pervading, formless Divinity 
= with attributes, who has been referred 
= to as ʻAdhiyajña’ in verse 4 of Chapter 
VIII, as the ‘supreme Divine Purusa’ in 
verses 8 and 10, as ‘the all-wise eternal 
Being’? in verse 9, as the ‘Unmanifest’ 
and ‘Indestructible’ in verses 20 and 21, 
id as ‘the supreme Parusa attainable only 
_ through exclusive Devotion’ in verse 22. 
= The word ‘Jagat’, with the adjectives 
= Jdam and <Sarvam’ qualifying it, stands 
for the whole universe consisting of the 
entire sentient and insentient creation. 

Even as the air, fire, water and earth 
are permeated by ether, an ornament of 
dis permeated by gold, and earthen- 
e is permeated by earth, so is the 
ntire universe permeated by the unmaui- 
st aspect of Cod with attributes, who 
‘is its Creator. The Sruti says:— 
Whatever sentient and  insentient 
‘creation there is in this universe, all 
hat is permeated by God.”* ( Isopanisad, 1) 
word ‘Sarvabhūtāni in this verse 
‘stands for all sentient and  insentient 
£ including their bodies, senses, 
intellect, and their objects, as well 
odes of such beings. Laying hold 
Prakrti, God Himself creates, 
and destroys the universe; it is 
holds this entire creation in an 
imal part of His Being (X. 42); 
the sustainer, 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


BHAGAVAB-GITA 


aawa wat by Me as unmanifest Divinity; 274 this; ada entire; sa, 


aaa is permeated (as ice by water 
idea within ) Me; 3&4 ( therefore, really speaking, ) T; 


àg in them; @ not; aafaa: ( am ) present. 


The whole of this universe is permeated b 
and all beings rest on the idea within Me. Therefore, really speaking, I am 


- function of His Being. Thus, being greater 


); a and; addi all beings; 


y Me as unmanifest Divinity, 


(4) 


and repository of all (IX. 18). In this 
way the existence of all beings depends 
on God. It is therefore that the verse 
speaks of all beings as resting in God. 

Though permeating every atom of 
this universe, even as the atmosphere 
pervades every particle of a cloud, God 
is entirely beyond the world, and abso- 
lutely unconnected with it. He remains 
intact even when the entire universe is - 
no more, just as the atmosphere remains 
intact even after the dispersal of the 
cloud. God does not cease with the 
cessation of the world. He shines in His 
glory even where there is no trace of 
any material existence. This is what the 
Lord seeks to bring out when He says 
that really spzaking, He is not in beings. 
In other words, He is eternally existent 
in His own Seif. 

The statement of the Lord: ‘I am 
not in them’, may be explained in other 
ways also as given below :— 

Just as all living beings and objec's 
seen in a dream being in the dreamer, 
the latter is not wholly limited by the 
objects of his dream, but exists beyond 
them as well, even so God, though per- 
meating tho whole universe, is not limited 
by it inasmuch as the latter exists in a 


te al PELI E NO tion tres 


than the world, and its substratum, He 
is not in the world alone. a 
Secondly, a dreamer, though direct! 


| 
| 
| 
] 
i 
| 
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the coursè of his dream, has really no con- 
nection whatsoever with such objects or 
with the acts of his dream, and remains 
wholly beyond and unconnected with the 
dream-world; he existed before the dream, 
exists even while dreaming, and will 
exist after waking from the dream. Even 


so God ever exists and does not cease 
even when the whole world ceases to 
exist. On the other hand, He shines in 


His own glory even where there is no 
trace of the world. Thus, being altogether 
beyond the world, and unattached to it, 
He is not in the world. 


aa meat ganf 
WA aq yae 


4 


Thirdly, just as the objects perceived 
in a dream being really non-different from 
the dreamer, nay, his very self, he is 
not in them, but he alone exists, eyen 
so the world being identical with God, 


nay, the very self of God, He is not in 
the world, but He alone is. 


Thus, being the substratum of the 
world, and wholly beyond it, and the 
world being His very self, God is not in 
the world. From the monistic standpoint 
this view also is quite correct. 


wy À NAAA | 
AMAL JANT: 114 UI 


a and; yaift (all those) beings; aati abiding in Me; @ not; à = 


Mine; tava atta ( the wonderful power of ) My divine Yoga; gaa b 


shold; aaa 


the Sustainer of beings; a and; waataa: the Creator of beings; aa Mine; 


arat Self; qasa: dwelling in beings; a not. 


Nay, all those beings abide not in Me; but behold the wonderful À 
power of My divine Yoga; though the Sustainer and Creator of beings, 
My Self in reality dwells not in those beings. 


The preceding verse stated that all 
beings abide in God; whereas in the 
present verse the Lord says, “Those beings 
do not abide in Me.” How are these 
contradictory statements to be reconciled ? 
By inviting Arjuna to behold the wonder- 
ful power of His divine Yoga in this i 
connection the Lord indicates that what 
appears impossible on the face of it can 
be made possible by the miraculous power 
of His divine Yoga. Just as a cloud both 
does and does not exist in the atmosphere, 
even so the world exists, and also does 
not exist in Him. The entire world is 
a creation of His power of Yoga, and He 
is its substratum; therefore all beings exist 
in Him. And notwithstanding this, He is 
wholly beyond them all; hence the world 
does not exist in Him. Therefore, so long 
as the world exists in one’s conception, 
everything abides in God; the world has 


(5) 


no other substratum than God, And when 
a man realizes God, nothing exists in his 
conception but God; therefore in the eyes 
of him who has attained this State, the 
world does not exist in God. 


The statement of the Lord contained 
in this yerse can also be interpreted in a 
different way so as to confirm rather than 
contradict what He stated in the preceding 
verse. When it is conceded that as the 
dream-world rests on the thought of th 
dreamer even so the entire universe he 
on God’s thought alone, and that Tea 
speaking there is no existence apart from 
God, it will be easy to understand t 
Statement of the Lord that ‘those bei 
do not abide’ in Him. If so, how do 1 
world appear before the eyes? Wh 
the secret of its appea: 2 icip 


Tee 


BHAGAV 


miracle of My wonderful power of Yoga. 
The world does appear in Me, and in 
‘reality nothing exists apart from Me. 
How wonderfal!? That is to say, so long 
as the world exists in the eyes of man, 
everything abides in God; the world has 
no other substratum than God. And in 

reality God alone is everything, nothing 
exists but God. On realizing God, the 
~ practicant directly perceives this truth. In 
the eyes of such a God-realized soul 
nothing exists apart from God. Therefore, 
it is quite correct to say that those beings 
do not really exist in God. From the 
monistic standpoint this interpretation 
appears to be quite sound. 


The words ‘Aigwaram Yogam’ denote 
the wonderful power, possessed by none 


and dwell in His unmanifest aspect. 


aay 


ever wandering from one state 
> to another; and just as the 
tensive in yolame, even so 
of beings is very large. 


conveyer 
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other than God, of remaining absolutely 
detached from everything, even though 
creating and sustaining everything, and 
pervading the whole creation While 
inviting Arjuna to behold the wonderful 
power of His divine Yoga, the Lord refers 
to all the facts mentioned in this and 
the preceding verse. i 

By using the words ‘Mama Atma’ 
the Lord refers to His qualified, formless 
aspect. For it is this formless aspect of 
God possessed of attributes, that creates 
and sustains this universe. This is what 
the Lord means by speaking of His Self 
as ‘the Sustainer and Creator of beings’. 
But, nevertheless, God is in reality wholly 
beyond this world. It is therefore that 
the verse says: “He dwells not in those 
beings”. 


In the preceding verses the Lord stated that all beings are permeated by, 
: In order to elucidate the point further the 
: Š idea is explained tn the following verse by means of an illustration. 
qaisseratearn fet ary: SAAT ATIA | 
aati = -yarfa 


ARATMLATATA ll § Ul 


yur just as; adan: moving everywhere; agia atg: the extensive air; 
fea amaaa: (is ) ever present in ether ( because born of ether ); aat even so; 
ifr wart all beings ( because they have originated from My thought ) 
arfa ( are ) dwelling in Me; efa thus; saara know. 

Just as the extensive air, which is moving everywhere, ( being born 
her ) ever remains in ether, likewise know that all beings ( who have 
iginated from My thought ) abide in Me. 


(6) 


ether. This is what is sought to be 
conveyed by the use of the word ‘Ni yam’ 
with reference to <‘AkaSasthitah’. The 
intention is to show that at every moment 
and under all circamstances ether is the 
substratum of ait. y 

Like ether, God is uniform, formless, 
actionless, infinite, unattached and immut- 
able; and like the air all beings spring 
from God, abide in God and finally merge 
into God. This is what is sought to be 
€ by the simile employed in this 


| 
| 
| 
1 


manned 
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verse. Sprung from éther, remaining in and 
finally disappearing into ether, air can 
never and under no circumstance remain 
apart from ether but ever remains in it; 
and yet ether has no connection what- 
soever with the air of its movement and 
other changes init, and is always beyond 


While discussing. the knowledge of the Nirguna and Saguna aspects of 
God, and its glory, the Lord depicted so far the all-pervasive, unattached and 
immutable character of His formless aspect just with a view to revealing the truth 
about it. Now, while elucidating His character as the Creator of beings, He refers 
in the next two verses to the destruction of beings during the Final Dissolution, and 
to their emanation at the beginning of the next creation, with a view to explaining 


the truth of His acts of creation ete, 


adya aaa safe aa AASTA me 
aera ATA Iw N = 


Prà gaia 


aàa O son of Kunti, Arjuna; 


again. 


A whole daytime of Brahmā is knowa 
as a ‘Kalpa’, and his nighis are also of 
the same duration. Taking this as a 
unit we can gauge the extent of 
a whole lifetime of Brahma consist- 
ing of a hundred years. The word 


‘Kalpaksaya’ denotes the expiry of a., 
whole lifetime of Brahmā. It is also known R 


as the Final Dissolution ( Mahapralaya ). 


The word ‘Sarvabhūtāni’ stands for. 


all sentient and imseatient beings, includ- 
ing their body, senses, mind, intellect, 
objects of enjoyment and abodes etc. 


‘Prakrti? denotes the prime cause of 
the universe, or Primordial Nature, which 
has been referred to as ‘Mahadbrahma’ 
in verses 3 and 4 of Chapter XIY, and 
which is also called ‘Pradhana’ or un- 
differentiated Matter. By calling it 


aeqaa during the Final Dissolution; 
aiga all beings; msr Mine; saftq Prakpti; aia enter; seq! ( and ) at 
the beginning of creation; aif them; #@4 1; ga: again; Graarfa send forth. 

Arjuna, during the Final Dissolution all beings enter My Praketi 
( the prime Cause ), and at the beginning of creation, I send them forth 


“with their causal body, consisting of tl 


it. Even so since the emanation, existence 
and dissolution of beings are events that — 
take place only in the thought of God, 
the whole multitude of beings exists in 
God alone; and yet God is entirely beyond 
those beings, and is always wholly immune 
from all sorts of changes. 


Ga 


‘Mamikam’ (Mine) the Lord indicates 
that this Prakrti is His own Energy. — 
During the Final Dissolution all embodied — 
beings, including their body, senses, mind, 
intellect, objects of enjoyment and abode: 
get dissolved into Prakrti. In other word 
they return to Primordial Nature al 


hds of their Gunas and 
all Sees in Prakrti. 


It will be remembered that \ 
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same as the Prakrti referred to in this 
verse? And is there any difference 
between the dissolution of beings into 
that Unmuanifest and the entering of 
beings in this Prakrti ? A reference to 
those verses will show that the Unmani- 
fest spoken of there refers to the form- 
less or subtle state of Prakrti, and not 
to Primordial Nature. All embodied be- 
ings dissolve into that Unmanifest with 
their subtle bodies, whereas they merge 
into Primordial Prakrti with their causal 
bodies. In the former state, Brahma ( the 
Creator ) does not lose his identity; he 
only sleeps. And in the latter state 
Brahma himself disappears. Thus there 
is a world of difference even between 
the dissolution of beings referred to in 
the above-mentioned verses and the Final 
Dissolution spoken of here. 


Again, in verse 6 of Chapter VII, the 
Lord stated that the entire creation dis- 
appeared into Him; whereas, in the 
present verse, He speaks of beings merg- 
ing in Prakrti. Both these statements are 
correct; in fact, they represent the same 
thing. It has been already submitted 
that Prakrti is God’s own energy or 


power; and energy or power Can èyè 
be separated from its possessor. In this 
way dissolution in Prakrti is just the 
same as dissolution ia God, Therefore, 
this verse speaks of all bzings entering 
Prakrti. And since this Prakrti belongs 
to God and has God for its substratum, 
it is He in whom everything dissolves, 
In this way both these statements convey 
the same thing. 


At the end of the period of Final 
Dissolution, which is of the same length 
as the span of Brahma’s life consisting 
of a full hundred years of his measurement, 
the desire arises in God for evolving a 
new creation, so as to enable the Jivas 
to work out their respective Karmas. 
The point of time when this desire 
springs up in God is referred to here as 
‘Kalpadi’ or the beginning of creation. It 
is also known as the commencement of a 
‘Mahasarga’ or new creation after Final 
Dissolution. At that time God revolves 
from His thought Brahma or Hiranyagarbha 
with his abode for starting the process 
of creation of beings. This is what is 
Meant by His sending forth beings at the 
beginning of every new creation. 


waft amar faa ga: ga: | 


yaamfai 


ERAL EN 


FHAAAL Ul < 


ema My own; sefa Prakiti or Nature; sage wielding; sà: of their 


own individual nature; aatq by force; saaa compelled; aq this; 
agama multitude of beings; ga: ya: again and again, 
release ( according to their respective Karmas ) 

Wielding My Nature I release, again and again, 
respective Karmas ) all this multitude of beings subject 


their own nature. 


The word ‘Prakrtim’, with the 
adjective ‘Swam’ qualifying it, stands for 
Primordial Nature, in which, according 
to the preceding verse, all beings enter, 
And when God recalls this Prakrti, which 
lies hidden within Him in the form of a 


BM all; 
repeatedly; frasmf ( I) 
( according to their 
to the influence of 

(8) 
Potentiality, for carrying on the work of 


creation etc., He is said to wield His 
Nature for that purpose. 


‘Bhūtagrāmam’ accompanied by ‘Imam? 
and ‘Krtsnam’ stands for the totality of 
J 
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embodied beings, both sentient and in- He who having surrendered himsel $ 
sentient, already referred to by the term to God cuts asunder the bond of this 
‘Sarvabhfitani’? occurring in the foregoing nature no longer remains under its subjection. 
verse, The word ‘Prakrteh’ refers to the He teaches God, beyond Prakrti, 
individual nature of these beings, formed and realizes Him ( VII. 14 ), ee 
out of their respective Gunas and Karmas, 

God’s Prakrti is cosmic Nature, and the So long as the Jīva remains under 
individual nature of a Jiva is a part of the subjection of his nature, He brings 
that cosmic Nature. Remaining tied them forth again and again at the begin- 
down to this individual nature is what ning of every round of creation in different 
is meant by ‘being subject to the influence species as heretofore according to their 
of their own nature’, respective Gunas and Karmas. 


Even while thus engaged in the act of creation etc. of the universe, God 
is never bound by His actions. With a view to revealing this secret of divine 
action, the Lord now says :— 


aa ai ata aa Aaaa waa | 
sartana ag PAG l| I 


wisa O conqueror of riches, Arjuna; àg ##g to those actions; IATH 
unattached; = and; satettaq apart as it were; aran standing; atq Me ( the 
supreme Spirit ); aft those; aff actions; a not; fraeafta bind. ; 


Arjuna, those actions, however, do not bind Me, unattached as I am t 
such actions and standing apart as it were. ( @) 


‘Teşu Karmasu’ refers to all such acts actions. It is only because He rem 
as are performed by God for the creation, unattached to those actions and t 
maintenance and destruction etc. of the fruit, and because He entertains no sense 
universe, and which have already been of doership or partiality in respect of 
briefly referred to in the preceding verse. such actions, that those actions do n 
God has no attachment whatsoever for bind him. 
those actions or their fruit : this is what 
is meant by His remaining unattached to This shows that even in the ca 
those actions. And He remains altogether others the easiest way to get rid 
unconcerned with, and devoid of the bondage in the form of fruits of c 
sense of doership and partiality in respect such as birth and death, 
of, all those activities for the creation pleasure and pain etc., is what 
etc. of beings which are being carried on stated above. He ; 
under His supervision by Prakrti accord- secret of Karma, acts withou atti 
ing to the Gunas and Karmas of those to fruits, and without the sen : 
beings. This is what the Lord means by easily escapes from the 
His standing apart as it were from those Karma. 


In order to explain the absence of doership asc 


a ea 


aga atda 


E aaa O son of Kunti, 
ngi: Prakrti ( Nature ); asus% 


a 


= Arjuna with Me as the superv 
consisting of both sentient and insenti 
wheel of Samsara is going round. 


By calling Himself a mere sv pervisor, 
‘the Lord indicates that with reference to 

processes of creation etc. of this 
niverse that Lord stands as a mere presid- 
Spirit to whom Nature owes its 
stence and activity; and that deriving 
existence and activity from Him, it 
His Prakrti which carries on all such 
ities as the creation of this universe. 
The cultivator himself unites the seed 
with the earth as a superviscr; the earth 
n brings forth varieties of plants 
scording to the seeds sown by the 
ultivator. So does God sow the seed of 
in Prakrti as a supervising agent 
V. 3). In this way when union between 
and Spirit has been brought about, 
evolves the entire creation of 
sentient and insentient beings in 
wus species of life according to the 
ective Karma of each being. 


however, there is no similarity 
the cultivator and God. For the 
on the one hand, has a limited 
and limited power and is 
limited space; and he cannot 
earth yield anything by 
his own strength or energy. 
_ the other hand, is all-knowing, 


and insentient beings; gaa brings forth; = 
ana ( the wheel of ) Samsara; fagfiada is going round. 
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aan | tafe: «= aa 


qaqa | 
aafgafiaad Il lo N 


Arjuna; RaT awan with Me as the supervisor; 
( the whole creation ) consisting of sentient | 


àa Beat due to this cause ( alone ); 


isor, Nature brings forth the whole creation, 
ent beings; it is due to this cause that the 


(10) 


that it brirgs forth the entire creation. 

In short, it is God’s supervision and 
the dcership of Prakrti, thet are responsible 
for all such activities as the creation, 
maintenance and destruction of the 
universe. This is what is sought to be 
conveyed by the latter half of the verse. 

In verse 13 of Chapter IV and again 
in verse 8 of this chapter, the Lord stated 
that it was He who brought forth the 
multitude of beings in their different 
forms; whereas in the present verse He 
says that the whole creation consisting 
of sentient and  insentient beings is 
evolved by Prakrti. Though these two 
statements appear as mutually con- 
tradictory, there is really speaking no 
contradiction between them. Statements 
in which the Lord declares Himself to 
be the Creator of the world should be 
understood to mean that He 
actually create the world Himself, but 
that He does so through the medium of 
His energy, vizą, Prakrti, which He 
wields on such occasions. And where He 
speaks of Nature as carrying on the 
creation etc. of the world it should be 
understood that the latter does so under 
His supervision; for she derives her 
existence and activity from Him. She can- 
not do anything independently without 
the backing of God. It is therefore that 
the Lord said in verse %, «Wielding My 
Nature, I bring forth the creation;” 
; the piesent yerse He 


does not - 


says : 


Pier. TEASEE 


Nt eg aih 
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“With Me asthe supervisor, Nature evolves 


statements represent the same fact from 
the universe.’ In reality, these two 


two different points of vlew. 


While discussing the knowledge of the Saguna and Nirguna aspects of God 
as promised by Him, the Lord dealt with in verses 4 to 6 of this chapter the 
| secret and glory of His formless aspect with attributes. Thereafter, showing in verses 
| 7 to 10, His non-attachment and indifference to all such activities as the creation 
of the world, He pointed out the secret of the transcendence of such actions. Now, 
in order to bring out the importance of his qualified and embodied aspect, the way to 
adore Him through devotion, and the secret of His virtues and glory He proceeds 
in the next two verses to denounce those men of a demoniac disposition, who are ignorant 
of His greatness. 


aqatafa at 


Het agi agafa | 
| qt 


Wasa HA ARH SATT HN 22 N 


| aa Mine; q4 aaa supreme nature; aaa: not knowing; 431: fools; arasia, 
aga a human semblance; atrag having assumed; arm Me; wanga the supreme 
Lord of ( the entire ) Creation; aasraf?a think low of. 


Fools, not knowing My supreme nature, think low of Me, the Overlord 
of the entire creation, who have put on the human semblance. { That is 
to say, they take Me, who have appeared in human garb through My Yoga- 
maya for the deliverance of the world, for an ordinary mortal. ) (11) 


are ignorant of this secret and have no 
faith in it are referred to here as not 


The substantive ‘Bhavam’ with its 
qualification ‘Param’, in this verse, staads 


for that supreme glory of the Lord, which 
has been represented in verses 4 to6in 
the form of attributes such as ‘all-per- 
vasiveness’ etc., nay, which has been farther 
referred to as His ‘dlvine Yoga’, and which 
has been spoken of in verse 24 of Chapter 
VII as screened from the knowledge of 
the unwise. Oat of compassion for all 
embodied souls and in order to take them 


-all under His protection, and with a 


view to establishing Dharma, redeeming 
His devotees and enacting varinus other 
sports, the all-pervading and all-powerful 
God, who is the substratum of all, and 
who creates and destroys the whole uni- 
verse, Himself appeared in a human garb 
as Sri Krsna through His own Yogamaya 
of divine potency (IV. 6-8). Those who 


knowing the supreme nature of the Lo:d. 


The word ‘Madhaly ( fools ), in this 
verse, stands for men possessed of a 
fiendish and demoniacal nature, referred 
to ia the next verse as well as in Vil. 
15, and whose distinguishing marks have 
been discussed in verses 7 to 20 of Chap‘er 
XVI. Not knowing His transcendent glory 
as the supreme Lord of all embodied 
beings, from Brahma, the Creator, down 
to the tinigst insect sach fools look 
down upon Sri Krsna as an ordinary 
human being just like themselves, and 
therefore disobey His commands and 
level absurd charges against Him. This 
is what is meant when the Lord says, — 
“Fools think low of Me.?* = 


% The venerable Bhisma related to Duryodhana a dialogue between Brahma and oth 
about Bhagavan Sri Krsna. That gives an indication of Sri Krsna’s glory. Cautioning the 


Brahma said :— 


ATA ATTA 


Haar cherishing vain hopes, 
asa: posse: 
fiendish; wtgiq demoniac; = and; 
far: have embraced. 


The term ‘Moghzsah’ stands for men 
possessed of hopes and aspirations which 
‘never reach their fulfilment. Such vain 
hopes are always nursed by men of the 
demoniac type, who have no idea of 
= God’s glory and power (XVI. 10-20). 
= Hence they have been spoken of as 
‘Moghagah’ in this verse. 
: ‘“Moghakarmanah’? refers to those 
` whose activities in the form of sacrificial 
 pesformarce, charity and austere penance 
etc. are futile, i. e., do not yield the fruit 
romised in the scriptures. Sacrifices etc. 
rformed without faith, and in contraven- 
tion of scriptural ordinance, by lcw types 
F of worldly-minded men, who possess no 
= faith in God nor In the scriptures, bring 


EEN 
m 


ui  faferar 
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BHAGAVAD-GIT 


lieig 
agag aa safe MRR Barh RN 

Asaa: indvlging in futile pursuits; 
ssing fruitless knowledge; fazaa: bewildered person; wag 
ARA delusive; sgim nature; Qa alone; 


Those bewildered persons with vain hopes, fatile actions and fruitless 
knowledge have embraced a fiendish, demoniacal and delusive nature. 


Aa: | 


(12) 


them no fruit either in this world or in 
the next. That is why such men have 
been called ‘Moghakarmanah’, or indulging 
in futile actions { XVI. 23; XYII. 28 ). 
The word «‘Moghajianah’ stands for 
those whose knowledge bears no fruitful 
result, and is founded neither on truth, 
nor on reasoning ( XVI.I. 22). Regarding 
worldly enjoyments real and delightful, 
men who possess no knowledge of God’s 
glory remain addicted to such erjoyments. 
They erroneously believe that tne highest 
joy consists only in the enjoyment of 
sensuous pleasures, and that there is nothing 
higher than that (XVI. LL); it is 
therefore that they remain deprived of true 
happiness. Hence they have been spoken 


“Bhagavan \asudeva (son of Vasudeva) the supreme Lord of all the worlds, is worthy of 
ation to you all. Sri Krsna, who bears the marks of Bhagavan Visnu Himself, viz., His conch, 
and club, wields extraordinary power. Never despise Him as an ordinary human being. He is the 
supreme secret, the supreme goal, the supreme Reality and the supreme glory. He is indcstructible, 
est, eternal, the supreme Effulgence, the supreme Bliss and the supreme Truth. No celestial nor 


ordinary man, are the most vile among men. This great Master of Yoga is the very soul of the 
n. He bears the distinguishing mark of Srivatsa (a curl of golden hair on the chest ) 
ams as the most illustrious Visnu, who has a lotus sprung from His navel. 


Those who insult 


dim to be an ordinary mortal, and fail to recognize Him in His true colours are possessed 
ci cisposuon: Bhagavan Sri Krsna bears a typical diadem on His head and the celebrated” 
el cn His chest, and dispels the fear of His friends. He who treats him with contumely 


aa siaaa RaT: | bio Seg 
adore: gm: u (Maha. Bhisma. 66.23) 


ENE R EAN A TOT 
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PTER 21X AD 


CHA 
of as ‘Moghajiianah’, Misusing their 


faculty of knowledge, such men wantonly 
throw it away. 


Those. whose mind js distracted, and 
is ever unsteady, because of its attachment 
to the various objects of the world, are 
called ‘Vichetasah’. The mind of men 
„possessed of a demoniac temperament goes 
on frisking every moment fron one thought 
to another. That is why such persons 
have been spokea of as ‘Vichetasah’, or 
bewildered. 

He who is disposed, like fiends, to 
bear ill will towards others without any 
rhyme or reason, as well as to injure 
others and inflict suffering on them is 
said to possess a ‘fiendish nature.’ Even 
so the tendency to persecute others, and 


Tob them of their legitimate dues ot posses- 
sions out of lust or greed, and with a view 
to achieving one’s own selfish ends is called 
a ‘demoniac disposition’, And lastly, the 
proclivity to inflict suffering on others 
through error of judgment or delusion, is 
known as the delusive nature. Instead of 
trying to renounce such vicious propensities 
he who deliberately clings to them, beliey- 
ing them to be good and desirable, is said 
to have ‘embraced such natures.’ Men 
who have no knowledge of the glory of 
God generally do so; that is why they 
have been spoken of as having embraced 
such a nature. 

The use of the indeclinable ‘Eva’ 
indicates that such men invariably embrace 
the fiendish, demoniacal and delusive 
nature, and never adopt the divine nature, 


Denouncing in the above words men possessed of the demoniac nature, who 
have no idea of the glory of God, the Lord now proceeds to describe the marks of 
the superior type of devotees, who are conversant with the glory of God, love none else 
than God, and have embraced the divine nature, with a view to revealing the truth 
about devotion to the Saguna aspect of God. 


aeaa at ae eat | saftarirar: | 
ARRANA MA YARATA I 23 II 


g on the other hand; wat O son of Prtha ( Kunti ), Arjuna; dia 
safaq the divine nature; aaar: having embraced; agram: great souls; aq 
Me; ama the prime source of all lives; asmaq, (and) the imperishable 
eternal; arat knowing (as ); aa7anaa: with none else in mind; aafaa (constantly ) 
‘worship. j 


On the other hand, Arjuna, great souls who have embraced the divine + 
nature, knowing Me as the prime source of all lives and the imperishable ; 
éternal, worship Me constantly with none else in mind. (13) 


The indeclinable ‘Tu’ has been employed 
in this verse with a view to bringing 
out the contrast between the low types 
of ignorant men, possessed of the demoniac 
nature, as described in verses 11 and 12 


£ 


possessed of special merit, described 
the present verse. 


above, „and the superior type of men, 


È, 


. and firm in their resolye, are 
a ‘Drdhaveatah’. The loving devotses of God 


belong to God (Deva) and lead one 
to the realization of God, and which have 
been mentioned in verses 1 to 3 of Chapter 
XVI under 26 different names, such as 
‘Fearlessness’ etc. To adopt and cultivate 
such virtues is what is meant by ‘embrac- 
ing the divine nature’. 


‘Mahatma’ means one who possesses 
a great soul. And a great soul is he who 
has clung to God in every way with the 
object of achieving his great aim of God- 
Realization. Therefore, the term ‘Maha- 
tmanah? has been used in the present 
verse to indicate those disinterested devot- 
ees of God who love none else than God, 
who are ever steeped in divine love, and 
who are from every point of view qualified 
for God-Realization. 


The word ‘Mam’ (Me) refers to God 
with attributes, or  Purusottama (the 
Supreme Person) as the Gita calls Him. 
It is God with attribates who is responsible 
for the creatioa, maintenance and destruc- 
tion of all sentient and insentient beings 
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including thé woñds inhabited by them, 
as well as their body, senses, mind, 
intellect and objects of enjoyment ( Vil. 6; 
IX. 18; X. 2, 4, 5, 6, 8). He who realizes 
this truth can be said to recognize God 
as the prime source of all lives. Ag.in, 
God is unborn and imperishable; it is Only 
to shower His grace on the various Jivas 
that He assumes and hides the human 
form as a matier of sport. It is He who 
is termed as the imperishable and indes- 
tructible Supreme Brahma or the supreme 
Spirit. He does not perish even when all 
beings perish ( VIL. 20). He who realizes 
this fact can be said to recognize God as 
‘the imperishable Eternal’, 


The term ‘Ananyamanasah’ stands for 
devotees possessed of exclusive love for 
God, whose mind does not feel attracted 
towards anything else than God, and to 
Whom even a moment’s separation from 
God appears quite unbearable. Such a 
devotee constantly worship God in the 
manner described in the next verse, as 
well as in X. 9. 


The Lord now proceeds to tell us how the love-intoxicated devotees referred to 


above worship God. 


add atiae 


Wt aA FSR: | 


Hada A ara feager sarad il ey I 


gzaat: ( those devotees) of firm resolve; 


chanting ( My names and glories ); = 
tion ); 4 and; aq to Me; 


tion; atq Me; sqiaa worship. 


Constantly chanting My names and 
tion, and bowing again and again to 
ever united with Me through meditation, w 


devotion, 


Those who are steadfast in their vow 
called 


A 


@aa4q constantly; atdaca: 
and; aaa: striving ( for My realiza- 


Taea: bowing (again and again ); faerqar: ever 
united ( with Me through meditation ); aar with ( 


single-mineded ) devo- 


glories and striving for My realiza- 
Me, those devotees of firm resolve, 
orship Me with single-minded 

(14) 
are adamantine in their resolve, unwaver- 


inggin thelr faith, frm in their conclusion 
and resolute in their vows. The most 
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terrible calamities 4nd the mightièst obsta- - rendering bodily and other sérvices to all 
cles fail to deter them from their practice regirding them as the very emoodiment 
or shake them from their resolution or of Gcd, hearing of the virtues, glory and 
opinion. It is therefore that the Lord speaks stories etc. of God from the lips of His 
of them as ‘devoiees of firm resolve’. devotees, and practising with zeal and 
assiduity all other limbs of devotion not’ 
The adverb ‘Satatam’ denotes continuity directly mentioned in this verse. 
of practice. It mainly qualifies the verb 
‘Upasate’. Chanting of God’s names and Visiting a temple and prostrating one- 
glories and offering salutations etc. to self witn faith and love before the sacred 
Him being parts of wozship, the word can image of God enshrined therein; bowing 
be indirectly said to refer to them as well. before an image or:picture of God installed 
In other words, the loving devotees of God in one’s own house; making obeisance to 
are ever engaged in the worship of Cod, the divine names represented in letters; 
now chanting His names or siaging his Offering salutations to the feet of an image 
glories, now bowing to Him, now striving or picture of God or to the marks thereof; 
to realize Him through service and other bowing before sacred books discussing the 
ways and all the time keeping the mind truth, mysteries, love, and glory of God 


fixed on Him. and narrating His sweet stories; and bowing 
with due respect, reverence and love, with 


Expatiating on the incomparable virtues, a voice choked with emotion and with 
glory, greatness and sports etc. of God mind, speech and body all whom one meets 
before devotees through religious discourses looking upon them as an embodiment of 
and lectures etc.; mattering or loudly God, or recognizing God to be present 
chanting, either singly or in compiny, the ia their heart,—all this is covered by the 


sacred Names of God, such as Rama, words ‘bowing again and again to God.’ 
| Krsna, Govinda, Hari, Narayana, Vasudeva, 5 
| Keéava, Madhava, siva and so on, visualiz- The word <Nityayaktah’ has been used 


ing God to be present before the practicant; with reference to those devotees who 

singing the praises, glory or stories of God constantly keep their mind fixed on God 
with fall faith and love, in a subdued or evea while they are walking or moving 
| loud tone, either standing or squatting, about, standing or sitting, lying asleep or 
and to the accompaniment of music and awake, and performing all sorts of activi- Ne 
dance or without the same; offering praises ties or practising meditation in seclusion. 
or praying to God through the utterance 


| 

| of beautifal poems and psalms, and all other Exclusive love mixed with faith and 
| activities of an allied nature are covered reverence is called devotion. Worshipping 
| by the participle ‘Kirtayantah’. God with devotion, therefore, means carry- 
| ing on without interruption all the prac- 
i The word ‘Yatantak? should be under- tices enumerated above with faith and 


stood to mean offecing worship to God, exclusive love. 
Describing thus the mode of worship practised by devotees possessing exclave 
love for God; and conversant with His virtues, glory-etc., the Lord now reveals 
the mode of worship practised by other types of worshippers. 
aaa MaA ase ATTA | ; 
upad gar agar = faeadig@q NA 
asà others ( viz., those who treat the path of Knowledge ); at 
(in My Absolute, formless state); Ta4a@gt through their offering of Kno 


nanana aana e E EEE ee 


a TT 
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asa: worshipping gs as one (with themselves ); suaqà betake themselves 
(to Me ); = af and still others; garda through diversity (7. e., taking Me to 
be diverse in diverse celestial forms ); agat in many ways; fazaatgaa ( worship 
Me in ) a universal Form facing all sides. 

Others (who follow the path of Knowledge ) betake themselves to 
Me through their offering of Knowledge, worshipping Me ( in My absolute, 
formless aspect ) as one with themselves; while still others worship Me in 
My Universal Form in many ways, taking Me to be diverse in diverse 


celestial forms. 


The word ‘Anye’ ( others) has been 
used in the verse to distinguish the 
Jfanayogis from the category of devotees 
mentioned above. 


It is the absolute, formless aspect of 
God that is worshipped through the offer- 
ing of Knowledge. Hence the word ‘Mam’ 
has been interpreted ia that sense. By 
using the word ‘Mam?’ in this connection, 
the Lord establishes His identity with 
the attribateless Brahma, who is absolate 
Truth, pure Knowledge and unmixed Bliss. 

The ‘offering of Knowledge’ mentioned 
in this verse is the same as Jfidnayoga, 
or the discipline of Kaowledge, referred 
to in III. 3. He who worships God through 
the practice of Jfidnayoga believes that 
the activities carried on by the body, 
senses and mind represent only the re- 
action of the Gunas, born of Maya, on the 
Guuas themselves, and therefore does not 
entertain the sense of doezship in respect 
of those activities. He views the whole 
objective existence as analogous to water 
appearing in a mirage or as the world 
seen in a dream. He refases to recognize 
the existence of anything other than the 
absolute, formless Brahma or God, who 
is absolute Trath, pure Knowledge and 


(15) 


unmixed Bliss. It is His talk that he hears, 
His truth that he reflects on and His 
essence that He constantly meditates upon. 
In this way he is ever engaged in the 
practice of constantly remaining ina state 
of at-one-ment with Brahma. This is what 
is meant by worshipping God through the 
offering of Knowledge. 


The indeclinables ‘Cha’ and ‘Api’ have 
been used to bring out the distinction 
between the Jiianayogis referred to above 
and the other iype of worshippers 
mentioned in this verse. 


God Himself is present before us in 
the form of the universe. Therefore, the 
various celestials mentioned in the scrip- 
tures, such as the moon-god, the sun-god, 
the god of fire, Indra (the lord of paradise), 
and Varuna (the god of water), who 
represent so many limbs of His Universal 
Form, are in reality nothing but the 
different aspects of God. Regarding them, 
however, as separate gods and worship- 
ping them according to the rules and 
procedure of worship laid down for each 
is what is meant by ‘worshipping God in 
His universal Form diversely in diverse 
forms’. 


: In piace make it clear how the worship of the Absolute and that af the 
different celestials too is regarded as the worship of God Himself, the Lord now 
proceeds to establish in the next four verses that the whole universe, and whatever 


lies beyond it, is nothing but God Himself. 
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Me HATE 


aq: AERAN | ie 
aiseanna fare 


ZTA II RS UI PL RS 


æg: the Vedic ritual; aga (am) J; as: the Sacrifice, aga (am) J; 
ær the offering to the departed; aza (am ) I; aaa the herbage and food- 
grains; #4 (am ) I; ara: the sacred formula; agą (am) I; araa the clarified 


butter; aza (am) I; afa: the ( sacred ) fire; aza 


(am ) I; gaq(even) the 


act of offering oblations ( into the fire ); za I (am ); ua indeed. 


I am the Vedic ritual, 1 am the sacrifice, I am the offering to the 
departed ; I am the herbage and foodgrains; I am the sacred formula, I am 


the clarified butter, I am the sacred fire, and I am veril 


oblations into the fire. 


In this verse the Lord indicates that 
all ritual acts enjoined by the Vedas and 
Smrti texts for the propitiation of the 
different gods and manes, as well as the 
various means of performing them, are 
the same as God Himself. The Vedic 
rituals are called by the name of ‘Kratu’, 
Similarly, the rituals enjoined by the 
Smrtis, such as the five great sacrifices 
and so on, are known by the name of 
‘Yajfia’; and the food offered to the Manes 
is termed as ‘Swadha’. The Lord declares 
that all these constitate His Being And 
whatever plants, foodgrains and medicinal 
herbs are required for the performance 
of these functions are also His manifesta- 
tions. Even so the Mantras or sacred 
incantations employed in these per- 
formances are His verbal images. He js 
the clarified butter and other materials 
offered in these sacrifices. He constitutes 
the sacred fires known by the names of 
‘Cairhapatya’, ‘Ahavaniya’, ‘Daksinagni? 
and so on, used in these sacrifices, and 


azae aa Arar arar 


ay TAARE 


wea sma: of this universe; ‘tat sustainer and he who awards to 
the fruit of his action; faar father; rat mother; faarme: grand 
one worth knowing; qfaaq purifier; sian: the sacred syllable 


BE UA ag Ail wll 


y the act of offering 
(16) 


lastly, He Himself is the act of Offering 
oblations into the fire, which constitutes. 
a sacrificial performance. That is to say, 
the articles required for the performance 
of sacred rituals sanctioned by the 
scriptures, such as a sacrifice, Sraddha 
(a ceremony intended to gratify the soul 
of one’s departed ancestors ) and soon, the 
sacred formulae used in these performances, 
the altar at which the oblation is offered 
to the deity, and all activities of the 
mind, speech and body connected with 
such performances—all these represent 
Him. It is in order to prove His identity 
with everything mentioned in this verse 
that the Lord has used the word «TP 
with every one of the objects enumerated 
by Him. The use of ‘Eva’ emphasizes 
the fact that there is nothing in this: 
world apart from God. In this way it is’ 
God who is manifested in the form of 
varioūs objects; they appear different 
from God only because we are ignorant 
of the truth about Him. 


fma: | 
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Rgveda; am the Sämaveda; = and; ag: the Yajurveda (also); wax ( am ) J; 


wa indeed. 


I am the sustainer and ruler of this universe, its father, mother and 
grandfather, the one worth knowing, the purifier, the sacred syllable OM, 


and the three Vadas—Rk, Yajus and Sama. 


The word ‘Jagatah’ stands for the 
entire creation consisting of toth sentient 
and irsentient beirgs. The whole of this 
has emanated from Ccd, who alore is 
its supreme cause. It is therefore that 
the Lord refers to Himself as the father 
and mother of the universe. He holds 
the universe in a fraction of His being 
(X. 42), and it is He who awards to 
each the fruit of his actlons: herce the 
Lord calls Himself the sustainer of the 
universe. Again, becavse He Himself is 
the progenitor of Brahma and the other 
Prajapatis (gods and Rsis presiding over 
creation) who carry on the actual work 
of creation, therefore the Lord speaks of 
Himself as the ‘grandfather? of the 


universe. 
That which is worth knowing is 
called <Vedya’, God alone is the one 


supreme Truth knowable through all the 
Vedas (XV). It js therefore that the 
Lord declares Himself as the ‘one worth 
knowing’. z 


That which is pure itself, and easily 
purifies others by wiping out their sins, 
is called ‘Pavitra. God is supremely 
holy; and His very sight, talk with Hir, 
and the mere thought of Him go to make 
one exceedingly pure. Moreover, all that 


afda sg: aad 
THT: TZA: ENA 


af: the supreme goal; xaf supporter; T4: 
abode; xaa shelter; gq a well-wisher seeking no 
end; maa resting-place; fray store house; asqaq 


seed ( am I). 


(17) 


is porifyirg in this world, viz., the 
practice of Japa or muttering of a sacred 
formtle, atsterities, sacred vows and hely 
places etc., is the very self of God; nay, 
the purificatory virtue possessed by these 
has also been derived from God. All 
this is sovght to be conveyed by the 
Lord when He calls Himself ‘Pavitra’ or 
the Parifier. 

The sacred syllable ‘OM? is an 
appellation of Cod; it is also knowing by 
the name of ‘Pranaya’ (the ever new). 
Verse 13 of Chapter VIII has referred to 
itas Brahma and advocated its recitation. 
It is in order to reveal the identity of 
the Name vith the object signified, that 
the Lord says in this verse, “I am 
the sacred syllable OM.” 


The Vedas have been revealed by 
God, and our knowledge of God is derived 
from them; it is therefore that the Lord 
declares the three Vedes—Rk, Sama and 
Yajus as identical with Himself, 

The indeclinable ‘Cha’ has been used 
to conjoin or synthesize all the ideas 
expressed jin this verse; and the word 
‘Eva’ is intended to negative the existence 
of anything else than God. The idea js 
that everything mentioned in this verse 
is identical with God, and that notl ing 
exists apart from God. 


fare: mui gga | 
Rai RaRa I 2 I 


lord; atest witness; fara: 
return; swą: origin: sea: 
ataa (and) imperishable 


CC-0. In Public Domain. UP State Museum, Hazratganj. Lucknow 


A MAECEN A es ie iG 


a S D 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


CHAPTER IX 425 


I am the 
wisher seeking no return, 


supreme goal, supporter, 


lord, witness, abcde, refuge, well- 


origin and end, Testing-place, store-house (to 


which all beings return at the time of universal destruction ), and imperish- 


able seed. 


A thing which is Worth attaining is 
Indicated by the term ‘Gati. The highest 
object worth attaining in the form of the 
eternal abode is God; it is therefore that 
the Lord calls Himself by the term 
‘Gat? or goal. The terms ‘Para Gati’ or 
‘Parama Gati ( supreme Goal or supreme 
State ) and <Avinaé& Pada’ ( Eternal State J); 
also indicate the same state. 

He who Supports or maintains is 
called ‘Bharta’. The protector and 
Supporter of the whole world is God Him- 
self; hence the Lord speaks of Himself in 
this verse as ‘Bharta’ or supporter. 

A master, who rules, is known by the 
term ‘Prabhu’. God alone is the supreme 
ruler of all. He is the great lord of all 
lords, the Supreme deity of all deities, 
the supreme Mester of mesters, the Lord 
of all the worlds and the supreme God, 


the highest object of worship ( Sweta. Up. 
VI. 7). It is through fear of Him that 
the sun-god, the god `of fire, Indra ( the 
lord of parzdise ) the wind-god, the god 
of death and all other gods carry on 
their respective functions ( Katha, Up. II, 
ili. 3). it is therefore that the Lord 
refers to Himself as ‘Prabhu’ or lord. 

God is the knower and seer of all 
the worlds, of all embodied beings and 
of all their doings, good, bad or indifferent. 
There is not a Single action of any kind 
whatsoever, belonging to the past, present 
or future, which can escape the eye of 
God. The degree of omniscience Possessed 
by Him is unequalled. His omniscience 
is par excellence. It is therefore that the 
Lord declares Himself to be the ‘witness’. 


A place of abode is called ‘Nivasah?, 
It is in God alone that all beings dwell 
—_—_—_—_—..__ 


* aD soma JA + arad 1 ane Ta yaar Agai az N 


54 B. G. 
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(18) 
at every time and under every circumstance 
no metter whether they are on their legs 
or at rest, Standing or sitting, awake or 
asleep, being torn in this world or givirg 
tp the grost. Berce the Lord speaks of 
Himself as the ‘Nivasa’ or Abode, 


One under whom shelter is taken is re- 
ferred to as ‘Saranam’ or refage. Cod js 
unequalled in His love for those who take 
shelter under Him, in his solicitude for 
the protection of the suppliant, and in 
his anxicty to alleviate the suffering of 
those who seek His protection. In the 
Ramayana of Velmiki, the Lord says :— 

“I grant him security from all, who 
surrenders himself to Me even once saying, 
“I am Thine,” and sceks My Protection; 
such is my vow,” +*+ ( VI. 18. 33. ) 


It is therefore that the Lord refers 
to Himself as ‘Saranam? or Tefuge. 

A kind-hearted and loving person who 
is naturally and gratuitously solicitous 
for the welfare of another, and actually 
does good to others without expecting any 
return, is known as a ‘Suhrd’ or disin‘eres- 
ted friend. God is the Motiveless bene. 
factor, the supreme well-wisher, and the 
greatest and most loving friend of all 
living beings; it is therefore that 
the Lord calls Himself a ‘Sahrd’ or 
disinterested friend. In the concluding 
verse of Chapter V as well the Lord 
similarly said, “Having known Me as he 
disinterested friend of all living beings, 
My devotee attains Supreme peace,” 
(Y. 29. ) 

The creation, maintenance and des- 
traction of this universe are carried on by 
the mere will of God. It is therefore that 


ne Lord declares Himself to be the origin 
d end, as well as the resting-place. 


A place where things are stored for 
-a long time is called a ‘Nidhana’ or store- 
house. During the Final Dissolution Nature 
in her unmanifest state with all embodied 
= eings lies dormant for a considerable 
length of time in a fraction of God asa 
deposit. It is therefore that the Lord speaks 
_of Himself as the ‘Nidhana’ or store-house. 


That which knows no desiruction or 
decay, and never ceases to be, is called 


‘Avyaya’? or imperishable. God is the 
imperishable cause of all sentient and 
 insentient beings. All beings emanate 


from Him; He is the ultimate substratum 
of all. It is therefore that the Lord calls 
Himself the ‘imperishable seed’. In Vil. 
10, He similarly decalares Himself to be 


aqWeIeAe aq 
A 


wea I ( Myself); 


eT Myself ); sazaq 


See 


1 non-being both. 


first half of the verse the 
rd indicates that the sun as well, which 
mparts through its rays light and heat 
to the world, and sucking water in the 
i vapour from the ocean and other 
of water, holds it in the atiays- 
phere, and then, in due course, sends it 
down for the good of the world in due. 
the form of showers, is His 
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the ‘eternal seed of all beings’, and again 


azi | ST 


aia radiate heat (as the sun ); aq rainfall; 
Aag hold back; 4 as well as, samf send forth; 
(am ) immortality; = and; aa: death; 4 and; aq aaa 
eing (as well as ) non-being; + also; seq (am ) I; va alone. 
I radiate heat as the sun, and hold back as well as send forth 
wers, Arjuna. I am immortality as well as death; 


in X. 39 He calls Himself ‘the seed of 
all beings’. 


Although the word ‘Aham’ (1) hag 

been repeated with every object mention. 
ed in verse 16 and has beea employed at 
least once in verse 17 as well, the Lord 
does not use it even once in the present 
verse. The reason is not far to seek, 
Words like ‘Kratu’, ‘Yajfia’, ‘Swadha’, 
‘Ausadha’, ‘Mantra’, ‘Ajya’, ‘Rk’, “Yajuy 
etc, used in the preceding verses, are 
naiurally such as denote objecis other 
than God. Therefore, in order to show 
His identity with those things, the Lord 
used tne word ‘Aham’ (I) in connection 
with them, All the words occurring in 
the present verse, however, are attributes 
of God; moreover, the word ‘Aham’ used 
in the preceding verse is connected with 
this verse as well. Therefore, it was 
unnecessary to repeat the word ‘Aham’ 
in the present verse. 


AJENA F | 
AFATERSA Il? M 


aga O Arjuna; azą 


even so: I am being 


(19 ) 


beyond the realm of death and makes 
one immortal. The nectar which is said 
te be obtained in the heaven-world, and 
a drink of which renders the celestials 
immune from death as it is known on 
this earth, does not however make them _ 
absolutely proof against destruction. The 
supreme nectar which brings complete 
security from destruction is God Himself, E 
whose realization makes one secure for 


i 


aaa a a 


Sot mimior hita at: 
-aE o eisai tee aL 


e eTe s 
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a8 ‘mniortality’s and it is for this 
reason that liberation from birth 
death is also known as ‘immortality’, 

The destructive Principle which makes 
an end of all is called ‘death’. Both creation 
and destruciion are supremely necessary 
for the Proper functioning of the world- 
process, and both these acts are performed 
by ihe sporiive Lord. It is He who abides 
io the form of Mahākāla (the supreme 
Spirit of Destruction ) for bringing aboat 
the destruction of ali the worlds when 
the time comes for it. The Lord Himself 
says in verse XL 32: «J am the inflamed 
Kāla the destroyer of the worlds.” It is 
therefore that He declares ‘death? to be 
His very self, 


very 
and 


and all that is Perishable and transient 
goes by the name of «Asap ( non-being ) 
(IL 16). It is these two Categories that 
have been referred to in Chapter XV as 
the ‘Aksara’ and ‘Ksara’ Purusas, or the. 
Perishable and imperishable entities. It 
is these two, again, which constitute the 

Para and Apara Prakrtis, or the higher 

and lower Natures of God, which are. 
identical with God. ft is therefore that- 
the Lord declares Himself as being and 

non-being both. 

The indeclinable «Cha? immediately 
following the words ‘Sat? and ‘Asat’ in- 
dicates that Brahma, which transcends 
being and non-being both ( XI. 37 ), and 


* gaa Indra’s realm 


nas ante a 
PS eek eC yyy Se a A 


which lies beyond the connotation of the 
words ‘Sat? and ‘Asat’, is also identical 
with God. 


. The imperishable Self, which 


never 
ceases to be, is 


known as ‘Sat? ( Being ); 


Describing in verses 13 to 15 the various forms: of worship of both. His 
Saguna and Nirguna aspects, the Lord brought out in verses 16 to 19 His identity 


with the whole universe. Now that this is established, it stands to reason that the . 
worship of Indra 


and other celestials. too indirectly constitutes His own worship, ; 
Bui those who, instead of realizing this, worship these latter gods as other than the 
supreme Deity and with their mind attached to the reward of such worship, fail 3 


to realize God and obtain only perishable 
show this, the 


with its fruit. 


results from such worship. In order to j 
Lord now devotes the next two verses toa description of such worship 


Aar at dtaa: gaanar ada iR mià | 
a gaara giezeiansata RA RIAT Il Ro I 


afa: those who perform action with some interested motive as laid 
down in the three Vedas; @tag: those who drink the sap of the Soma 
plant; qaqa: those who have been purged of their sin; mq Me, aa: through ( the 
Performance of ) sacrifices; 4! worshipping; «mifa access to heaven; stia-% aspire 
for; = those ( persons ); gr4q obtained as a reward for their meritorious deeds; 
or paradise; atara attaining; f in heaven; farm 
celestial; avtara pleasures of gods; aaa enjoy. ; 
Those who perform action with some interested motive as laid do 
in these three Vedas and drink the sap of the Soma plant, and hay 
been purged of sin, worshipping Me through sacrifices, seek access 


A28 


attaining Indra’s paradise as the result of their virtuous 


the celestial pleasures of gods in heaven. 


The three Vedas called by the names 
of Rk, Sama and Yajus are collectively 
known as the ‘Vedatrayr or ‘Trividya.’ 
And the word ‘Traividyah’ refers to those 
who are devoted and attached to the 
letter of the three Vedas, i. e., to the 
details of sacrifices as mentioned in the 
three Vedas and their fruit, and are given 
to th: performance of such sacrifices. 
Similarly | the word ‘Somapah’ stands for 
those who drink the juice of the Soma 
plant according to the rules laid down 
in the scriptures for the potation of such 
juice in the course of sacrifices. Even 
so those who have been purged of sins 
that stand as an impediment to the 
attainment of heaven, through the proper 
performance of such Vedic rituals, are 
referred to here by the word <Putapapah’. 
All these terms refer to that class of 
men who are ignorant of the universal 
form of God, who are devoted to and 
fond of the Vedic ritual and avoiding 
sinful acts habitually perform acts of 
sacriñce with an interested motive and in 
accordance with the scriptural injunctions. 

The word ‘Putapapah’ cannot be taken 
to mean those whose sins have been 
completely washed away. For the next 
verse speaks of their returning to the 
world of mortals on the exhaustion of 
the stock of their merits. Had all their 
sins been eradicated, they ought to have 
attained liberation the very moment their 
stock of merits got exhausted. For when 
the stock of both sin and virtue has 
been exhausted, no more cause for rebirth 
remains. Under such circumstances no 
question of rebirth should arise in their 
case. But the next verse definitely states 
that they return to this world; therefore, 
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deeds, they énjoy 

( 20 ) 
the interpretation of the word given 
above seems to be quite correct. 


The word ‘Mam’ in this verse stands 
for Indra and other celestials, who con- 
stitute the limbs of God. Worshipping 
these gods with faith through sacrificial 
performances and other forms of worship 
according to the procedure laid down in 
the scriptures is what is meant by ‘wor- 
shipping Me through sacrifices’. The i-- 
tention of the Lord is to show that Indra 
and the other gods being His own limbs, 
worship offered to them indirectly con- 
stitutes His own worship. But due to 
ignorance, men who are prompted by 
interested motives do not recognize this 
truth. That is why they faill to realize God. 


Attainment of heaven is called 
‘Swargati’. Worshipping the gods through 
Vedic rituals and praying to them for 
granting an abode in heaven is what is 
meant by ‘seeking access to heaven’. 

The word ‘Surendralokam’, with the 
adjective ‘Punyam’ qualifying it, has been 
used to indicate all the celestial worlds, 
from the abode of Indra or the third 
heaven . to the abode of Brahm. or the 
seventh heaven, that are attained as the 
fruit of meritorious deeds like the per- 
forinance of sacrifices etc. Though strictly 
speaking it refers to the abode of Indra 
only, it should therefore be understood 
to cover here all the worlds statcd above, 
Reaching those worlds as a rewerd for 
their meritorious deeds, and tasting both 
through their mind and senses the 
pleasures of the gods, which canrot be 
obtained on earth, is what is meant by 
‘enjoying the heavenly pleasure of gods’. 


ad grat adata fare git got weal atta | 


ud ARAAAgJITA Tawa FAFAT 


Burd |) WU 


X they; a4 that; Aasa extensive; iasa heaven-world; gaar having 


CC-0. In Public Domain. UP State Museum, Hazratganj. Lucknow 


Digitized by Sarayu Foun SP THR ER and eGangotri 


enjoyed; gut att on ( the stock of ) their m 
the world of mortals; faafa return to; taa 

interested motive) recommended by the three 
agaat: devoted to; araea: those seeking ( 


repeatedly come ind go (i e 
and return to earth when their frui 


Having enjoyed the extensive 


erit being ėxháusted; AASB 
thus; atasa the ritual ( with 
Vedas ( as leading to heaven J 
worldly ) enjoyments; wamaq swa 


ascend to heaven by virtue of their merits 
t has been enjoyed ). 


heaven-world, they return to this 


world of mortals on the stock of their merits being exhausted, Thus 
devoted to the ritual with interested motive recommended by the three 
Vedas (as the means of attaining heavenly bliss ), and seeking worldly 
enjoyments, they repeatedly come and go { i. e., ascend to heaven by virtue 


of their merits and retura to earth when their fruit has been enjoyed ). 


In comparison with the terrestrial 
world the dimensions of the celestial 
Tegions, the exteat and variety of the 
enjoyments obtained there, the degree of 
their Pleasurableness, the bodily and 
Mental capacity to enjoy them and the 
highest limit of longevity reached there, 
are all immeasurable larger and 
longer. It is ia this sense that the 
heaven-world has been spoken of as 
‘extensive’, 

When the fruit of the merits, for the 
enjoyment of which One goes to heaven, 
has been enjoyed, it is said that the 
Stock of one’s merits has got exhausted, 
And as soon as the stock of such merits 
is exhausted the Jiva who once Possessed 
them is hurled back to the mortal world 
to enjoy the fruit of his remaining virtues 
and sins. This is what is meant by his 
‘returning to this mortal world’. 


The word ‘Trayidharmam’ stands for 
the aggregate of ritual acts recommended 


į 


(21) 


in the three Vedas—Rk, Yajus and Siama— 
aS a means to the attainment of heaven, 
Duly observing such practices, and regard- 
ing the enjoyments of heaven as the 
highest object of life, is wnat is meant 
by being devoted to ‘Trayidharma’, 

Men with an interested motive, who 
are ignorant of the truth about God, fail 
to surrender themselves to God With an 
undivided mind, and swayed hy their 
desire for enjoyment take recourse to the 
form of Dharma stated above. It is there- 
fore that the fruit of their actions is 
transitory, and it is for this Teason that 
they have to return to the mortal world, , 
Bat those, who having given up depen-. 
dence on these Practices, leading to 
the enjoyments of heaven, take refuge in 
God and God alone, succeed in Tealizing 
Him and thereby attain complete freedom 
from all forms of bondage. It is ‘there. , 
fore that these men, having accomplished. 
the object of their life, are neyer born 
in this world again. 


a 


nP 
In verses 13 ana 14, the Lord described the mode of devotion practised by 
loving devotees who possess a knowledge of His imperishable 


while referring to the worship of the Absolute through the practice of Fitdnayoga, 


as well as to the worship, carried on in other ways, of celestials like the sun 
the moon-god, the gods of fire etc., who are so many limbs as it 
He pointed out that such worship also c 


in His Universal Form, 


Self. In verse 15 
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Thereafter, in verses 16 to 19 He showed that He 2 a al a 
iM the form of those celestials, but also in the form of ae, ge 5 
with which worship is offered to Him, and that He is the father, mother, 
u dfather, sustainer and ruler of the universe. Not only A A a 
son-ber. : ; » universal character of flis Self, He declared in 
ees) e s a oe ae Him in the form of the celestials with 
; es interested motive, recognizing the separate existente y grass are ba’ 
en no doubt, but that having tasted the enjoyments: in heaven hd pe 
turn to the mortul world, and cannot attain His E pola : i ga 
i declares the fruit of devotion practised by devotees who have at Pa E a 
OA verses 13 and 14, and which could not be stated owing to ihe insertion o 


‘other topics. 


aaaea Al A Bat waa | 
at Ragem | ata IZEI N RR 


à who; azat: loving none else; sar: devotees; atq Me ( the supreme 
3 Deity ); faraa-a: ( constantly ) dwelling on; yarat worship in a disinterested 
“spirit; ITA Raagmaa of those ever united in thought { with Me ); aaaaq 
supplying needs and safeguarding interests; sea 1; a¢if4 arrange. 


The devotees, however, who loving no one else constantly think of 
“Me, and worship Me in a disinterested spirit, to those ever united in thought 
h Me, I bring full security and personally attend to their needs. E22) 


= The word ‘Ananyah’ refers to those disinterested spirit as a behest from God 
ithful devotees who having withdrawn and for His pleasure is said to ‘worship 
ir attachment from all forms of enjoy- Him while constantly thinking of Him’. , 
ofthe world have bestowèd their love 
lakably and irrevocably on God and 
alone, t9 whom separation from God ‘Yoga’ means obtaining what is unobtain- 
ite unbearable, who acknowledge no ed; while ‘Ksema’ indicates the preserva- 
eity than God, and who recognize tion of what has been already obtained. 
alone as their supreme asylum, Ensuring his protection against all possible 
goal and supreme object of love. odds and risks and preserving whatever 
; materials or resources necessary for God= 
Realization are already acquired by the, 
devotee and supplying his further needs 
in that direction, the Lorá brings him 
face to face with His reality. This is 
what is meant by ‘carrying on the Yoga- 
constantly without any break Ksema of His devotees’, The life of 
g or moving about, Prahlada serves as a beautiful illustration — 
wake or asleep, or of this trath. Even though his father, 
{ Hirapyakasipu, placed mighty obstacles in; 
his the Lord gave him protection — 


for God with attributes, or the 
Person ( Parusottama ) as the 
calls Him. Realizing His virtues, 
uth and secret, and thinking 
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CHAPTER Ix 


under every circumstance, and in the end 
hrought him face to face with His reality. 
One may ask here : Does the Lord 
uso personally aitend to the earthly needs 
of his devotees and Protect his worldly 
Possessions as well? It should be remem- 
bered in this connection that it js the 
Lord Himself who maintains and supports’ 
the num berless beings, great and smali, 
of the whole universe, Caring litue 
whether one adores Him or not, the Lord 
carries on His shoulders the entire responsi- 
bility of maintaining the whole universe 
with the natural feelings of highest love 
ard affection. When such is the case, 
there is to wonder that He should under- 
take the responsibility of maintaining 
those who are exclusively devoted to Him! 
The factis that Ged Himself holds the: 
entire charge of looking after those 
devotees who remain constantly engagedi 
in His thought alone, and are little 
concerned about anything else than God,' 
To take a homely illustration, a small 
babe who entirely depends upon its 
mother knows no one else than her and 
never worries as to which of its things 
should be looked after, and asto what it 
will need at a. particular moment. It is 
the look-out of the mother to see which 
of its things should be preserved with 
care : it is she who forsees what will 
be needed for the babe at a particular 
moment; and it is the mother, again who 
looks after its things, ané makes necessary 


provision for it at the right moment. Even 
so inthe case of him who is exclusively 


devoted to God «and constantly united in 
thought with Him, it is God alone who 


determines what is needed by him and 
which of his worldly or spiritual posses- 
sions need be preserved; and it is. He again 
who looks after his possessions and also 
supplies his needs. 


_ So long as a child continues to be in 
the charge of its mother and entirely 
deperds on her, the mother pays little 
heed to its judgment and dces that which 
is conducive to its real interests. Even 


431 
so, and much more than that, God does 
Precisely that wherein lies the real good 
of the devotee. It is God who determines 
What will be necessary for a devotee of 
the type mentioned above at a particular 
time, end what should be preserved for 
him; and the judgment of God is always 
full of blessings for the devotee. And it 
is God who bears the responsibility for 
the protection of his interests and for 
securing what is unobtained by him. The 
distinction between worldly and other- 
worldly interests is not the point at issue 
here, nor are we concerned here with the 
acquisition of this thing or that. One’s 
true interest lies in the non-acquisition 
and non-possession of things whose acqui- 
sition cr possession makes one forgetful of ` 
God and addicted to the enjoyments of 

ths world, and which therefore really mars 

one's interests. Even so a deyotee’s real 

good lies in the acquisition and preserva- 

tion of things whose absence or neglect S 
interferes with the remembrance of God, l 
and thus stands in the way of his attair- 


ing real blessedness and mars his real 
interests. 


The statement that God Himself bears. g: 
on His shoulders the responsibility of PES 
conferring true blessedness on, and serving 
the best interests of, the devotee, means 
that bearing in mind what things obtained 
or preserved will bring him lasting good, 
itis God Himself who secures or preserves 
such things for the devoteė, no matter $ 
whether they are connected with his 
earthly life, or with his spiritual practice. 


This should make it definitely clear 
that the entire responsibility even for the 
livelihood of the devotee who solely 
depends on God, and does everything with 
his mind constantly and exclusively engag- 
ed in His loving remembrance, and whe 
neither craves nor depends upon, nor 


thinks of anything else, lies on God. 
almighty, omniscient, all-seeing God, ` 
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face to face with God without delay, 
That is why the word ‘Yoga’ has been 
interpreted as meaning God-Xealization, 
and the word ‘Ksema’ as meaning preser- 
him vation of the means for such Realization, 


032 


protecting his possessions, nor can His 
dispensation lead to any contrary result. 
‘The dispensation of God in his case brings 
‘him joy and peace, fills him with love, 


and is supremely helpfal in bringing 
Tt has been stated above that the whole responsibility in respect of the devotee 

who adores God with an exclusive mind is borne by God Himself. The Lord now 
declares that the practicants who worship othr deities with some interested motive, 
treating them as other than the supreme Deity, worship Him with a mistaken 
approach. 

Asawa wT awed AGAN: | 

asft maa seta maA AAE i 23 1 


ada O son of Kunti, Arjuna; afù even ( though ); agar with faith; afaat: 
endowed; 4 awit: the devotees ( with interested motives ) who; aaar: other 
deities; 4x7 worship; à they; aff even; ma Me; ga alone; asia worship; 
afafaqae%a ( though ) with a mistaken approach. 

Arjuna, even those devotees who, endowed with faith, worship other gods 
( with some interested motive ) worship Me alone, though with a mistaken 


f ATOE EREGI MAS Ti ee 


approach. 


The words ‘Sraddhaya Anvitah’ refer 
to those who possess a devout and un- 
wavering faith in the gods enumerated 
in the Vedas, in the worship cf those 
gods and in the frait of such worship in 
the form of attainment of heaven etc. 
The use of these qualifying words is 
intended to convey that those who worship 
the deities mentioned above through 
sacrificial performances and other such 
acts without faith and for mere show 
cannot be included in this category. They 
fall under the category of those who are 
possessed of the demoniac temperament 
( XVI. 17; XVII. 13). 


Worshipping with faith, through 
sacrificial and other acts recommended in 
the scriptures, a particular god whose 
worship has been enjoined in the Sastras 
for the satisfaction of a particular 
desire,—this is what is meant by wor- 
shipping other gods. Those who fall to 
realize the truth that the various deities 


( 23 ) 


are but limbs of the one supreme Deity, 
who is the Lord of all, and that really 
speaking it is God who is manifested in 
the form of those deitiss, 
worship them with some interested 
motive, treating them as other than God, 
are said to ‘worship God with a mistaken’ 
approach.’ 


On the other hand, those who wot- 
ship the various deities with reverence 
in a disinterested spirit and in accordance 
with the procedure laid down in the 
scriptures with the motive of God- 
Realization, treating them as so many 
manifestations of the supreme Deity, 
masmuch as they are all limbs of the 
supreme Being, are said to worship God 
in the right spirit through the worship 
of those deities. The fruit of such 
worship is also God-Realization. 

__ Treating even strangers as manifesta- 
tions of God, King Rantideva served 
them with food, enduring the pangs of 
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and who . 
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hunger himself, and thus offered dis- 
i nterested worship to God. As the fruit 
of such worship, he succeeded in realizing 
God. Similarly, whosoever offers 
service to the celestials, one’s preceptor, 
the Brahman, a guest, a Stranger, one’s 
parents and all other beings for the 
pleasure of God and as a behest from 
God, treating them as identical with Him 


really serves God in the right spirit 
through that service, and the fruit of 
such service is also God-Realization. 

He who duly worships the other 


deities with faith and love, though with 


R IX 433. 
some interested motive, without realizing 
the above truth, really worships God 
alone : for it is God alone who is the 
enjoyer of all sacrifices and the supreme 
Lord of all, and because ‘it is He who is 
manifested in every form. Nevertheless, 
lacking as it does in the right spirit, 
such worship is not recognized as the 
right method of Worshipping God. It is 
for this reason that instead of bringing 
God-Realization in its wake, such worship 
brings only the enjoyments of heaven as 
its frait. This vast difference in the 
concomitant result is brought about due 
to ignorance about the reality of God. 


Showing thus that the worshippers of other deities worship Him with a mistaken 
approach, the Lord now explains why such worshippers fail to realize God. 


fé  aaaqsrat 
arafastratea 


we 
a g 


~~) 


Wet TAT q | 
actarageaafea Ft) ee l 


fe because; adamaya of all sacrifices; wit the enjoyer; 4 and; sy: the lord; 


@ as well; szą ( am ) I; ga alone; a but; 


à they; arq Me ( the supreme Deity ); 


aaa in reality; 4 not; «fisrafa know; aa: hence; =afta fall ( are subjected to 


rebirth ). 


For I am the enjoyer and also the lord of all sacrifices; but they 
know Me not in reality ( as the supreme Deity ), hence they fall (i. e., return 


to life on earth ). 


Inasmuch as it is God Himself who 
is manifested in the form of this universe, 
the various gods, who are recognized as 
the enjoyers of the different rituals in 
the form of sacrifice, worship and so on, 
are so many limbs of God, and God 
Himself is the soul of them all (X. 20 ). 
Therefore, it is God Himself who enjoys 
the various sacrifices and other sacred 
rites. It is God Himself who creates, 
sustains and destroys the whole universe 
through His power of Yoga, and duly 
regulates all. He is the ruler of Indra ( the 
lord of paradise ), Varuna ( the god of water ), 
Yama (the god of death ), Prajapati ( the 
deity presiding over creation ) and all 


( 24 ) 


other regional lords and celestials. Hence 
He is the supreme Lord of all created 
beings ( V. 29 ). 

The indeclinable ‘Tu’ has been used 
here to denote antithesis. It is intended 
to emphasize the colossal ignorance of 
those who fail to recognize the glory of 
God not with standing His being the en- 
joyer of all sacrifices and the supreme 
Lord of all. 


The word ‘Te’ ( they ) refers to men 
with interested motives who worship Ged, 
though with a mistaken approach, through - 
worship of the celestials as de: 


Seam ae sr 
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with It shows that due to thecause - 
rertlored above, that is, due to wart of 
krcewledge about the truth of God, the 
worshippers of gods referred to above 
fail to attain the highest fruit in the 
form of God-Realizaticn, and gaining the 
comparatively insigrificant reward in the 
The word ‘Atah? is Indicative of shape of enjoyments of heaven remain tied 
cause. The use of the verb ‘Chyavant? to the whirligig of births and deaths. 


 cognize God as the enjeyer of all sacrifices 
and the svpreme Lcrd of ell the worlds, 

‘due to jgrorence atott His reality ccmtired 
mith His virtues and glery as cescrited 
in verses 16 to 19 bove, is what is 
_ meant by ‘not knowing Him in reality’. 


The devotees of God are ro longer subject to birth and death, whireas the 
worshippers of other deities remain subject to this law, What is the reoson for this ? 
_ Anticipating this query the Lord now says :-— 


ara gana Pa Raa nfa Aga: ı 
-aa ana yea aa aAA ary I 34 


gaaat: those who are vowed to the geds; łata to the geds; afa go; fagaan 
those who are vowed to the manes; Raa the mares: atka reach; »asat: those who 
adore the spirits, yafs the spirits; aifa reach; setea: ( and ) those who worship 
= Me; ma Me; aff alone; arfa attain. : 
Those who are vowed to gods go to the gods: tŁose who are vowed to tke 
_ manes reach the manes; those who adore the spirits reach tke spirits end those 


_ who worship Me corre to Me alone. ( That is v hy My devotees cre no longer 
subject to birth and death ). (25) 


 Worshipping the gods, observing the the transient he2ven-world- and throws 
rules laid down for their worship, performiog the Jiva into the whirlpool of birth and 
crifices in their honour, performing death. Though on the face of it these 
Japa of the Mantra sacred to them ard Statements appear quite contradictory 
pee ae for their propitiation, there is really speaking no contradiction 
at these are known as vows for between them. The fact of the matter 
_ the propitiation of the Devas. Men who is that Chepter MI and V of the Gita 
ae ee an, ae peste to here speak of worshipping the gods in a de 
) : attaining as a interested spirit, h i a 
ward for such worship the abode oe a 
; of been declared to be conduci 
so 8 . u 
i gods and obtaining enjoyments highest good; for hi wae 4 
E rioe cnc bp s ; worship of gods carried 
Me y them, or on In a disinterested spirit makes for 
purification of the heart and is thereby 
corducive to the highest good. But the 


such geds—all this is denoted by 


motive. Hence such worship cannot — 
said to yield anything more than t 


worship of gods referred to in these verses 
is cre that is performed with an interested 
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those gods till their life-time. Therefore, comes instrumenial in bringing the supreme 
their ‘Teturn to the mortal world is reward in the form of God-Realization. 
inevitable. Therefore, this verse should be understood 
Similarly, performing the sacred rites to mean that while one must perform the 
of Sraddha and Tarpana (i. e., offering food worship of gods and manes, an attempt 
and water respectively ) in honour of one’s should be made to cultivate the disinterested 
departed ancestors, feeding Brahmans spirit with regard to such worship. 
offering oblations to the sacred fire and 
performing Japa, recitation and worship The word ‘Bhitejyah’ stands for those 
for their sake and observing yows and whe worship gnosis and spirits duly 
rules of conduct enjoined by the, scriptures observing the reles of such worship, offer 
for their propitiavion—all these are included oblations into the sacred fire or practise 
in the worship of the manes. And men charity etc. with a view to propitiating 
who adopt these practices for the sake of the the spirits. Attaining the form of 
inanes are referred to here as ‘Pitrvratah’, such spirits and obtaining enjoyments 
Those who perform these ritual acts with appropriate to them is whatis meant by 
ån interested motive migrate after their ‘going to the spirits’. The worship of 
deatn to the world of the manes and ghosts and spirits is Tamasic in Character, 
assuming the form of the manes taste the and leads only to unwelcome results. 
enjoyments of that region. This is what Therefore, one can never be encouraged 
is meant by ‘going to the manes. The to indulge in this form of worship. 
maximum reward that one can get through The word ‘Madyajinah’ refers to those 
these practices is to dweil in the abode devotees who worship, adore and meditate 
of the manes till the life-time of the lords en God with attributes, either with or 
of that world. In the long ran, however, without form, practise Japa of His Name, 
one is pouad to return to this world. hear His glories and sing them, and adopt 
The verse should not be interpreted various other practices of devotion. And 
2s discouraging the worship of the attaining His divine abode, living in close 
gods and mares. Sach worship needs proximity with Him, assuming a divine 
must be performed by all with due form or absorption in Him—all this is 
ceremony consistent with one’s Varna or meant by attaining God. 
grade in society and Agrama or stage in To say nothing of the devotes who 
life. Of course, if it is done with some worships God with or without form in a 
interested motive, it will disappear after disinterested spirit, even he who adores. 
yielding the maximam reward; if, on the Him with an interested motive attains 
other hand, it is performed by way of Him. This is what is indicated by the 
duty as a behest from God, and in the use of the indeclinable ‘Api? at the end 
spirit of offering worship to Him, it be- of this verse. 


š 
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Though devotion to God confers on the devotee the highest boonin the Jorm of 
God-Realization, its practice, far from being difficult, is excepsionally easy. In order to 
show this, the Lord says :— 


aa Od GS ad al a ara as | 
ace SER EERL ENIGI TANART: I RE UI 


Ly 


` a: whosoever; % to Me; waat with love; qaq a leaf; yetga flower 
fruit; Aaa water ( etc. ); sass offers; saanaa: by that disinterested dev 
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sinless mind; 4#gIET 


q offered with love; 44 that (article); aza {; aaatft partake 


of ( with delight, appearing in person before him ). 


Whosoever offers to 


I appear in person before that disinterested devote 
fully partake of that article offered by him with love. 


By using the word ‘Yah’ ( whosoever ) 
in this connection, the Lord indicated that 
anyone and everyone can offer Him leaves, 
flowers, fruits, and water etc., no matter 
to which caste or community he belongs 
and whatever his Aégrama or stage in life. 
The Lord does not discriminate between 
one individual and another on the ground 
of physical prowess, external appearance, 
wealth, age, birth, merits and learning 
etc. The only condition is that the sentiment 
of the devotee who offers these 
things should be absolutely pure and 
loving like that of Vidura and Sabari, to 
quote two notable examples. 

The mention of leaves, flowers, fruits 
and water as articles of worship indicates 
that anything which can be easily had 
even by an ordinary individual without 
any exertion or expenditure can be offered 
to God. Having all His desires fulfilled, 
God does not thirst forthis thing or that. 
He thirsts only for love. And he who 
offers something to God with a heart 
overflowing with love and filled with 
gratitude to think how magnanimous 
it is of the Lord that He should con- 
descend to accept with pleasure even 
the smallest gift from the hands of an 
humble creature like the offerer, offers 
with love. 

He whose mind is pure is called a 
‘P,ayatatma’. By using this word, the 
Lo:d indicates that if the motive of the 

. offerer is not pure, He does not accept 
the offering in any case, evenifthe same 
is offered vith an outward show of extreme 
politeness and consists of the best articles. 
Declining the invitation of Duryodhana, 
He called on Vidara, and fondly dined at 
his house simply because the latter had 


Me with love a leaf, a flower, a fruit or even water, 


e of sinless mind, and delight- 
(26) 


a pure heart. He partook of the parched 
rice brought by Sudama with great relish, 
satiated the whole universe by putting 
into His mouth a stray leaf Jeft in the cook- 
ing utensil of Draupadi, accepted with 
His own lotus hands the flower offered 
by the famous elephant figuring in the 
Puranas, appearing in person before him, 
partook of the fruits offered by Sabart 
at her own cottage and blessed Rantideva 
by accepting the water offered by him. 
In this way He accepts with pleasure what- 
ever offering is made by a devotee with 
a heart full of love. 

Incidents from the life of these 
devotees, relevant to the subject under 
discussion in particular, are briefly 
reproduced below :— 

VIDURA 

After completing twelve years’ exile 
in the forest and one year’s incognito 
existeace when the Pandavas demanded 
of Duryodhana the restoration of their 
kingdom, the latter gave a flat retusal. 
Thereupon Bhagavan Srt Krsna Himself 
went to the Kaurava Court to negotiate 
on behalf of the Pandavas. To maintain 
an outward show of courtesy on that 
occasion, Duryodhana had made elaborate 
preparations for the reception of Šrī Krsna. 


When invited to dinner, the Lord refused . 


to dine with him. Questioned by Ducyo- 
dhana as to the reason for this refusal, 
the Lord gave the following reply. “Meals 
are taken under two circumstances,” Ile 
said, “Where there is love, one partakes 
of, with great pleasure, whatever js 
available in the house. Or, when one is 
starving, one has to fill the belly with 


whatever is available ar ywhere, regardless 


of the sentiment with which the food 


CC-0. In Public Domain. UP State Museum, Hazratganj. Lucknow 


Digitized by Sarayu RRIARI spelhi and eGangotri 


fhay be served. Both thesé conditions 
are absent in the present case. You have 
no love in you, and I am not dying 
of hunger either.” With these words 
the Lord left his royal palace and proceeded 
uninvited to Vidura’s cottage. The good 
old Bhisma and elders like Drona, Krpa, 
Bahlika and others called at Vidura’s 
and invited the Lord to their own houses. 
But the Lord refused to go anywhere 
else, and blessed Vidura by partaking of 
the dishes offered by him with the 
utmost love ( vide Mahabharata Udyoga Parva, 
91). So runs the popular Indian song :— 

“Refusing the rich dishes of Duryo- 
dhana, the Lord partook of boiled vegeta- 


bles at Vidura’s.”’ = 
SUDAMA 


Sudima had been a school-fellow of 
Bhagavan Sri Krsna. Both had received 
their schooling at Ujjain under a common 
teacher Sandipani. Sudama was well- 
versed in the Vedas, averse to worldly 
enjoyments, calm and collected and a 
man of exemplary self-restraint. After 
completing their studies the two friends 
parted company and left for their res- 
pective homes. 


Sudama was extremely indigent and poor 
so far as material possessions are concerned. 
On a certain occasion this Brahman with 
his family had to starve continuously for 
a number of days due to want of food. 


Emaciated by starvation, the wife of 
Sudama was extremely moved by the 
miserable plight of her children. She 


knew that the Lord of Dwaraka, Bhagavan 
Sri Krsna, was a friend of her husband. 
After a good deal of hesitation, therefore, 
and trembling with fear, she described 
her sufferings to her husband and requested 
him to proceed to Dwaraka. She knew 


equally well that her husband was 
absolutely disinterested; therefore she 
added, “My lord, I know you haye no 


craving for riches; but without money it 
is very difficult to maintain a household, 
therefore, in my opinion, it is essential 


CC-0. In Public Domain. UP State Museum, Hazratganj. Lucknow Eig z 


437 


and desirable too that you should go 
and see your friend.” 

Sudama understood that unnerved by 
her privations his wife was anxious to 
send him to Sri Krsna in search of wealth. 
He, however, had serious misgivings ia 
approaching his friend with such a request, 
and reproached her saying, “Good heavens ! 
Are you so mad as to send me to Dwaraka 
to fetch money ? Does a true Brahman 
ever crave for wealth ? Our only concern 
is to remember the Lord under all 
circumstances. When oppressed by hunger, 
can we not go out and beg our food ?” 

“All this is very well, said Sudama’s 
wife; “but the days are so hard that one 
cannot even depend on the charity of 
others. Just have a look at my tattered 
clothes and these starving children of 
yours. I have no craving for wealth. [ 
do not insist that you should ask Him 
for a kingdom, or for abundant riches, 
In our present stricken condition, you 
should only go and see him once.” 
Hesitating for a long time Sudama at 
last decided to go; for he thought that 
would afford him a golden opportunity 
to obtain the rare sight of Bhagavan Sri 
Krsna. But how could he go without 
taking some present for his friend 2 “Q 
blessed lady,” he said to his wife, «If 
you have anything in the house worthy 
of being presented to Sri Krsna, please 
let me have it.” Sudama’s request was 
quite reasonable; but the poor woman 
was helpless. There was not a single 
grain of rice in the house. Sudama’s wife, 
therefore, kepi quiet. But she knew her 
husband would not leave his house unless 
he was provided with something. There- 
fore, with great diffidence she approached 
her next-door neighbour. Although she 
had little hope from her, the lady of the 
‘house was good enough to lend her four 
handfuls of parched rice. Tying these 
few handfals of rice in a dirty piece of 
tattered cloth, the poor woman handed — 
it over to her husband asa present for — 
Bhagavan Sri Krgna. 
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Sudama reached the city of Dwaraka 
after a long and tiresome journey. After 
repeated enquiries, he at last found him- 
self at the portals of the right royal 
mansion of Bhagavan Sri Krsna. The 
poct Narottama gives in Hindi a beauti- 
ful word-picture of what followed. Accord- 
ing to him, the porter received the 
stranger kindly and offering him a seat 
at the gate, the former went into the 
presence of the Lord and gave Him the 
following report :— 

“My Lord, a stranger waits at the door: 

From where he hails, no one knows. 

No turban on his head, nor garment 

on his person; 

His loin-cioth is torn, the toga poor; 

No shoes he has to cover his feet, 

The poor, emaciated Brahman that 

; he appears to be 

Came and stood at the gate, 

Looking at the beauty of the city 

with wondering eyes, 

The abode of the destitutes’ friend 

he enquires about, 

And calls himself Suda má.” 


Hearing the very name of ‘Sudama’, 
the Lord forgot Himself and hurriedly 
-got up from His seat. The crown was left 
uncared for, the yellow robe dropped from 
his body, He could not find time even 
to put on His sandals and rushed towards 
the gate. Seeing the miserable plight of 
Sudama from a distance, the Lord said :— 
“O friend, what a heipless condition 
you have been reduced to 1 
Then the Lord noticed the network 
of thorns 
Sticking at the soles of Sudama’s feet, 
Alas! friend, what a terrible suffering 
you have undergone! 
Why did you not turn up here before ? 
Why did you waste so many days 2? 
At the sight of Sudama’s destitution, 
The Ocean of Compassion wept with 
grief, 
The water kept for washing the feet 
of Sudama was not even touched, 


He washed them with His own 
profase tears ! 
( Narottama ) 


There was no occasion to touch the 
water kept in the large brazen-vessel for 
washing the feet of Sudama. Washing 
them with the tears of His eyes, the Lord 
held His friend tight to His bosom. 
Thereafter He took him with great atten- 
tion inside His palace and seated him on 
His own couch. Collecting the articles 
of worship with His own hands, the Lord 
duly washed Sudama’s feet Himself; and 
even though His very presence hallowed 
the three worlds, He bore ihat water on 
His own head. The Lord’s principal 
consort, Sri Rukmini, also expressed her 
desire to wash tne feet of their honoured 
guest. The Lord readily gave his consent 
saying : “Let the other quezns also come 
and wash his feet, and sprinkling the 
water touched by his feet over the entire 
palace, let them purify the palace as 
well as their body and mind.” Holding 
in one hand a vase of gold filled with 
water, Sri Rukmini thereupon washed 
Sudama’s feet with other, 


«Lo! She whom the gods ever address 

As the Mother of the universe, and 
redeemer of the world, 

They look upon Her today washing 
the feet of a destitute.” 

Smearing the body of His beloved 
friend with an excellent quality of sandal- 
paste and other scented articles, such as 
the paste of aloe wood and saffron, and 
offering him incense and light, the Lord 
treated him to a sumptuous meal and 
offered him betel-leaves and pieces of 
nuts. Sudama’s body was badly soiled 
with dust and emaciated. The veins and 
arteries of his body had stuck out at 
various places. A piece of tattered cloth 
covered his body. But recognizing him 
to be a dear friend of her Lord, Rukmini 
who was no other than Laksmi, the 
goddess of wealth, fondly waited with 
all her associates on the utterly destitute 


Brahman holding in her hands a fan and 


CC-0. In Public Domain. UP State Museum, Hazratganj. Lucknow 


Se xc 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 
CHA 


a chowrle with bejwelled handles. Clasp- 
irg Sudama’s hards, Bhagavan Šrī Krsna 
began to review the charming incidents 
of their boyhood. 

After some time, the Lord cast a 
loving gaze at Sudima, and with a smile 
on His lips asked him whether fe had 
brought any present for Him. “I hold in 
high esteem,” He added, ‘even the most 
insignificant thing lovirgly «fered to Me 
by a devotee; for 1 hunger for love. On 
the other hand, immense treasures cffered 
by one who does not possess devotion in 
his heart cannot satisfy Me.” 

Even after this clear hint from the 
Lord, Sudims could not part with the 


bundle of parched rice he had so fondly 
brought with him. Seeing the royal 
grardeur and untold wealth of the Lord, 


he felt very shy in exhibiting that poor 
article. The Lord, who knows the inner- 
most secret of all hearis, had no diffculty in 
divining the cause of his visit, and said 
to Himself, “This Brahman is a disinterest- 
ed devotee and friend of Mine. He never 
adored Me with the motive of gaining 


wealth in the past, nor is he actuated 
by any such motive even now; that is 
why he is withholding from Me this 


present of parched rice. Rut he has come 
to Me at the request of his devoted wife; 
I shall accordingly confer on him that 
wealth (in the shape of worldly enjoy- 
ments and liberation) which is difficult 
of access even to the celestials.” 

Having thus resolved and casting a 
searching glance into the bandle of parched 
rice held tightly by Sudaima under his 
arm-pit, the Lord forcibly dislodged it 
from its secure position. Made of an old 
tattered cloth, the bundle gave way, 
scattering the contents on the floor. 


Thereupon, in accents of deep love, 


the Lord said :— 


* aaa A aaa ae | iag at fa aAA garaga: N ae 
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“O friend, this loving present brought 
by you affords Me supreme delight. These 
parched rice will satisfy Me, and ( with 
Me ) the entire universe.°?* 

So saying, the Lord started picking 
up the scattered grains of rice ore by ore, 
putting them irto His mouth ard mastica- 
ting them. Partaking in this way of the 
offerirg lovingly brought by a devotee, 
the Lord gave an ocular demonstration of 
His incomparable love for the devotee. 

Joyfully spendirg some days at 
Dwaraka in the blessed compay of the 
Lord, Sudama at last returned to his 
heme and fourd it totally transformed, 
By the sportive will of the Lord, his 
dilapidated cottage with a thatched roof 
containing mary holes had given place to 
a palace with turrets of gold. Sudama 
accepted this as a pastime of the Lord. 
He said to himself, “How noble and 
praiseworthy it is of my divire Friend 
that He fulfils the desire of the seeker 
by bestowing on him all that he wants 
secretly without his knowledge, But T 
am no seeker of wealth. My one repeated 
prayer is that Sri Krsna may continue to 
be my well-wisher, friend and loving 
companion in all my lives, and I may 
remain exclusively devoted to Him. 1 
have no craving for this wealth. What 
I care for is the purest form of devotion 
to the Lord, who is the Tepository of ail 
virtues, and the blessed company of His 
devotees. It is an act of Grace on His 
part that He withholds wealth from us, 
for the pride of wealth brings about one’s 
downfall. It is therefore that He does 
not confer worldly possessions, kingdom 
and supremacy on His short-sighted 
devotees.” 

Sudama lived as a householder through- 
out his life, though he had no attachment 
for anything, and devoted all his time 
to the practice of adoration. 


(Srimad Bhagavata X. 
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= DRAUPADI 
During their exile in the forest, the 
Pandava were passing their period of 
privation and svfferirg; while the vile 
Durycdhana and his evil-minded ¢sccciates, 
due to their inherent wickedness, were busy 
Cevising means for their extirpation. On 
a certain cccasion, Duiyodhana propitiated 
the sage Duiyasa by his services and esked 
for a bccn. He seid, «My elcer cotsin, tre 
high-sovled Yudhisthira, who is roted for 
his piety, is livingin tke fcrest with his 
brothers. Kirdly accept his hospitality 
one day with all your prpils, ten thousard 
in number. I would, however, pray that 
you should call on him at a time 
when all have dined and when the blessed 
Draupadi has finished her meal and may 
be feacefolly enjoyirg her day's rest.” 
Acting under the advice of his desigring 
ministers, Duryodhana thought that after 
Draupadi had taken her meal, the cooking 
utensil granted to her by the Sun-god 
could yield no more food. He thovght 
that would excite the wrath of the 
irascible ascetic, who would reduce the 
Pandava to ashes by his curse, and the 
object for gaining which Duryodhana had 
been taking so much pains would 
thus be easily achieved. Duryasa, who 
possessed a guileless heart, could not make 
out the real motive of Duryodhana’s 
request; he, therefore, readily granted it. 
Accordingly, one day, Durvasa appeared 
in the Kamyaka forest. Having had their 
meals, the Pandavas and their corsort 
Draupadi were sitting at ease and chatting, 
when Daryasa made his appearance with 
his battalion of ten thousand pupils, 
Yudhisthira and his four brothers rose 
from their seats to receive the honoured 
guest, and after paying their respects to 
him invited him to take his meal. Accepting 


their invitation, Durvasa went to the river - 


for a bath. Draupadi, however, felt much 


% Tiaaes Gs anmi mfaar gar) ada 


disturbed. But who could save her from 
an awkward predicament like the one 
in which she found herself except her 
cear friend, $rz Krsna ? Remembering the 
Lord, she sald, “O Krsna, O Divine Cow- 
herd, O Refuge of the forlorn, O befriender 
of the refugee, You alone can rescue re 
frem this calamity.” 

“Just as You delivered me the other 
Cay frcm the clutches of Duhbśāsəna in 
an cpen assembly, even so You shovld 
extricate me frcm this diffculty.” * 

Śrī Krsna happened to be with Rukmint 
at thet time in His palace at Dwérak4, 
Hearirg the prayer of Draupadi, ard 
krowing her to be in distress, the blessed 
Lord, who is so fond of His devotees, 
immeciately left Rukmini’s side and ran 
post haste to meet Draupadi. The rapidity 
of motion of the Supreme Lord cannot be 
conceived by the human mind, there could, 
therefore, be no delay in His reaching 
the Kamyaka forest. In a moment He 
was with Draupadi. Draupadi felt as if 
life had returned to her lifeless body. 
Greeting the Lord, she described to Him the 
predicament with which she was faced, 
“Tell Me all this afterwards,” the Lord 
retorted, “I am terribly hurgry; first, give 
Me something to eat? “I remembered 
You, my beloved Lord only because of 
my difficulty in procuring food. I have 
finished my meal, and there is nothing 
left in that vessel”? rejoined Draupadi. 
The Lord, who is very jovial, could not 
be easily satisfied. He said :— 


“Draupadi, I am oppressed by hunger 
and fatigue. I can brook no jest now. 
Make haste, bring the vessel presented to 
you by the sun-god, and show it to Me.’’t 


Draupadi could not resist His entreaty 
any more. She brought the vessel and 
Placed it before the Lord. The Lord’s 


aeaeaei freee 1 
( Maha. Vana. 263. 15 ) 
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feretrzting vision discovered a vegetable 
leaf stickirg scmewhere in the vessel. 
“Draupadi,” He said, “You told Me there 
was nothing in the vessel; but this single 
leaf is enotgh to satisfy all the three 
worlds !? The Loid, who is the enjoyer 
of all sacrifices, immediately took out the 
leaf end puttirg it into His mouth said :— 

«Let God, who is the soul of the 
universe ard enjoyer of sacrifices, derive 
satisfaction from this leaf.””* 


At the same time He asked Sahadeva 
to go and fetch the Rsis for dinner. 

Meantime a strange thing happened 
on the riverside. The ascetics had hardly 
finished their Sandhya ( evening prayer ) 
when they felt that their stomach had 
become suddenly loaded, and they began 
to belch. The pupils approached their 
preceptor and said, “Sir, we feel asif 
our stomach has been loaded up to the 
very throat. How shail we do justice to 
the invitation of the Pandavas ?” Durvasa, 
who was going through the same strange 
experience himself, at once replied, «Dear 
ones, let us leave this place immediately. 
The Pandavas are extremely pious 
and learned, and men of great moral 
stamina; and they are exclusively devoted 
to Bhagavan Šrī Krsna. They can reduce 
us to ashes, if they take it into their 
head, even as a flame reduces a heap of 
cotton to ashes. My experience with 
Armbarisa is still fresh in my memory, 
and I ara terribly afraid of ths devotees 
of Sri Krsna.” Hearing these words from 
the lips of Durvasa, his pupils immediately 
dispersed and ran away in different directions. 
Sahateva found none present on 
the river bank. £ 

«Now let Me return to Dwaraka,” said 
Šrī Krsna to the Pandavas, “you are all 


mamanman ee ern tar 
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virtuous souls. Those who are constantly 
devoted to virtuous conduct’never suffer.” + 


THE LORD OF ELEPHANTS 

The great tusker figuring in the Puranas 
lived on the Trikūța hill. Oppressed by 
the summer heat, he once reached the 
bank of a beautiful and extensive lake 
in the garden of Yaruna ( the god of water), 
called Rtumin, accompanied by a number 
of male and female elephants. He rushed 
into the lake and, having quaffed its sweet 
ambrosial water to his heart’s content, 
began to sport in it with his female 
companions and their youngs. In that lake 
lived an alligator possessed of inordinate 
Strength, who got hold of one of the feet 
of the lord of elephants. Exerting all 
his strength the latter tried to disengage 
his foot from the alligator’s mortal grip, 
but without success. The alligator now 
began to drag the elephant into deep waters. 
All the male and female companions of 
the elephant tried hard to rescue their 
chief, joining trank with trunk. and pull- 
ing the elephant in the direction of the 
bank; but in vain. he tug-of-war continued 
for a long time. Losing all hope, the lord 
of elephants at last sought refuge with 
the Lord. He said :— 

“Like a mighty serpent, possessed of 
terrible speed, Death pursues all in every 
direction. God undoubtedly protects him 
who is afraid of this monster and seeks 
His protection from it. I, therefore, 
take refuge in Him; for it is out of His 
fear that this monster runs hither and 
thither ia pursuit of mortals.” (Srimad 
Bhagavata VITI. ii. 33 jf 

The lord of elephants mentally offered 
a beautiful prayer to Cod. His cry of anguish 


reached the ears of the Lord, who got 


impatient to save His devotee. A poet 


w 


7 


y 
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has cepicted the incident very beautifully 
in the following words :-— 

«In order to rescue the lord of elephants 
Caught in the deadly grip of the alligator 
Bhagavan Narayana left His couch in 
Deryous haste without caring for His 
attendants, unmindful of the Kaustubha 
gem, shouting for His club even before 
leaving the bed, without even lookirg at 
His Consort, Laksmi, and mounting the 
back of Garuda even without spreading 
anything on it. May He protect us |” 


Riding on Gartda, the Lord reached 
the place of occurrence in no time. The 
Lord of elephants saw him in the air 
mounted on the back of Garuda, and 
holding aloft a lotus with his trunk said 
in a sinking voice in extreme agony, “O 
Narayana, O Supreme Master, I offer 
obeisance to You.” 

The Lord accepted the lotus offered 
by the devotee with love, and severing 
the head of the alligator with His circular 
weapon, Sadarsana, delivered the tusxer 
from a great peril. 


SABARI 

Sabari was a Bhil woman. Though 
low-born, she was a great devotee of the 
Lord. She had spent a large part of her 
life in rendering secret services to the 
sages living in the Dandaka forest. 
Sweeping the track through which the 
sages passed for their daily bath, covering 
plots with a rugged surface with sand, 
cutting wood from the forest and piling 
it up in the hermitage--these were the 
self-imposed duties she had adopted by 
way of her daily routine. A sage, Matanga 
by name, took pity on her, imparted the 
holy name to her, and while departing 
for the abode of Brahma told her that 
Bhagavan Sri Rama would grace her with 
a visit to her cottage and that His very 
sight would fulfil the object of her life, 


* 


fiaa ai arden 


Tig gg anag yafe faenas ar nafa fina 


Till then he asked her to remain at that 
place in expectation of that auspicious 
moment, keepirg herself engaged in the 
practice of adoration. 

Sabari’s mind got addicted to Bhajana, 

and she began to spend her days in 
anxious expectation of Sri Rama's visit, 
Her expectancy began to grow in intensity 
as the days rolled on. Expecting the 
Lord every moment, and fearing lest 
thorns might prick the soles of His feet 
she would every now and then go and 
sweep the track leading to her cottage 
up to a lorg distance and sprinkle it with 
water. She would plaster the courtyard 
with cow-dung and mud and prepare a 
beautiful dals of cow-dung and earth for 
the Lord to sit on. Resorting to the woods 
she would pluck the most delicious frvits 
available there and keep them in cups 
made cf leaves. She would repeat this 
Process from day today. There was no 
knowing how many times in the course 
of a day she Swept the path, plastered 
the courtyard, prepared seats and plucked 
fruits. At last, one day, the Lord visited 
abari’s cottage. Sabari’s joy 
bounds. Y: will not be out of 
Teproducs in this con iection the scene as 
depicted in the Ramacharitamanasa of 
Goswami Tulasidas ¢— 

“Finding Śr? Rama ia her Coitage, the 
heart of Sabart gladdened; she rejoiced 
to find sage Matanga’s Prediction come 
ie ala ace mal 
ng arms, : wn Of matted hair on 
His head, and a garland of sylv 
fps Oo ote Rama and 

mana, W r unguishable by 
respectively bape p S c2mpleson 
ground role tik ee ae 
arms, Overwhelmed Si pu ieee 
hersclf tongue-tied Rat ee ane ou 
bowed her head at Their lo eee 

a ! otus feet, 


sabari then worshipped the Lord and 


raana 


knew no 
place to 


an flowers 


{Tea | 
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placed fruits Before Him. Praising her 
devotion in highest terms, the Lord 
accepted her worship and conferred the’ 
highest blessing on her by partaking of 
the fruits iovingly offered by her. The poet 
Yulasidas depicts in glowing terms how 
much the Lord relished those fruits. He 
says :-- 

«Wherever the Lord was ever enter- 
tained, whether at His own home, at the 
preceptor’s residence, at a friend’s house 
or even at His father-in-law’s, nowhere 
and atno time did He enjoy the dishes so 


well, nor did He find them as delicious 
as the fruits of Sabari, This is what He 
explicitly acknowledgsi om every such 


occasion.’’* 


RANTIDEVA 
King Rantideva was the son of King 
Sankrti. A  powerfal ruler, Rantideva 
was extremely compassionate by nature. 
Observing the woes and sufferings of the 


poor, he gave away all he possessed 
in charity. Having been thus reduced to 
straits, he could maintain himself and 


his family with great diffculty. ven in 
that state he gave away to the poor 
whatever he got, and remained without 
food himself, Reduced to utter destita- 
tion, the king thus led a life of extreme 
misery with all the members of his family. 

Oa a certain occasion the king had to 
go without food and water for fuil forty- 
eight days. Oppressed by hunger and thirst, 
his limbs began to tremble. Oa the morning 
of the forty-niath day he got some ghee, 
tice boiled ia milk, porridge and water. 
Forty-eight days’ complete fast had render- 
ed the kiog and his family extremely 
weak. The limbs of all were shaking. 

Whea Rantideva was about to partake 
of this food, a Brahman who was quite 
unknown to him appzared on the scene. 
Out of a crore it is very casy to give 


a aia 


* The story of Sabari has beon adapted from the 23m .charlfamanas4 of Goswani Tulasidas and 


similar works, 


CC-0. In Public Domain. UP State Museu 


away a lakh of rupees in charity for 
name’s sake; bat it is most difficalt for 
a starving person to part with his food. 
The great devotee Rantideva, however, 
who saw God present everywhere, gave 
away a share of his food to the Brahman 
with due respect and reverence. Satisfied 
with the king’s hospitality, the Brahman 
went away. 

After entertaining the Brahman, the 
king was about to share the remaining 
food with his family, when another 
stranger belonging to the Sudra class 
made his appearance, With the thought 
of Sri Hari foremost in his mind, the 
king gave away a part of this food to 
that destitute. Meanwhile a thicd stranger 
appeared witn a number of dogs and 
begged food for himself and his dogs on 
the plea of hunger. 

The devout king received this stranger 
also with dus attention and, revereatially 
placing the whole of the remaining food 
at the disposal of the new comer and 
his dogs, bowed to him. 

There was now left only a small 
quantity of water barely enough to appease 
the thirst of a single individual. The king 
was about to quaff it, when an outcast 
appeared before him and made the following 
submission in a pathetic tone, “O great 
king ! I am extremely tired and exhausted. 
Low and impure asI am, please favour me 
with a little water to drink.” 

Hearing this piteous appeal of the 
pariah, and knowing him to be really 
exhausted, the king was moved with great 
compassion, and he uttered the following 
nectar-like words :— 

“J crave not from God the highest 
form of destiny with the eight superhaman 
faculties, nor freedom from rebirth. My 


only prayer is that dwelling in the heart 


of all beings I may undergo their suffering, 
so that they may be rid of all sorrow. 
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«[ This man is dying of thirst, and 
he is piteously seeking water from me in 
order to save his life. ] By offering this 
life-giving drink to this humble creature 
who is anxious to live, my hunger, thirst, 
exhaustion, bodily suffering, lowness of 
spirit, languor, grief, depression and in- 
fatuation, all have disappeared.””* ( Srimad 
Bhagavata IX. xxi. 12-13 ) 


With these words on his lips the 
tender-hearted king Raniideva, though 
half-dead himself due to thirst, reverential- 
ly and cheerfully gave the whole of that 
water to the pariah. 

The aforesaid strangers were no other 
than the three lords of creation, Brahma, 
Vispu and Siva, who confer boons of 
various kinds on those who sesk them, 
and who appeared through their delusive 
potency in the guise of a Brahman and 
others in order to test the piety of the 
great king Rantideva. They were supremely 
delighted to observe the power of endurance 
and depth of devotion exhibited by the 
king, and appeared before him in their 
actual form. Obtaining thus a direct vision 
of the three Lords all at once, the king 
bowed before them, but did not ask for any 
boon, even though called upon to do so. 


For, renouncing all forms of worldly 
attachment and desires, the king had 
fixed his mind exclusively on God. In 
this way Rantideva, who was exclusively 
devoted to God, completely merged 


amaA 


; This naturally raises the question in 
under the circumstances. Anticipating this question the Lord lays down the duty 
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his thoughts in God and God alone; and 
he being thus identified with God, the 
veil of Maya, consisting of the three 
Gunas, lifted like a dream from before 
his eyes. Due to his association the other 
members of his family too wholiy devoted 
themselves to Bhagavan Narayana, and 
atiained the supreme state to which Yogis 
alone are entitled. 


The use of the compound adjective 
‘Bhakiyapahriam’ is intended to convey 
that the Lord refuses to accept things 
that are offered to Him with a cold heart. 
Where there is love, and the Gevotee feels 
genuine delight both in offering a thing 
to God and in its acceptance by the Lord, 
He not only accepts such an offering, but 
may even force His way into the house 
of such a devotee and eat things from 
his store, as He did in the case of the 
blessed Gopis of Vraja. For in reality 
God hungers and thirsts for love, and not 
for things of the world. 


By the words ‘Aham’ and ‘Agnami? the 
Lord indicates that appearing in person 
before such a devoice He eats the articles 
offered by him with 2 pure and loviag heart. 
That is to say, when He is present in the 
world in a humaa or other garb, He goes 
to the devotee in person, while at other 
times He manifests Himself before the 
devotee in the form desired by the devotee, 
and fulfils the object of his existence by 
eating whatever is offered to him. 


Arjuna’s mind as to what he should do 


yeaa agate asygeti eel ai 
Heat CET AIT Bw Il 


O son of Kunti, Arjuna; aq whatever; àù you do; aa 
; satlt you eat; aq whatever; aà you offer as oblation to the 


asah. 
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sacred fire; aq, whatever; qari you bestow ( as a gift ); aq whatever; arafa you 
do by way of penance; aa ( all ) that; aatom gara offer to Me. 
Arjuna, whatever you do, whatever you eat, whatever you offer as ohiation 
to the sacred fire, whatever you bestow as a gift, whatever you do by way of 
penance, offer it all to Me. (27) 
By using the five verbs ‘Karosi’, all actions and the craving for their fruit, 
‘Agnas?, ‘Jahosi, ‘Dadas?’ and ‘Tapasyasi? the devotee should realize that the whole 
with the pronoun ‘Yat? joined to each, the universe belongs to God, that his own mind, 
Lord has enumerated in a nutshell all intellect, body and senses also belong to 
the duties of man, That is to say, the God, and he himself belongs to God, so 
words ‘Yat Karosi? cover all kinds of that whatever sacrificial and other acts 
pursuits other than the performance of _ are performed by. him also belong io Him. 
sacrifices, charity and austerity, viz. all Nay, he should farther realize that like 
activities carried on by man for earning the showman making the puppet dance, it 
his livelihood consistent with his grade in is God aioae who is getting evrything 
society and stage in life, social duties, done by him, and that it is God Himself 
and all other duties enjoined by the who enjoys all those acts in various forms, i 
scriptures, such as the practice of he being a mere insirument and nothing 
adoration, meditation ete. Even so else. And realizing this he should perform 
all activities intended to keep the body the aforesaid actions in a disinterested 
and soul together, such as taking food spirit as a behest from God and for His 
and diink etc., are included in ‘Yat Agnasi?, pleasure alone. ‘This is what is meant by 
and all practices connected with worship offering those actions to Ged. 
and the offering of oblations to fire tC 18 : 
are comprised in «Yat Juhos. Similarly Undertakiag an action with another 
all acts of charity and service are included motive and subsequently offering it to God, 
in ‘Yat Dadas, and ali acts of self- offering an action to God even while 
restraint and all forms of austere penance performing it, offering the same to God 
(XVI, 14-17) are covered by ‘Yat as soon as itis completed, or offering its 
ra fruit to God--all these processes ars 
Tapasyast - included in the act of offering an action 
The common run of men identify to God. In fact, these are the initial stages 
themselves with, and feel attached to, of offering one’s actions to Cod. Total F 
such actions and crave for their fruit. offering of actions to God as indicated in ae 
Therefore, renouncing the feeling of the foregoing paragraph is accomplished 5 
and attachment for, only by going througi the above processes, = ž  ž 


identification with, 
It may be asked here : What will be the result of offering all one’s actions to God : 
stated above ? Anticipating this query the Lord says :— ae 


in the manner 
gugur è maA qaa: \ 
Angee Gami aAA N RE N 
with your mind established in the Yoga- 
actions to God); Jawad: saat: fi 
ood and evil consequences; Ñ 


waa thus; qearaaag erat E 
Renunciation ( offering of all 
bonds of Karma in the shape of g 
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will be freed; fag: (and) freed from them; ata Me (alone); sterii you 


will attain. 


Will your mind thus established in the Yoga of renunciation ( offering 
of all actions to Me), you will be freed from the bonds of Karma in the 
shape of good and evil consequences; and freed from them, you will 


attain Me. 


The use of the indeclinable ‘Evam’ 
in tnis verse indicates that the word 
‘Sannyasayoga’ here does not stand for 
Sankhyayoga or Jfanayoga, but has been 
used in the sense of cffering all actions 
to God as enjoined in the preceding verse. 
‘Sannyasayogayuktatma’, therefore, refers 
to him in whose mind and intellect the 
idea of offering all actions to God, as 
enjoined in the previous verse, has got 
deeply rooted. 

Attaining heaven, or being condemned 
to hell, birth in the species of beasts, 
birds, human beings or other creatures, 
and going through pleasurable or painful 
experiences as a result of one’s noble or 
sinfal deeds—these constitute the good 
and evil consequences referred to in this 
verse; andit is these consequences which 
are spoken of as the shackles of Karma. 
For it isthe comptlsory enjoyment of the 
fruit of actions that constitutes the bind- 
ing effect of Karma. H: who offers all his 
actions to God in the manner indicated 
in the preceding verse is exempted from 
their consequences in the form of rebirth 
and of pleasurable or ,ainful experiences, 
This is what is meant by securing ‘freedom 
from the bondage of Karma in the shape 
of good and evil consequences’, Attain- 
ment of the supreme abode of God after 
death, or coming face to face with God 
during one’s life-time is what is meant 
by ‘attaining God after being freed from 

the bondage of Karma’, 


It is no doubt true thit he who 


The statement that Gol is attaine1 only 
in the way mentioned above, and not by others, 


E : Therefore, while meeting this charge, 


(28) 


dedicates his activities to God naturally 
abstains from evil practices. But he must 
have perpetrated many evil deeds prior 
to his starting this practice, io his current 
life as well as in the mnumberless lives 
that have preceded it. Moreover, accor- 
Ging to the principles laid down by the 
Lord in XVII. 48 that ‘all undertakings 
are tainted with some blemish, just as 
fire is clouded by smoke,’ one is liable 
to sins that are incidenial to the per- 
formance cf one’s alioited duties. The 
Geyoiee who offers all his actions to God 
is absolved of all such sins. This is what 
the Lord means whea He speaks of such 
a devoiee being exempted from both the 
good and evil consequences of actions, 
When all good actions are offered to 
God in the manner indicated in the preced- 
ing verse, they result in God-Realization 
alone. But acts of virtue done with an 
interested motive bring enjoyment as their 
fruit, both in this world and in the next, 
Actions which bring enjoyment in its 
wake throw one into the whirlpool of 
transmigration and cause bondage through 
attachment and the craving for enjoyment. 
Therefore, it is but reasonable to speak 
of their fruit as causing bondage. But 
this should not lead one to conclude that 
all good actions are worth renouncing. 
They must be performed under every 
circumstance; but instead of expecting 
any return for them, one should go on 
dedicating them to God. When this is done, 
our actions, instead of causing bondage, 
will bsing God-Realization in their wake. 


by those who practise devotion to Him 
exposes Him to the charg: of partiality. 


the Lard says :— 
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alse adyðg aa gasha a fa: 
a usta g aiarar afta ag META lR II 


aga l; adag in all beings; aa: (am) equally present; a none; # to 


Me; z 


ger: hateful; aféa there is; 4 nor; faa: dear; g but; % who; ar Me; 


saat with love; mata worship; @ they; af ( abide ) in Me; a and; aza, T aff 


too; 4g ( stand revealed ) in them. 


I am equally present in all beings; there is none hateful or dear to 
Me. They, however, who dekou worship Me abide in Me; and I too stand 


revealed in them. 


Ged is equally present in all beings 
from Brahma down to the smallest clamp 
of grass as their inner witness. Therefore, 
He looks upon all with an equal eye, 
has no partiality for or prejudice against 
anyone. This is what is meant by the first 
half of this verse. 


Constantly dwelling with reverence 
and love on God with or without form, 
hearing, reflecting on and chanting the 
names, glory, virtues, greatness and stories 
of God, cflering obcisance to Him, lovingly 
worshipping Him with leaves, flowers and 
other articlss of one’s choice and offering 
all one’s actions to God—all these practices 
are included in the devout worship of God. 


God seeks His devotees in the same 
way as they approach Him. Just as God 
does not slip out of the devotee’s mind, 
even so the devotee does not pass out of 
His mind. This is what the Lord means 
when He says that such a devotee abides 
in Ged. And inasmuch as the stainless 
heart of such devotees brims over with 
divine love, God is ever directly visible 
in their heart. This is what the Lord 


(29) 


seeks to convey by declaring Himself as 
present in them. 


That is to say, although, according 
to verse 4 of this chapter, God in His 
unmanifest aspect pervades all sentient 
and insentient beings and all beings, both 
sentient and insentient, ever dwell in 
Him, it is the devotees’ love that makes 
it possible for the Lord to enshrine them 
in His heart as a special case, as also to 
stand revealed in their heart. It is there- 
fore that the Lord says to Durvasa: — 


“The devotees are My own heart as 
it were, and I am the heart of the 
devotees. They know none but Me, and I 
know not in the least anyone bat My 
devotees.” ( Srimad Bhagavata 3X. iv. 68. )* 

The sua, though shedding its light 
equally everywhere casts its reflection 


only on transparent objects like the look- 


ing-glass, and not on opaque things like 
wood etc., and yet there is no partiality 
in it. Even so the fact that God is 
accessible only to His devotees and to 
none else betrays no partiality on His 
part. On the other hand, it reveals nothing 
but the glory of devotion. 
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agaa maa: aracaafeat R 
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Aa if qguan: the vilest sinner; afr even; IANA devoted to none else; 
3 . = 7 . aT: 
ara Me; ax worships; a: he; arg: a saint; %7 verily; amaca: should be 
163 5 
n ; 5 3 ff atly resolved. 
accounted; & because; a: he; amm saafea: ( has ) rightly 


Even if the vilest sinn-r worships Me with exclusive devotion, he should 
be accounted a saint; for he has rightly resolved. ( He is positive in his belief 


that there is nothing like devoted worship of God. ) 


The use of the indeclinable ‘Api’ in 
this verse is intended io emphasize His 
undifferentiating attitude towards His 
worshippers. That is to say, one should 
not wonder if men of righteous conduct 
and ordinary sinners should be redeemed 
by His worship; even the vilest sinner 
can be so redeemed. 

The indeclinable ‘Chet’ has been used 
to indicate that mea of sinful conduct do 
not 2s a tule take to His loving worship 
because of their attachment to ; worldly 
enjoyments and vice. Nevertheless, if 
through the revival of some past good 
tendency, or due to an atmosphere of God- 
consciousness, study of the scriptures or 
the holy association of saints, or by hear- 
ing the virtues, glory, greatness and ray- 
steries of God a Sinner develops faith 
in the devotion to God and takes to His 
adoration, he too secures redemption. 

The word ‘Suduracharah’ stands for 
men whose condact is most vile, who are 
addicted to prohibited food, drink and 
acts, and who, being dominated by their 
evil nature, bad habits and attachment 
for enjoyment, cannot Wholly give up their 
immoral practices. If by hearing cr read- 

isg accounts of the divine virtues and 
glory ctc., or due to some other cause 
such a sinner comes to look upon God as 
the supreme Reality, and depending 
exclusively on God recognizes Him with 
supreme faith and love as the sole object 
of his worship, he is said to be exclusively 
devoted to Him. And being thus devoted 


( 30) 


to God, he who dwells on His divine 
essence, hears, reflects on and chants His 
names, virtues, glory and greatness, offers 
cbelsance to Him, worships Him with 
leaves, flowers and various other objects 
of his choice and offers his virtuous acts 
to Him is said to worship Him with 
exclusive devotion. 

Such a devotee, even though desiring 
and siriving to give up his immoral 
practices im toto may not be able to 
abandon any particular vice completely, 
being helplessly driven to it by his evil 
nature and vicious habit. Nevertheless, 
says the Lord he should be looked upon 
as a saint and not as a wicked person. 
For he has arrived at the definite con. 
clusion that God is the redesmer of the 
fallen, a disinterested friend of ali, al- 
mighty, supremely compassionzie and omni- 
scient, the universal Lord and the supreme 
Reality; that the highest duty of man is 
to worship Him; and that His adoration 
will not only eradicate all his sing and 
sinful proclivities but bring him face to 
face with God as a matter of course 
through His grace. There can be no 
higher or saner resolve than this in the 
eyes of Cod, and he who makes this 
resolve is acknowledged by the Lord as 
His devotee. Nay the Lord guarantees 
that his devotion will soon convert him 
into a perfectly virtuous soul. Therefore, 
it is but reasonable that such a devotee 
should be accounted a virtuous soul rather 


than a sinner or an evil-minded person. 
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CHAPTER IX 


In verse 15 of Chapter VII the Lord 
stated that men of evil deeds do ‘not 
worship Him; whereas in the present 
verse He states that the vilest sinner can 
worship Him, and thereby become a saint. 
Although the two statements appear as 
mutually contradictory, it will be found 
on closer examination that really speak- 
ing there is no contradiction between 
them. Thus it will be seen that the men 
of evil deeds referred to in the- above 
verse of Chapter VII are not only addicted 
to sin, but they have neither faith in God 
nor any knowledge about Him, nor again 
are they keen to avoid the perpetration of 
sing. It is therefore that those foolish 
unbelievers have been characterized as 
‘men of deluded wisdom’, ‘vile among men’, 
and ‘smen who have embraced the demoniac 
nature’? etc. The sinner spoken of in the 
present verse, however, is one who though 
addicted to sin, is nonetheless anxious 


= aD 


fos 


fasa speedily; sate 


aaile A 
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to avoid the) perpetration of sins. He is 
devoted to God’s virtues, glory, essence and 
names, and has arrived at the definite 
conclusion that God, who is the only 
redeemer of the fallen and is supremely 
compassionate, is the supreme Keality; 
that He is the supreme object of his 
worshis, that His adoration is the highest 
duty of a human being, and that through 
His Grace all his sins will be eradicated, 
and he will easily attain Him. It is 
therefore that he has been characterized 
as one who has ‘tightly resolved’, and 
who is devoted to none else than God. 
Adoration of God thus becomes quite 
natural to him. As for unbelievers, since 
they have no faith in God, it is hardly 
possible for them to take to the practice 
of adoration. Thus there 1s no contradic- 
tion whatsoever tween the two state- 
menis of the Lord, both of which are 
correct in their own context. 


waft unica mazaa AA | 


À am: AmA i 32 


(he) becomes; ante virtuous; wataq lasting 


peace; Raaf (and ) attains; aia O son of Kunti, Arjuna; Rahe know 
(it ) for certain; à My; uw: devotee; 4 not; aozata falls. 


Speedily he becomes virtuous and secures lasting peace. Know it for 


certain, Arjuna, that My devotee never falls. 


The devotee referred to in the preceding 
verse isnot only freed ia his very lifetime 
and withoat delay from all vices and 
immoral practices, but acquires the divine 
vittues mentioned in verses 2 and 3 of 
Chapter XVI, and thus becomes eligible 
for God-Realization. And ‘lasting peace’ 
here means peace which, once attained, 
is never lost, viz., peace in the shape of 
God-Realization, referred to as ‘Naisthiki 
Sant? in V. 12, ‘everlasting peace, consisting 
of supreme bliss’ in VI. 15 and as ‘supreme 
peace’ in XVII. 62. 


The verb ‘Pratijanthi? is derived from 


57,B, G, 


a ae ee 


(31) 


the root ‘ji? (to know) with ‘Prati’ 
prefixed to it. It, therefore, means ‘know 
it for certain’ or ‘vouch for it’. By using 
this word the Lord asks Arjana to believe 
whatever He says in praise of devotees 
as well as of devotion as undoubtedly 


true, and have it indelibly impressed on 


his mind. 

The verb ‘Nagyati’ with ‘Pra’ p 
to it means ‘undergoes a fall’. What t 
Lord intends to convey by the use of 
word is that a devotee of God gradu: 


and offered them 
liberal fare; but nobody was willing to 
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with an evil .destiny in the 
ine. Si birth in a sub-human species 
or tortures in hell. Gradually 
from vice and evil conduct, he 
becomes a virtuous soui and 
supreme peace. 


freed 
soon 
attains 


BHAKTA BILVAMANGALA 


As an instance in point, we may cite 
the example of Bilvamangala, author of 
the devotional poem “Sit Krsnakarnamrta”, 
who appeared only a few centuries 2go. 
Bilvamangala was the son of a devout 
Brahman, Ramdas by name, who lived 
i on the bank of the Krsęavīņęāá 
E Bara ndia. He was fairly educated, 
quiet in disposition, cultured and virtuous 
by nature; but having lost his father in 
early youth he fell in evil company and 
tarned a moral rake. The house of a 
public woman was his favourite resort, 
and habitual indulgence in sins was his 
only occupation throughout the day. He 
had given his heart to a public woman, 
Chintamani by name. Chintamani lived 
on the other side of the river. Once it 
so happened that Bilyamangala could not 
visit his paramour for a whole day. It 
was the death anniversary of his father. 
Although his physical body remained 
confined with the four walls of his 
house, his mind revelled in her company 
throughout the day. The sun had set by 
the time the Sraddha ceremony was Over. 
Bilvamangala was now ready to depart. 
People tried to dissuade him on the ground 
that the day was sacred to the memory 
of his father; but he was adamant. Bilya- 
mangala hurriedly left his home and 
reached the bank of the river. A fearfal 
storm with torrenjial rain overtook him 
there. The anxious boatmen moored their 
boats to the bank and took shelter under 
the trees. The night assumed a dismal 
aspect. Bilvamangala pleaded hard with 
the boatmen to ferry him across the river, 


the temptation of a 


‘sk his life 


On any terms whatsoever, 
risk, 


however, was too great for 
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Bilvamangala, who was bent upon visiting 
his sweetheart at all costs. Unmindful 
of consequences he jumped into the river, 
The corpse of a woman in an advanced 
stage of decomposition was drifting along 
the curent. Due to the prevailing darkness, 
however, nothing could be easily distin- 
guished. The eyes of Bilvamangala, on 
the other hand, were blinded by passion, 
He mistook the corpse for a log of wood, 
and clatcheć at it. Nothing conscious of 
the corpse, or of its steach, he reached 
the other bank by sheer good luck, and 
ran to Chintamani’s cottage. The door was 
closed. But no barrier was too much for 
his yearning heart. He made up his mind to 
enter the house by scaling the wali. Groping 
for something to help him he seized at what 
appeared to hima strong rops soft at silk, 
but which was actually a deadly cobra, 
hanging with its head and neck thrust 
into a hole in the wall. Bilvamangala 
climbed the wall with the helo of its tail. 
He was not, however, bitten by the snake. 
The Lord had so willed it. Entering the 
house he woke up Chintamani. She was, 
however, taken aback to see him at that 
odd hour. “How did you manage to cross 
the river during this fearful night, and 
- enter the house ?” she asked. Bilvamangala 
told her how he swam across the river with 
tie help of a log of wood, and scaled the 
wall of the house with the help of a 
tope. It had now stopped raining. Chinta- 
mani came out with a light in her hand 
to ascertain the truth of his statement, 
and discovered to her consternation that 
the rope by which Bilvamangala had scaled 
the wall was no other than a deadly 
cobra, and that the piece of log with the 
help of which he had crossed the river 
was a stinking corpse. Bilvamangala also 
now saw what those things actually were 
and shuddered at their very sight. Chinta- 
mani now upbraided him saying «You, 
moral rake, you are a Brahman by birth, 
and the day was sacred to the memory 
of your father; but due to your infatuation 
for this bundle of mere flesh and blood 
you abandoned all your virtues and sacred 
duties and came running all the way at 
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this dreadful hour with the help of a 
corpse and a deadly snake ! But the figure 
which you are so passionately fond of 
and which you regard as exceptionally 
attractive today will’ be reduced to the 
same condition one day in which you find 
the corpse lying in front of you. Fie upon 
this lustful propensity of yours! Had you 
been so enamoured of that swarthy beauty, 
the enchanter of all hearts, and sallied 
forth to meet Him with the same degree 
of restlessness, you would have surely 
attained the object of your existence by 
realizing Him.” 

The admonition of the harlot worked 
like a miracle. The chords of Bilvaman- 
gala’s heart now responded to a new melody. 
The fire of wisdom blazed forth in his 
heart and reduced all his impurities to 
ashes. As soon as his heart got purged, 
the flood-gate of divine love was flung 
open, and tears began to flow in an 
unending stream through his eyes. Clasp- 
ing Chintamani’s feet Bilvamangala said, 
“Mother, by opening my inward eye you 
have really blessed me. Mentally accept- 
ing her as his spiritual guide he bowed 
low at her feet. The rest of the night 
was spent by Chintamani singing to him 
the sports of love of Bhagavan Sri Krsna, 
which made a deep impression on 
Bilvamangala’s mind. As soon as the day 
broke, he left Chintamani’s house as a 
maniac completely absorbed in the sacred 
thought of Bhagavan Sri Krsna, the real 
Chintamani (the wish-yielding gem) for 
the whole world. The first act in the 
drama of Bilvamangala’s life thus came 
to a close. i 


Approaching saint Somagiri, who 
lived on the bank of the river Krsnaviva, 
Bilvamangala obtained initiation into the 
sovereign Mantra sacred to Sri Gopala 
(the Divine Cowherd) and started the 
practice of adoration in right earnest. 
Chanting the names of God he began to 
move about in the countryside. A longing 
for the direct perception of God was 
yaoused in his mind; but his immoral 


Peay, nee ee 
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propensities had’not yet wholly disappeared. 
Compelled by evil habit his mind 
once more felt enamoured of a young 
lady. Following her footsteps, Bilva- 
mangala halted at the door of her house. 
The owner of the house was surprised to 


. see a Brahman waiting at the threshold 


with a dismal look cn his countenance. 
Questioned by him Bilvamangala revealed 
his mind to him with a guileless heart 
and said, “I long to see the girl but 
once to my heart’s content. Please send 
her to me here.” The young lady was 
none other than the wife of the wealthy 
merchant with whom Bilyamangala was 
holding this conversation. The good 
merchant saw nothing inherently wrong 
in this request and was anxious to 
accommodate the Brahman as for as he 
could. He, therefore, entered the house 
to call his wife. Meantime Bilvamangala’s 
mind turned into a turbulent ocean, in 
which thought-waves of various kinds 
were furiously raging. 

Bilvamangala had already turned a 
devotee of God; how could there be 
any fall for him ? His vision had 
been clouded by ignorance. The Lord, 
who is extremely fond of the poor and 
miserable, opened his eye of wisdom. 
Bilyamangala woke to the wretched 
condition of his mind; his heart was 
filled with remorse and he plucked two 
big thorns from an adjoining wood-apple 


tree with what intention nobody knew. 
Meantime, the wife of the wealthy 
merchant made her appearance there. 


Looking at her intently for some time, 
Bilvamangala mentally reproached his 
eyes and said, “O detestable eyes ! but 
for you I would not have been reduced 
to this wretched condition.” Mentally 
uttering these words Bilvamangala, in a 


fit of momentary weakness or whatever 


it may be, thought it best at that moment 
to punish his wayward eyes and instantly 


thrust the pair of thorns into them ! 2 3 


Streams of blood began to flow from 
eyes. Laughing and dancing, Bilvam 
rent the air with the chanting 


Museum, Hazratga! 
a oe 
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Divine Names. The merchant and his wife 
were distressed at this sad turn, but they 
were quite helpless in the matter. Remnants 
of impurity lying hidden jn the inmost recesses 
of Bilvamangala’s heart got washed 
away, and he was extremely impatient now 
to meet the “Protector of the forlorn’ as 
speedily as possible. 


The terrible pangs of separation from 
his most beloved Sz Krsna turned the 
blinded eyes of Bilvamangala into 4 
perennial fount of tears. Having no 
feeling of hunger and thirst, he had lost 
all distinction of sleep and wakefulness 
as well. Rending the air with the shouts 
of ‘Krsna’ Bilyamangala roamed from 
forest to forest and from village to village. 
That the “Friend of the poor”, for whom 
he had deliberately put out his eyes, and 
the Beloved for whose sake he had 
spurned a life of luxury and ease should 
be so tardy to appear was too much for 
a lover who was pining to meet Him, 
How could Sri Krsna, who is ali love, 
remain nonchalant under such circums- 
tances ? Appearing in the guise of a small 
cowherd boy the Lord approached 
Bilvamangala, and spoke to him in accenis 
the melody of which enchanted even the 
mind of sages. “O blind singer,” He 
said, “you must be feeling awfully 
hurery. Here is a sweet dish anda glass 
of water. Please accept them.” Enthralled 
by the very melody of His voice Bilva- 
mangala’s heart leapt with joy as he partook 
of that rare dish touched by His blessed 
hands. “Tell me, dear !” he enquired of 
the boy, “where do you live ? What is 
your name, and what is your occupation 7” 


“My dwelling is near at hand,” 
replied the boy. “I bear no particular 
name; bat I respond to any name by 
which I may be called. My work is to 
tend the cows. Whosoever loves me, 
gets my love in return.” Bilyamangala 
felt enraptured by the music of the 

child’s voice, which surpassed eyen the 


_Bilyamangala felt as 


melody of the lute. The boy, while 
parting company with Bilvamangala, 
assured the latter that he would provide 
him with food every day. Bilvamangala 
gladly accepted this gratuitous offer and 
requested the boy to see him every day. 
The boy disappeared and took with him 


“the heart of Bilvamangala too. True to 


his word, he visited Bilvamangala every day 
with a dish of dainty food. 

Bilvamengala had not the least 
suspicion that the boy was none else 
than Sri Krspa, for whose sake he had 
accepted 2 mendicant’s role, and put out 
his eyes with thorns. But the boy had 
cast such a spell on his mind that he 
could brook no talk other than that of the 
boy. He said to himself one day, “I 
came here leaving behind all objects of 
worldly attachment, but a new soarce of 
attachment awaited me. Freed from the 
allurement of woman i have fallen a 
prey to the charm of this boy.” While 
this thought was agitating Bilvamangala’s 
mind, the sportive boy quietly came near 
him and said in a maddening voice, “O 
yenerabie Sir, what are you thinking 
about ? Have you a mind to visit 
Brindaban 2? Bilvamangala’s soul rejoiced 
at the very mention of Brindaban; but 
pointing oat his helplessness due to lack 
of vision he said, “O friend, how can 
a blind man like me aspire to visit 
Brindaban ? “Take hold of this end of 
my stick,” the boy replied, “I shall 
take you to Brindaban.” A thrill of joy 
passed through Bilvamangala when he 
heard this. Holding the other end of the 
stick the Lord Himself acted as 
Bilvamangala’s guide and led him to 
Brindaban. Praised be this tender-heartedness 
of the Lord ! He personally guides 
the devotee, and shows him the path ! 
Not long afterwards the boy said, “Here 
you are in Brindaban. I am off now.” 
Bilvamangala caught hold of the boy by 
the arm. At the very touch of his person 
I if a current of 
electricity had passed through his body; 
all the faculties of his senses were 
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illumined by a flood of Sattvic Ught. 
Blessed with the divine vision he dis- 
covered that the boy was none other 
than his beloved Lord. A shiver ran 
through his body and tears of joy 
streamed forth from his eyes. He caught 
the arm of the blessed Lord all the 
tighter and said, “Lord ! I have now 
recognized you. I have caught hold of 
you after a long time. You cannot elude 
me now.” The Lord tried to disengage 
His arm from the blind man’s grip; but 
Bilvamangala would not let Him go. 

` With a sudden jerk the Lord freed 
His arm from the grasp of Bilvamangala. 
How could poor, blind Bilvamangala 
withstand Him with the help of whose 
strength Maya kept the entire creation 
prostrate at her feet? But Bilyamangala 
had tied the Lord with a knot which 
even He could not easily undo. Baffled 
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Starting his career as a libertine, 
Bilvamangala turned a devotee, who was 
saved when faced with an imminent 
fall, and finally succeeded in attaining 
the object of his life by realizing God. 
The sweet and inspiring poems he composed 
in an ecstatic mood during his journey 
to Brindaban are collected in the form 
of the ‘“Krsnakarnamrta”. In the very 
opening verse of that beautifal collection, 
proclaiming Chintamani as his guide and 
preceptor, he offers obeisance to her in the 
following words :— 


“All glory to Chintamani, the dispe- 
ller of my ignorance, to Somagiri, my 
preceptor, and last, but not the least, to 
Bhagavan Sri Krsna, my Teacher, who 
wears on His head a crown adorned 
with the peacock-feather, and whose 
feet, that serve as the wish-yielding tree, 


by the Lord, Bilvamangala said, “Are You 
really leaving me ? But remember this :— 


are courted by the goddess of victory.” 


Like the great sage Sri Sukadeva, 
Bilvamangala also enjoyed the nectar of 
the sweet sports of Bhagavan Sri Krsna; 
it is therefore that he has been aptly 
given the nickname of ‘Lilasuka’. 


“Krsna, it is no wonder that You are 
leaving me, freeing Your arm by force. Bat 
I shall acknowledge Your manliness only 
when You manage to slip out of my heart.”* 


Showing thus lack of discrimination in Him on the basis of moral and immoral” 
conduct, the Lord now proceeds to reveal in the next two verses that He makes no 
distinction between high and low birth, and glorifying devotion in the form of self- 
surrender to God, commands Arjuna to take to the practice of adoration. 


aif wa sana ashe wy: waa: | 
fact fearon aars area vet mfeA N 3 N 


art O son of Prtha ( Kunti ), Arjuna; fa: women; 4341: members of the 
trading and agriculturist classes; aa: those belonging to the labouring and 
artisan classes; gat as well as; nadaa: those of vile birth; 4 aft whoever; 33: 
( they ) may be; à they; aù too; ata Me; anba taking refuge in; maa afta the 
supreme goal; f verily; aia reach. 


EEE Ei 
e agaa aasa aag aon fangi 1 gaai fratfe cred voarfa a U 
+ aamiin Aaii aaa maafa: 1 
FATS HCI AAA aT atarada tti wad aaa: tl 
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Arjuna, women, Vaisyas (members of the trading and agriculturist 
classes ), Stidras ( those belonging to the labouring and artisan classes), as well 
as those of vile birth ( such as the pariah ), whoever they may be, taking 


refuge in Me they too attain the supreme goal. 


People who are born as a result of 
past sins among low classes such as the 
pariah are referred to here as ‘Papa- 
yonayah’ (those of vile birth ). Besides 
these, members of such non-Aryan or 
Barbarlan races such as the Huns, the 
Bhils, the Khasis, the Ionians and so on 
are also recognized by the Sastras as 
falling under the category of ‘Ps payonayah’. 
The word ‘Papayonayah’ in this verse 
stands for all of them. Birth in a low 
caste or community constitutes on barrier 
to the practice of devotion to God. 
Unadulterated love is the only qualifica- 
tion required for this practice.* Among 
these classes haye appeared in ancient 
and modern times many great devotees 
who realized God by dint of their 
unsullied devotion. The names of Guha, 
who belonged to the class known as the 
Nisadas, and others are the best known 
among them. 


GUHA, THE CHIEF OF THE NISADAS 


Guha, who belonged to the class 
known as the Nisadas, ruled over 
Srngayerapura. He was a ‘great devotee 
of God. While on His way to the 
forest Bhagavan Sri Rama, together with 


( 32 ) 
Siz Siti and Laksmana; accepted the 
hospitality of Guha. The Lord recognized 
him as a friend; it war therefore that 
he was embraced and clasped to the 
bosom by Bharata when the latter met 
him later. Goswami Tulasidas says in his 
Ramacharitamanasa : ~ 


“When he saw him (Guha ) lying 
Prostrate before him, Bharata took him 
up by the hand clasped him to his 
bosom. He felt at that moment as if his 
own brother Laksmana was there, and 
his heart overflowed with love.” 


The adjective ‘Papayonayah’ in this 
verse Cannot be taken to be a qualifica- 
tion of women, Vaisyas and Sadras. The 
Vaisyas rank , among the  ‘twice-born’ 
classes. The Sastras recognize their fall 
right to study the Vedas and perform 
sacrifices and other Vedic rites. Therefore, 
falling as they do under the category of 
the twice-bora classes, they could not 
have been referred to as of vile 
birth. Besides, while discussing the 
destiny of Jivas varying according 
to the quality of their past Karma, 
the Chhandogya Upenisad distinctly 
says :— 


—_——————_.___ 
re 


* afer ag sififremeageaafina Sie: l 


“Birth, scholarship, external appearance, pedigree, 


in devotees,» 


aadatan eaa amaa | 


“Tradition upholds the title of 
even as to the practice of common virtu 


all men including those of vile birth to 
es such as non-violence etc.» 


( Narada : Aphorisms on Bhakti 72 ) 


wealth and Occupation etc., make no difference 


( Sandilya : Aphorisms on Bhakti 78 ) 


the practice of Devotion, 


ARARATI TT: AMETIST fy: H | aes: gare akasi aneafi araa N 


“© Uddhava ! I, the beloved ‘self? 
Devotion to Me sanctifies even outcasis by birth.» 


of the holy Ones, 


( Bhagavata XI. xiy, 21 ) 


can be captivated only through devotion. 
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“Among them, those who perform 
meritorious deeds in this world soon 
attain superior birth, i. e., are born 
among the Brahmans, the Kegatriyas or 
the Vaiśyas. Whereas those who perform 
evil deeds in this world attain vile 
birth, i. e are born as dogs, swine or 
outcasts.”* ( V. x. 7) 

This conclusively proves that the 
Vaisyas cannot be counted among those 
of vile birth. As for women, those 
belonging to the Brahman, Ksatriya and 
Vaisya classes are recognized as entitled 
to perform sacrifices and other Vedic 
rituals along with their husbands. Hence 
they too do not come under the category 
of ‘Papayonayah’ : The greatest objection 
to this interpretation lies in the fact that 
it precludes the possibility of the pariah 
and others attaining the highest goal 
through devotion, which is admitted by 
all the Sastras and which marks the 
crowning glory of devotion.; Therefore, 
instead of treating ‘Papayonayah’ as a 
qualification of women, Vaisyas and 
Sudras it would bə much more reasonable 
to interpret the word as referring to men 
lower in birth even than the Sidras. 

Women, Vaisyas and Sudras too have 
claimed a number of devotees. As 


. The 


instances jn point, short accounts are 
given below of the celebrated Yajfiapatnis, 
Samadhi and Safijaya. 


YAJNAPATNIS 

A lew Brahmans were engaged in 
Performing a sacrifice at Brindaban. 
With the concurrence of Bhagavan Sri 
Krsna His cowherd playmates approached 
the Brahmans and asked them for food. 
sacrificing Brahmans drove them 
away with a rebuke. The boys thereupon 
approached the wives of the Brahmans. 
The very name of Sri Krsna drove them 
into raptures and they weat to Sri Krsna 
carrying articles of food with them. One 
of the Brahmans prevented his wife 
from going and forcibly locked her up. 
Her love for Śrī Krsna swelled to such 
an extent that meditating on the form of 
Sri Krsna as conceived by her through 
hearsay she cast off her physical encase- 
ment and joined the Lord before all the 
rest ( Bhagavata X. 23 ). 

SAMADHI 

Samadhi was the son of a wealthy 
merchant, Drumina by name. Covetous of 
his wealth, his wife and children 
conspired against him and drove him 
out of home. Retiring to the forest he 


g aa gz Waa aT g ad woa aia aaa at aaa ar anfa 


am a gg pgn AAA g at agai Afaa SaNa ar gefa ar awsrsalfa ar | 


+ feuaguragieragana ARI 


become pure.” 


agai sara a aal faa wager wr ar aifafagrer naaa fe teg 1 
gar: aieia fa À i wae gA Fae ta JAAR ara: I 


i hruva advanced in age ? What 

i onduct did the hunter possess ? Was DI \ 
tion fate hearse Saas possess? Did Vidura claim any high descent? What vag 
Yādava king ? Did Kubji ( the hump-backed maid-servant of K 
udámā claim? The Lord is pleased nly 


exhibited by Ugrasena, the : 
an attractive appearances? What weulth gigs 
not by merits; for He isfond of devotion alone. 


Tait; QNAN: i x 
Ast a TIT agana: yeaa ach safes aA: 1 


. ( Srimad Bhagavata II. iv. 18) — 
«Obeisance to Bhagavan Visnu, the Lord of the universe, taking shelter under whose devotees '- 

members of the low-born classes such as the Kirātas, tho Huns, the Andhas, the Pulindas, the Pukkasas, 2 

the Abhiras, the Kankas, the Yavanas and the Khasis and even others who are steeped in sin 
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met there a certain king, called Suratha. During the Mahabharata war the sage 

He too had repaired to the forest, Vedavyasa gifted him with supersensuous 

having suffered at the hands of his faith- vision, with the help of which he succeeded | 
less ministers, generals and his own kith in reporting to King Dhrtarastra all inci- 
and kin. So both were sailing in the dents connected with the war. 


i 
same boat. Ultimately they both sought : eS, j 
refuge with the Divine Mother, who is The reality about Sri Krsna was Y 


: all truth, all knowledge and all bliss, known only to a few exalted soul like 
| and shakiog off all attachment to wordly Maharsi Vedayyasa, Safijaya, Vidura and 
enjoyments they betook themselves to the  Bhisma. Addressed by Dhrtarasera, 
worship of the Goddess. On their complet- Sanjaya once said, “I do not follow the 
iag three years of worship the Goddess promptings of Avidya ( Nescieace ) under 
appeared before them and asked them the spell of attachment to wife and 
to seek some boon from Her. The craving children, nor do I practise any virtue 
for worldly enjoyment still lurked in without offering the same to God, I 
King Suratha’s mind; he, therefore, asked have come to know the reality about 
for objects of enjoyment. The mind of Śrī Krsna, the object of universal prayer, $ 
| 


Samadhi, however, was full of dis- only through purity of heart and the 
passion. He had realized the momentary practice of Bhaktiyoga.” Discussing the 
x and sorrowful nature of the world; there- reality and prowess of the Lord, Sañjaya 
fore, he sought the knowledge of the farther said, “fhe Discus wielded by the 
divine trath. By grace of the Goddess his noble-minded Śrī Krsna is five cubits in 
: ignorance was dispelled, and he attained diameter, but it can assume any dimension | 
5 the true Knowledge of God. ( Mārkaņleya- according to His will, That circular | 
f Puraga 81-93; Brahmavaivarta-Purāņa 62-63 ) weapon, radiating a flood of light, has 
come into being in order to fathom the 4 
| SANJAYA relative strength of all. It is fatal to r 
; Sañjaya was the son ofa charioteer, the Kauravas but most friendly to the 
Gāvalguņa by name. He was exceptionally Pandavas. Sri Krsna, who possesses 
quiet and polite by nature, and possessed inordinate strength, killed as a mere 
the knowledge of both the Nirguna and sport terrible demons like Narakasura, 
Sagana aspects of God. Nay, he was and Sambsrasura, and proud tyrants like 
devoted to righteous conduct, fearless, Kamsa and Sigupala, Sri Krsna, who is 


; truthful, self-controlled, pious and out- most handsome and supremely powerful, 
: spoken, was a great devotee of Sri Krsna can subjugate the earth, heaven and the 
and possessed knowledge of the reality intermediate space by His mere thought 
about Him. He had intimacy with Arjuna If the entire universe ranges itself 
3 from their early boyhood, hence he had on one side and Sri Krsna alone on the 
$ the freedom to enter the inner apart- other, He will be found to excel in 
2 ments of Arjuna whenever he liked. When substance. He can by His mere will 


he called on the Pandavas to negotiate on reduce the world to ashes, but the whole 
behalf of the Kauravas, Arjuna was resting world is incapable of harming Him in 


Pe in the gynaeceum. Bhagavan Sri Krsna, the least. Where there is truth, where 
Draupadi and Satyabhama (Sri Krsna’s there is vittue, where there is a sense 
fayourite consort) were also there. of shame in sinning against God, and 


Returning to the Kaurava Court, Safijaya where there is straightforwardness, SIT 
gave a beautiful and lucid account of his Krsna is there; and where Sri Kva is 
meeting with them. ( Maha., CaS LIX, ) victory is pound to follow.* The supreme 


ot ere memes 


* aa: aa adi sat act arava Ja: | ai Hala mfa aa: Horst az: 1) 
( Maha., Udyoga., 68-9 ) 
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Person, Sri Krsna, who is the ccul of 
the entire creation, rules and guides the 
earth, heaven and the Intermediate region 
as a mere sport; as if deluding all these 
people and using the Pandavas as His 
tools He seeks to extirpate your un- 
righteous and foolish sons. By His own 
power Bhagavan Sri Krsna constantly 
tevolyes the wheel of Time, the wheel 
of creation and the wheel of successive 
ages. I uiter the bare truth when I say 
that Bhagavan Sri Krsna Himself is the 
sole Lord of Time, Death and the entire 
universe, consisting of sentient and in- 
sentient creation. Just as the farmer 
gathers his corn when the crop is ready, 
so does Sri Krsna, the supreme Lord of 
Yoga, even though sustaining the universe, 
undertakes to destroy it too. He deludes all 
by His great delusive power; but those who 
take refuge in Him never get deluded.* 

Thereafter, Safijaya gave out to king 
Dhrtarastra the various names of Bhagavan 
ri Krsna and their beautiful meanings. 
Safijaya too tried his very best to prevent 
the Mahabharata war, but in vain. When 
Dhriarastra proceeded to the forest, 
Safijaya also accompanied his master. 

$ a * 


By using the word, ‘Api’ twice in this 
verse the Lord shows absolute . lack 


= 


E gamen goar 


of Ciscrimination in Him on the score 
of high ard low birth. The intention of 
this statement of the Lord seems to be 
that it is altcgether immaterial to Him 
whether His devotee is a woman, a Waisya 
or a Sidra i, e., Of lower rank when 
compared to a Brahman or a Ksatriya, 
Or even a pariah, who js regarded as still 
lower. Whoever worships Him, taking 
refuge in Him, attains the supreme state, 


Taking refuge in the Lord here means 
surrendering oneself to Him with absolute 
faith according to the Spirit of yerse 34 
below. This consists in remaining ever, 
contented under every circu mstance 
taking it to bea dispensation of God; 
constantly hearing, chanting and reflecting 
on the names, form, virtues and stories 
of the Lord, recognizing Him alone as 
the goal, supporter and Lord; worshipping 
Him with faith and devotion, bowing to 
Him, carrying out His behests, and offer. 
ing all actions to Him. 


Attainment of the supreme Goal by 
such devotees means direct communion 
with God. The intention js to show that 
men and women of any caste whatsoever 


who surrender themselves io God in the 
manner stated above attain direct coms 
munion with Him. 


UW UAFAAA | 


akaaga GER ar ARS MAN 231 


ga: then; fx how much more; grat: holy; staw: Brahmans; aar and; awt: 
devout; asaiz: royal sages; agam, joyless (and ); ARAR transient; ga% this; 
waa human life; srr having obtained; ary Me; asea ( constantly ) worship. 


How much more, then, holy Brahmans and royal sages devoted to 
Me! Therefore, having obtained this joyless and transient human life, 
constantly worship Me. 
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By using the words ‘Kim’ and ‘Punah’, 
the Lord intends to convey that when 
even the vilest sinner (1X.30) and 
members of the low-born classes such as 
the pariah (IX. 32) succeed in attaining 
the supreme state through the practice 
of adoration, there should be no wonder 
that devotees who rank high both in 
lineage and moral character and conduct, 
viz., pious Brahmans and royal sages, 
should do so by taking refuge in Him. 

The word ‘Punyah’ stands for those 
who are pious by nature and virtuous in 
conduct. This adjective is intended to 
qualify the Brahmans alone; for the word 
sRajarsayah’ applies only to those members 
of the royal class who are spotless in 
character and noble in conduct like the 
Rsis (sages). Hence the use of the 
qualification ‘Punyah’ would be redundant 
in their case. 


The word ‘Bhaktah’, however, should 
be connected with Brahmans and royal 
sages both; for it is Bhakti which has 
been spoken of here as responsible for 
attaining the supreme goal. 

Countless devotees have appeared 
among the Brahmans and the royal sages. 
It is just to give a faint indication 
of their greatness that a reference is 
made below to Maharsi Sutiksna and the 
royal sage Ambarisa. 


SUTIKSNA 

Maharsi Sutiksna used to reside in the 
Dandaka forest. He was a disciple of 
the great Agastya. An ascetic of no mean 
order possessing a remarkable spiritual 
glory, he was a great devotee as well. 
He had to his credit the deliverance of 
a Vaisya, named Duspanya, who had 
turned into a devil due to his sins. ( Skanda., 
Brahma., 22). Sutiksna was exclusively 
devoted to Bhagavan Śtī Rama. When 
he heard that accompanied by Sri Sita, 
who was no other than the Divine Mother, 
ér Rama was coming to the Dandaka 


forest, his joy knew no bounds, Indulging 


in pious dieems of various kinds he went 
forward to meet the Lord. Inthe ecstasy 
of love he lost all consciousness of his 
external surroundings. He forgot his own 
identity as well as his destination, and 
did not know in which direction he was 
proceeding and whether there was any 
track before him or not. Now he would 
turn round and then advance in the same 
direction again: and now he would begin 
to dance singing praises of the Lord ! 
Hiding Himself behind a tree the Lord of 
Raghus looked on the ecstatic mood of His 
devotee. Observing the intensity of the 
sage’s love the Lord, who dispels the fear 
of transmigration, revealed Himself in 
Sutiksna’s heart. Obtaining a vision of the 
Lord within his own heart, Sutiksna now 
sat motionless in the middle of the track. 
A thrill of joy ran through his whole bcdy. 
The Lord of Raghus then approached him. 
Siz Rama was extremely delighted to sce 
him in that rapturous mood. 


The Lord of Raghus tried in many ways 
to awaken the sage from his trance; but 
the latter, who was enjoying the bliss of 
absorption in the Lord, would not wake vp. 
When, however, the Lord withdrew His 
divine form fiom the sage’s heart, he felt 
uneasy and got up. But as soon as he opened 
his eyes. he saw before him the trio of Sri 
Sita, Laksmana and Sri Rama, the abode 
of bliss, who is easily distinguishable by His 
swarthy and beauteous form. The reward 
of his austerities stood revealed before him. 
His life became supremely blessed ! (Śri 
Ramacharitamanasa, Aranyakanda ). 


AMBARISA 


Rajarsi Ambarisa was the illustrious 
son of King Nabhaga, a grandson of 
Vaivaswata Manu (the progenitor of the 
present race of living beings). He was 
an emperor who ruled over the entire 
terrestrial region. But knowing as he did 
that all earthly glory is as unreal as the 
world seen in a dream, he had dedicated 
his whole life to God. His mind, together 
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With all his senses, remained ever engaged 
in the service of God. 

On one occasion the king with his 
queen took the vow of observing a fast 
on every Ekadasi (eleventh lunar day 
of the dark and bright fortnights ) for a 
Whole year with a view to propitiating 
the Lord. On the day following the last 
Ekadasi of the year worship was offered 
to the Lord with due ceremony. When 
the king was about to break his fast, 
the sage Darvāsā called on him with a 
batch of his pupils. Receiving the sage 
With all honour the king invited him to 
dinner. The sage accepted the royal 
invitation, and went to the bank of the 
Jamuna to perform his daily routine 
of midday worship. The twelfth lunar 
day was to expire only about half 
an hour later. A fast observed on an 
Ekadasit day geis nullified if it is not 
brokeu in course of the twelfth, And it 
would be inhospitable on his part if he 
broke his fast before feeding an honoured 
guest like Durvasa, The king, therefore, 
sought the advice of learned Brahmans 
in this dilemma and with their concurrence 
formally broke his fast by sipping a little 
water out of that in which the fect of 
tlie Lord’s image had been washed, and 
awaited the return of the sage to entertain 
him. After finishiag his daily routine 
when sage Durvasa returned to the king’s 
palace, and came to know by supernatural 
power acquired through religious austerities 
that the king had broken his fast during 
his absence, he lost his temper, and 
with an angry look spoke as follows to 
the pious king, who stood before him 
with joined palms asa culprit: “Look at 
the impertinent and sacrilegious behaviour 
of this vile king, who is intoxicated with 
the pride of wealth ! He,is no longer a 
devotee of Vişņu. He has began to look 
upon himself as the Deity. Having invited 
me as a guest he has broken his fast 
efore feeding me. Let him taste the 
fruit of this impertinence | With these 
words the irascible sage plucked a look 
of matted hair from his head and threw 
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it on the ground with great violence, 
when immediately, like a deadly fire, a 
terrible demoness of the class known as 
‘Krtya’ manifested herself, and rushed at 
the king, sword in hand, shaking the earth 
by her heavy treads. Ambarisa, however, 
who had unwavering. faith in God, stood 
undaunted where he was, without receding 
a step. He who sees God everywhere can 


have no cause for fear; why should he 
be afraid of anyone ? 


The demoness had hardly reached 
Ambarisa when the Lord’s discus known 
as Sudarsana instantaneously reduces her 
to ashes, eyen as a terrible forest fire 
burns down a hissing serpent. The discus 
now pursued the sage in order to wreak 
vengeance on him. Unnerved by this 
unforeseen turn of events the sage ran 
for life; but the discus still doggedly 
pursued him. Durvasa wandered in all 
directions and traversed all the fourteen 
regions of the universe, but he found 
sheiter nowhere. No one afforded him or 
even promised him help. As a last resort he 
went to Vaikuntha (the eternal abode of 
Bhagavan Visnu ), and falling at the feet 
of the Deity he cried out in distress, “Lord ! 
Ignorant of Your glory I have insulted 
Your devotee. Kindly exonerate me from 
this fault. By merely chanting Your name 
even the denizens of hell are rid of the 
tortures, Therefore, pray forgive this fault 
of mine.” 


The Lord replied as follows :— 

“O Brahman! I am completely under 
the domination of My devotee; I am not 
free. The devotee is extremely deat to Me 
and rules over My heart. I hold My own 
Self, and even My own Consort, Goddess 
Laksmi, as of no account when compared to 
the virtuous soul who is extremely devoted 
to Me, and who looks upon Me as his sapre- 
me goal. How can I forsake the devotee 


who having renounced his wife, progeny, a 
home, family, wealth, life, and the entire — 


prospects of this world and the next for My 
sake solely depends on Me ?Just as a devoti 
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and faithfal wife wins over her virtuous 
Lord by dint of her unadulterated love, 
even so the devotee who has his mind 
fixed on Me and looks upon all with the 
same eye wins Me over by his unalloyed 
devotion. To say nothing of perishable 
worlds like heaven etc., he would not 
accept even the four types of final 
beatitude (viz., residence in the abode 
of God, close proximity to the Deity, 
acquiring a form similar to the form of 
the Deity and fasion with the Deity ) to 
which he gets entitled by virtue of his 
devotion. He regards everything as value- 
less when compared to Divine Love.” 

Finally the Lord said, “O Brahman, 
if you seek deliverance from this calamity, 
you should approach the blessed King 
Ambarisa himself, and crave his pardon. 
Then alone you will attain peace and happ- 
iness”? Thus commanded by the Lord, 
Durvasa turned back towards the terrestrial 
region. 

The great devotee Ambarisa, on this 
side, was passing through a peculiar state 
of mind. Eyer since the Discus started in 
pursuit of Durvasé, the royal sage had 
been pining out of sympathy-for the latter. 
The Brahman had gone away without tak- 
ing food, and the thought that it was due 
to him that the Brahman had to run so hard 
for fear of death pricked his conscience 
all the time. Under such circumstances, the 
king felt he had no right to taks food him- 
self. Reflecting thus Ambarisa gave up 
food from that very moment and lived on 
water alone. Durvasa returned after a fall 
year, but Ambarisa budged not an inch 
from his vow. 

Durvasa clutched the feet of the royal 
sage as soop as he returned to his palace. 
Ambparisa felt much abashed at this and 
humbly prayed to Sudarsana (the discus of 
Lord Vispu) in the following words: 

«Jf I do not entertain in my heart the 
least amount of hatred for the sage, and 


® gg qadar mana a Aegade faafe: 1 


if God, who is the S2lf ofall living beings, 
is pleased with me, let yourself be appeased 
and deliver the sage from this calamity,» 
This prayer appeased Sudarsana. Dutvasa, 
who was tormented with fear, was himself 
again and marks of joy and gratitude were 
clearly visible on his face. (Srimad Bhaga- 
vata iX. 4-5 ) 
è x = 

Birth as a human being is exceptionaily 
rare. It is obtained as a result of great merit, 
and through special grace of God. It is 
vouchsafed only for God-Realization. The 
life of that being alone is fruitfal, who hay- 
ing obtained the human body strives for 
God-Realization. On the other hand, he 
who seeks gratification of self through this 
remains deprived of the true blessings of 
human birth. For human life is wholly ` 
joyless; there is not the least trace of happi. 
ness anywhere in it. Contact with sens-- 
enjoyments, which is regarded by man as 
a form of delight, is really painful in as mv sh 
as it throws him, again and again, into che 
whirlpool of births and deaths. There ore, 
instead of regarding human life as de ight- 
ful, man should realize as speedily as possi- 
ble the object for attaining which ‘his hu. 
man existence has been vouchsafed to him, 
For frail as this human body is,no ¢ ne knows 
which moment it may cease tc function, 
Hence one should wake up to the gravity 
of the situation. Neither should a man fall 
into the snare of enjoyments taking human 
existence to be a source of delight, nor 
should he put off the prac.ice of adoration, 
considering the human body as eternal. If 
this life gets frittered ayvay due to his own 
negligence, nothing but fruitless repentance 
will be left open to hiri. The Sruti says :— 


“If God is re'lized in this very li 
y life 
well and good. If, however, He is rae 
realized in the curse of this life, one will 
be a great loser.” ( Kena, Up. II. 5 ) 


Therefore, the Lord says that having 
——— 
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obtained the human body one should 
constantly and exclusively devote oneself 
to the practice of adoration and should 
not forget Him even for a moment, 


The word ‘Mam’ in this verse stands 
for the qualified aspect of God, and 
adoration consists ig devoting oneself to 
God in the way indicated in the follow- 


Revealing the glory of Bhajana in the 


exhorted to practise the same. 


ty 
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ing verse, viz, dedicating one’s mind, 
intellect, senses and body etc. to God and 
God alone, Speedy attainment of God is 
possible through the Practice of Bhajana 
alone, snd in Cod-Realization alone lies 
the fulfilment of the object of human 
existence. It is therefore that the Lord 
exhorts Arjuna in this verse to practise 
Bhajana or adoration of God. 


foregoing verses, Arjuna was eventually 


The Lord, therefore, now delineates the process of Bhajana, 


or self-surrender to God, and concludes the Chapter. 


Wa A ARR Fat at AREE | 


alaaca(e 


wedi: 4a fix your mind on Me; a 


areata 


AAUAT: | 3% Il 


am: be devoted to Me; aai (xa) 


worship Me; arg zatne (and) make obeisance to Me; uaa thus; armaa your 
self; grar linking (with Me); aaaan: solely depending on Me; Haq to Me; qa 


alone; usafa you shall come. 


Fix your mind on Me, be devoted to Me, worship Me and make 
obeisance to Me; thus linking your self with Me and entirely depending 


on Me, you shall come to Me. 


Knowing God as almighty and 
omniscieat, the supreme Ruler of all the 
worlds, beyond all as well as all-formed, 
absolaie as well as relative, formless as 
well as with form, the ocean of beauty, 
sweetness and power and the very embodiment 
of supreme Love, when the praciicant 
gets truly acquainted with the viriues, 
glory, truth and secret of God, and 
comes to the definite conclusion tha; God 
alone is the supreme object of his love, 
nothing in this world retains the least 
charm for him. In that state he enter. 
tains no a/‘traction even for the rarest 
enjoyment of this world. When the 
practicant reaches this stage, his mind 
naturally recoils from all objects of this 
word and the next, and he devotes 
himes!f with exclusive love and supreme 
reverence to constant remembrance of 


God and God alone. Such loving re- ` 


membrance of God becomes the very prop 


‘Stories etc., and does everything for the 


‘Delty in one’s own hom 


( 34 ) 


of his life, and he cannot afford to forget 
Him even for a moment. The devotee 
who has attained this state is referred 
to here as ‘Manmanah’ (he whose mind 
is absorbed in God ). 

A devotee of God is he who resigns 
Himself to the will of God, taking Him 
to bethe supreme goal, the sole supporter 
and lord, nay, the supreme refuge and 
the best friend and Protector; who is 
ever contented with every dispensation — 
of God; who carries out his commands; 
who keeps his mind, intellect and Senses 
absorbed in hearing, chanting and 
Temembering His names, virtues, glory and 


sake of His pleasure. 


; Visiting _ temples and offerin 
Worship to the sacred image — 
installing an image of « e's 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


we BHAGAVAD-GITA 


and offering worship to the same with 
due ceremony, faith and love; installing 
a mental image of the Deity in the cavity 
of one’s own heart or in the open spice 
just in front of the practicant, and offer- 
ing mental worship to the same; show- 
ing due reverence to His commandments, 
to the scenes of His sacred sports, and 
to His portraits etc; keeping oneself 
engaged in activities connected with His 
service and worshipping Him through disinte- 
rested performance’ of sacrifices, looking 
upon one’s parents and other elders 
and Brahmans in particular, and all living 
beings in general, as so many manifestations 
of God, or knowing God to be present in 
all asthe inner witness, and offering them 
due worship and honour, and sincerely 
trying to gratify and render good offices to 
them with mind, body and material 
resources: all these acts are included in 
what is known as the worship of God. 

The word ‘Mam’ in this verse refers 
to that integral Divinity who is the 
creator, destroyer and controller of the 
whole universe, all-susiaining, all-po wer- 
ful, all-pervading, all-knowing, the 
universal friend and well-wisher, the abode 
of all virtues, the supreme and best 
Person; whois both absolute and qualified 
as well as with form and without form; who 
sustains all as Visnu, creates all as Brahmi, 
and destroys all as Rudra; who appears in 
our midst from age to age in various 
divine forms such as the Fish, Tortoise, 
Boar, Man-Lion, Sri Rima, Sri Krsna and 
so on, and enacts wonderful sports in 
this world; and who manifests Himself 
in various forms as desired by His 


devotees, and takes them under His 
protection. And paying due homage in a 
devout and reverent spirit with one’s 
mind, speech and body to the God with or 
without form, to an image or portrait of 
the Deity, to His blessed feet or marks 
thereof, to the scriptures expounding 
the truth, secret, love, glory and enchanting 
sports of the Lord, to saints and holy men 
who are the living images of God, nay, to 
all living beings of the universe, taking 
them as so many manifestations of God 
or considering God to be present in them 
as the inner witness—all this is included 
in offering obeisance to God. 

The word ‘Atminam’ (self) in this 
verse stands for the body, including the 
mind, intellect and senses. And applying 
them all to God in the way indicated 
above is what is meant by linking the 
self with Him. 

Complete dependence on God consists 
in thus offering everything to Him in the 
manner suggested above, and looking upon 
Him as the supreme object worth attainiag, 
supreme goal, suprene refuge and one’s 
all-in-all. 

The word ‘Eva’ has been used for 
the sake of emphasis. The Lord thereby 
seeks to emphasize the fact that by 
Striving on the lines suggested above 
Arjuna would undoubtedly attain Him. 
And obtaining a direct vision of God 
during one’s very life-time, knowing Him 
in reality and entering His very being, 
or ascending to His diviae abode, living 
in close proximity with Him, or obtain- 
ing a form similar to the Divine Form: 
all these are incleded in God-Realizition 


S qa Agaa azar ANA 
Aamin Anua 

aA AMISTA: l | U 
Thus, in the Upanisad sung by’ the Lord, the science of Brahma 
the scripture of Yoga, the Dialogue between Sri Krsna and i 

Arjuna, ends the ninth Chapter entitled “The 
Yoga of the Sovereign Science and 
the Sovereign Secret”? 
—f+-_ 
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Chapter X 


‘itl f th . . . 7 . 
hae len it has been given the title of Vibhiitiyoga, or the Yoga of 


In the opening verse of this chapter the Lord undertakes to confide once 

more the supreme gospel and invites Arjuna to hear the same. In the second 
and third He describes His own glory urder the name of ‘Yog ec 

Summary of and indicates the fruit of its knowledge. i 
Chapter His special manifestations in verses 4 to 6, 


tenth and eleventh. Thereafter, extolling the Lord in verses 12 to 15 Arjuna 
requests Him in verses 16 to 18 to describe in detail His special man'festations 4 
; and power of Yoga once more. Pointing out the range of His divine manifest 
% tions as infinite and undertaking to name only the chief among them T 
4 nineteenth, the Lord recounts them in verses 20 to 39. Reiterating the fact 
the range of His divine manifestations is infinite. the Lord winds up this toy 
in the forticth. And the chapter is concluded with a description of His Di 

glory under the name of ‘Yoga’ in the for y-first and forty-second verses. 


3 The exposition of Jāna and Vijñana ( the Knowledge of Nirguna and Si 
1 Brahma ) contained in chapters VIT to IX having become too abstruse, the Lord 
Link of the duces this chapter in order to expound the truth clearly once more 

discourse different way. In the very opening verse of this chapter the Lord 

takes to discuss the same subject. 


TATA TAT 


ya a aama ay È qe aa: 
aise maama aga EIRFA N S 1 


| watatét O mighty-armed ( Arjuna ); aa: qq once agai 
supreme; aa: word; q hear; at which; say 1; T 
(so ) loving; feaxtaar out of solicitude for ( ; 
; Bhagavān said : A " 
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The use of the words ‘Bhoyah’ and 
‘Eva’ ( orce egain ) in the teginrirg of the 
verse is intended to make it clear that the 
subject discussed in chapters VII to IX is 
being taken up once more, though in a 


different way. 


The supreme word ( Paramam Vachah ) 
is that which unravels the mystery of 
the most secret virtues, glory and truth 
of the supreme Person, God, and is 
conducive to His Realization. The words 
‘Paramam Vachah’ in this verse, therefore, 
refer to the Lord’s teaching in the 
present Chapter, which is intended to 
unfold the secret of His virtues, glory 
and truth. By exhorting Arjuna to hear 
it once again, the Lord seeks to convey 
that the truth relating to Bhakti or 
devotion to Him is exceptionally difficult 
to understand; hence he should hear it 


with great attention, revererce and love, 
considering it mest essential to hear it 
again and again. 

By using the adjective ‘Priya manaya: 
for Arjuna, the Lord says in effect, 
“Arjuna, the love you bear in your heart 
for Me is exceedingly great, and you 
listen to My words with utmost reverence 


and love, relishing them as nectar. It js 
therefore that without the least hesita- 
tion, and even unasked by you, I am 


repeatedly unravelling to you the mystery 
of My most secret virtues, glory and 
truth. All this is due to your love.” And 
the use of the word ‘Hitakamyaya> 
indicates that Arjuna’s love and devotion 
had filled the Lord’s heart with solicitude 
for the latter’s welfare. Therefore, what- 
ever the Lord proposed to tell him was 
naturally an expression of His solicitude 
for his welfare. 


Taking up the subject proposed to be discussed in this ‘bier the Lord first 
given in the folloxing five verses a short description of His Yogic power and divine 


glory. 
a a fig: gum: sad a REYE: | 
ac 5 5 
wentlate at aadi «6 WaT URN 


a My; 3424 birth ( appearance in human or other garb cut of mere sport); 
a neither; gem: gods; fag: know; a nor; eda: great sages; fè because; aan I; 
ada: in all respects; žarna of gods; € and; azdima of the great seers ( as well ); 


ama: ( am } the prime cause. 


Neither gods nor the great sages know the secret of My birth (7. ¢, My 
appearance in Fuman. or other garb out of mere sport ); for I am the prime cause 
in all respects of gods as well as of the great seers. (2) 


Cod manifests Himself by His own 
incomparable Yogic power in the forms 
of Brahma, Visnu and Rudra for the 
creation, maintenance and destruction of 
the universe respectively. He appears in 
cur midst from time to time in different 
divine forms such as Sri Rama, Sri Krsna, 
the Divine Fish and the Divine Tortoise 
etc. for the destruction of the wicked and 
protection of His devotees, for establish- 


ing righteousness on a firm footing and 
for redeeming the creatures of the world 
by enacting wonderful sports of various 
kinds. Nay, He assumes various forms 
as desired by His devotees in order to 
bless them with His sight and further 
manifests Himself in the form of the 
Universe for releasing an infinite stream of 
multifarious sports. The word ‘Prabhavam’ 
tefers to all these manifestations 
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of God. On what particular occassions, 
in what particular forms, for what 
particular reasons and in what particular 
manner does God manifest Himself 
are divine secrets the reality of which 
is not known even to the gods 
and sages, who possess knowledge of 
pretersensual things, much less to ordinary 
men of the world. This is what is meant 
by the first half of this verse. 

The word ‘Suraganah’ stands for the 
various classes or types of gods 
recognized by the Sastras, such as the 
eleven Rudras, the eight Vasas, the 


AO MARA q 


ways: a aay 


twelve Adityas, Prajapatl, the forty-nine 
Maruts, the twin Aswinikumaras, Indra 
and so on. And the word ‘Maharsayah? 
should be taken to refer to the seven 
great sages, whose account is giyen in the 
commentary on verse 6 of this chapter. 

By the latter half of this verse the 
Lord seeks to convey that the gods and 
all sages from whom this world has 
evolved have originated from Him; He 
is both their material and instrumental 
cause; and whatever learning, wisdom, 
energy, lustre and power are possessed 
by them are all derived from Him, 


a STAN 
aÀ: IJÀ I3 I 


a: who; aiz Me; asa, unborn; aaa without beginning; 4 and; Saaga 
supreme Lord of the universe; af knows (in reality ); meg among men; stare: 
uodeluded; a: he; award: of all sins; Tg=4e is purged. 


He who knows Me in reality as birthless and without beginning, and 
as the supreme Lord of the Universe, he, undeluded among men, is purged 


of all sins. 


Though manifesting Himself in various 
forms through His own Yogamaya ( divine 
potency ), God is really birthless (IV. 6), 
and is not born like other earthly belngs. 
He simply plays the role of being born 
in order to gratify His devotees and 
establish righteousness on earth. To grasp 
this truth correctly with unquestioning 
faith and reverence is to know God as 
birthless. Even so God is the beginning 
or ultimate cause of all, but has no 
beginning Himself; He is eternal and 
dateless, and like other things he cannot 
be said to have started His career from 
a particular point of time. And to 
apprehend this truth properly with full 
faith and reverence is to know God as 
without beginning. Again, whatever 
regional gods there are, such as Indra, 
Varuna, Yama, Prajapati and others, who 
are held to be divine in rank, God is the 
supreme Lord of them all; He is the 


59 B.G, 


(3) 


supreme Almighty, the controller, guide, 
creator, destroyer, supporter, nourisher and 
protector of all. And to grasp this truth 
properly with unquestioning faith is to 
know God as the supreme Lord of the 


universe. 


The latter half of this verse seeks to 
bring out the fruit of knowing God as 
unbora, without beginning and the supreme 


- Lord of the Universe as explained above. 


The intention is to show that of all men 
in this world, he alone who possesses a 
correct knowledge of God’s glory as 
indicated above knows God in reality. 
Again, he alone who knows God in 
reality is ‘undeluded among men’; the 
rest are all deluded. And he who has 
thoroughly grasped the reality of God 
naturally devotes the precious moments 
of his life to the constant practice of 
adoration in every way (XV,19); likę 


CC-0. In Public Domain. UP State Museum, Hazratganj Lucknow 3 


“sensually-minded people he does not 
‘remain engrossed in worldly enjoyments, 
taking them to be a source of delight. 


gq ga wasa) 


aa forbearance; 


Me; va alone; wafa emanate. 


knowledge, 


Reason, right 


from Me alone. 


= The function of the mind which 
termines what ought to be done and 
at ought not to be done, what is worthy 
cceptance and what is worth rejecting, 


The term <‘Jfisna’ covers every form 
‘knowledge, from ordinary worldly 
dge to the knowledge of the reality 


and delightful to all 
as transient, mo- 
and refusing to 
em is called ‘Asammoha’ 


et an 


unclouded understanding, 
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Hence being thoroughly purged of all sins 


of his present birth and past lives, hes 


easily succeeds in realizing God. 


: ST gfastanaete: QA aa Fa WA | 


ya amada TNE ll 


afer aman afer ai ANSAT: | 
aaa war Waar AT ga TAT S 


af: reason; mm4, right knowledge; aare: unclouded understanding; 
aaa truthfulness; gx: control of the senses; w: control 
of the mind; gaq joy; g% sorrow; Wa: evolution; asa: dissolution; HIA 
fear; a and; manq fearlessness; qa as well; € and; afai non-violence; 
; aaa equanimity; aff: conteatment; aq: austerity; 7 charity; wat: fame; 
wae: obloquy; etary in creatures; yaaur diverse; wiat: traits; Ha: from 


forbearance, 


(4,5) 


language, induiging in calumny or malicious 
gossip, practising incendiarism, admi- 
nisiering poison, committing murder and 
causing direct or indirect harm,—al! these 
are offences which easily provoke anger 
and retaliation. Total abseuce of the spirit 
of retaliation even under such provocation 
and notwithstanding the power to retaliate, 
and seeking exemption for the offender 
from all punishment in this as well as 
in the next world is what is known as 
forbearance. 


‘Vevacity’ means representing in swee 
and loving words what has been actually 
seen with the eyes, heard through the 
ears, or apprehended through the mind 
exactly as it has been seen, heard or 
apprehended, 


‘Dama’ consists in exercising restraint 


over the senses running after sense-objects, 
jugating them and checking their 


Ey 
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Wwaywardness; whereas ‘Sama? means sub- 
gulag the mind by exercising full control 
Over the same. 

‘Sukha’ denotes joys of all kinds deriy- 
ed from contact with agreeable objects and 
the withdrawal of disagreeable ones, Even 
So ‘sorrow’ covers all forms of suffering* 
caused by separation from agreeable objects 
and contact with disagreeable ones. 

‘Bhava’ means coming into existence of 
the entire universe consisting of animate 
and inanimate beings at the time of creat- 
ion; and its disappearance at the time of 
universal destruction is indicated by the 
word ‘A bhava’. 


Agitation or perturbation of the mind 
caused by impending harm or cause of dea- 
th is called ‘Bhaya’ ( fear); and total 
absence of fear resulting from a sense of the 
omnipresencs of God, or from any other 
cause, is known as ‘Abhaya’ ( fearlessness ). 


‘Ahimsa’ or non-violence means non- 
infliction of sufferlag in any form and at 
any time sven in a small degree on any be- 
ing whatsoever in thought, word and deed. 


‘Samata’ or equanimity denotes constant 
equipoise of mind, free from partiality and 
prejudice, in the midst of objects, actions 
and incidents etc. which are likely to 
throw one off one’s balance, such as joy and 
sorrow, gain and loss, victory and defeat, 
praise and blame, honour and ignominy, 
friend and foe, etc. 

‘Tusti’ or contentment is that uncom- 
plaining atijitude of mind which reconciles 
itself to every lot, taking it at the out- 
come of one’s own good or evil destiny 
or as a decree of Providence. 


of lightning and famino ctc.; and (iii) Adhyatmic or that caused by distemper of the body, se 


or mind, 


_ CC-0. In Public Domai 


‘Tapas’ or AAY consists in endur- 
ing hardships for the sake of one’s Dharma 
or duty, and ‘Dana’ or charity consists in 
surrendering one’s own proprietary rights 
for the benefit of oihers. Even so good and 
bad reputation are known as ‘Yagas’ and 
‘Ayaśas’ respectively, 

All these characteristics and feelings 
existing ia diverse creatures and varying 
according to the temperament of each owe 
their very existence to His backing, power 
and presence. ‘This is what is meant by the 
second half of verse 5. 

It may be observed here that while in 
the above two verses the antitheses of <Su- 
kha’, ‘Bhava’, ‘Abhaya’ and *Yasas’, viz., 
‘Duhkha’, ‘Abhava’, ‘Bhaya’ and ‘Ayasas? 
have been spoken of as proceeding from 
God, those of ‘Ksama?, ‘Satya’, ‘Dama’ and 
‘Ahimsa’ etc, have not been so mentioned, 
How is that to be accounted for? 
The reason is not far to seek. It 
will be seen that entities like sorrow, 
dissolution, fear and obloguy etc. appear 
in this world just in order to enable : 
beings to work out their evil destiny. 
Their emanation from God, who dispenses 
the fruit of our actions and controls the 
universe, is therefore quite in order. Vices 
and evil propensities like anger, mendacity, 
self-indulgence and violence etc., which 
are the antitheses of forbearance, veracity, 
sens¢-control and non-violence etc, on 


the other hand, do not proceed from God. 
The Gita attributes these, elsewhere, to 
‘desire’, born of ignorance (vide Il. 37), 
and exhorts us to renowace them along 
with their root cause. That is why the 
antitheses of virtues and noble propensities 
like veracity etc. have not been mentioned 
in the present verse. 


* Sufforing has been classified in Hindu Sastras under three heads 3 viz» (i) Adbibhautic Origa 
that caused through the agency of men, beasts, birds, insects, moths and other creatures; (ii) Adhi- — 
daivic or that resulting from natural calamities such as drought, excessive rainfall, earthquake, str 
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= age GTA aA TART | 
agai maa stat Ai sis gate TAT: NS ll 


ag ngga: the seven great seers; SET: qa their four elders ( Sanaka and 
others ); aat and; aaa: the fourteen Manus or progenitors of mankind ( ich as 
Swayambhuva and his successors ); maiat: ( who are all ) ho te ; aR 
atar: were born of My will; àa from whom; ¥ sè in the world; gat: sat: all these 

creatures ( have descended ). 
ae The seven great seers, their four elders ( Sanaka and others ), and the 
fourteen Manus or progenitors of mankind ( such as Swayambhuva and his suc- 
; cessors ), who are all devoted to Me, were born of My will; from them all 


į 
S these creatures in the world have descended. (6) 
A While describing the marks of the seven intuitive or direct perception of Dharma 
3 great seers, the scripture says !— or the divine law and are the founders of 
F uq qaaa Fad B HAT: 1 particular lines ov stocks of families.” It 
waa asida gt: aada: gat: ll is these who propagate creation and regu- 
3 dag maga Sau TIN: | late Dharma.ĵ 
$ gal: saaan Masado À || These seven seers, or Saptarsis as 


(Vayu-Puraga LXI. 93-94) they are called, change in  eveiy 

Manvantara or tenure of office of a Manu. 

“And those who dwell on the above The Saptarsis mentioned in this verse have 
sentiments of celestial seers*, are been spoken of by the Lord as Maharsis, 
recognized as Rsis or secis. They are seven or great seers, and as bern of His will. 


in number and are possessed of the foliow- Therefore, they are of a higher order than 
> ing seven virtues; hence they are cailed Rsis or ordinary seers. Saptarşis of this 

p ` r . , rd 
Es Saptarsis. Whey are all long-lived and class fiad mention in the Sant-Parya of 


composers of Vedic Maniras or hymns, the Mahabharata. With referen 
possessed of divine powers and iranscen- -God Himself, the Supreme Purusa, speaks 
dent vision and senior in merits, learning as follows io Brahma and the other 
and age. They are credited with an celestiais :— 


* For the marks of celestial seers vide commentary on verses 12 and 13 of this chapter. 
: 4 These seven seers are advocates of the worldly ways of life. Their viows and mode of life are 
= described as below :— 


qaa fared afer galaa: gaaer m azè: sigg: n 
ameaddated = Was adad: i gear aaa aaa: N 
gafag gmg adaa qa: qa: anaa fad say g au 

{ Vayu-Purānņa 61. 95-97 ) 
«These great seers are constantly engaged in the six pursuits enjoined upon a Brahman, viz., 


tho study and teaching of the Vedas, porforming sacrifices and officiating as priests in ifices performed 
r and bestowing and accepting gifts. They maintain Gurukulas or seminaries in their hermitages 


They haye matrimonial and otber relations only with those who belong to the same Varna or 
-enjo irreproachable objects of their own creation, Thoy maintain wife and children, own 

tho: possession, and live both within and without the world of matter. At the beginning 
a il is these seers who establish, for the first time, the institution of Marnas and Asramas 
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ting instruction to Brahmacharis and marry and preserve the sacred fire only for the continuity , 
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Hafan: yon: Gwe: mas | 
alae aft acta arar riran RI 
ud Tafel ge aaa aera: | 
calratints opm = aiga: N 
' ( Maha., Santi., 340. 69-70 ) 


“Marichi, Angira, Atri, Palastya, 
Pulaha, Kratu and Vasistha—these seven 
great seers have been begotten by you 
out of your mind. They are all proficient 
in the Vedas, and I have made them the 


469 
Principal teachers of the Vedas. They 
direct the worldly way of life, and haye 


been appointed by Me to carry on the 
duty of Prajapati, the deity presiding 
` Over Creation.” 


They are the Saptarsis of the very 
first Maavantara, viz., the Sw4ayambhava 
Manvantara, of the present Kalpa ( vide 
Harivamsa, Vil. ¥-9 ). Therefore, it is these 
seven seers who are referred to in the 
present verse as ‘Sapta Maharsayah’,* 


hes See ee eee a i 
% All these seven seers are Prajapatis of great religious austerity, possessing uncommon spiritual 
glow and wisdom, Being creators of beings, they are known as the ‘Seven Brahmi? ( Maha., Santi., 208- 
3, 4,6). Their briof sketches aro given below :— 


(1) MARICHI 
This seer is held to be a part manifestation of a fraction of God. He has many wives, the chief 
of them being Sambhiti, a daughter of Prajapati Daksa, and Dharmavrata, the daughter of a Brahman 
named Dharma. He has a large stock of descendants. Maharsi Kasyapa is one of his Own sons, A 
portion of the Padmo-Purana was recited to him by Brahma. Almost all the Puranas, the Mahābhārata 
and tho Vedas too contain copious references to him. Brahma delivered the Brahma-Purana first of 
all to this sage. Ho is constantly engaged in the work of creation and maintenance of the world. 
Detailed accounts of this sage are to be found in the Vayu, Skanda, Agni, Padma, Markandeya and 
Visnu-Puranas and the Mahābhārata etc 
(2) ANGIRA 

He js a scer possessed of uncommon spiritual glow. He has many wives, three of whom are 
more prominent. Of these Suriipa, daughter of Marichi, bore Brhaspati; Swarat, daughter of sago 
Kardama, gave birth to five sons, viz., Gautama, Vamadeva and others; and Pathya, daughter of 
Swayambhuva Manu, brought forth three sons, Vimu and others. í Vayu-Purana, LXV. ); whereas 
Atreyi, daughter of Agni, gave birth to many sons collectively known as the Angirasas ( Brahmi-Puraya ). 
According to some scriptures Brhaspati was born of his wife Subhi ( Mahabharata ,. 

(3) ATRI 

This scer has his abode in the south. Anasūyā, who is famous for hor feminine chastity, 
is his consort. Anasiya is a co-uterine sister of Bhagavan Kapila, being born of Kardama and 
Devahiti. Bhagavan Sri Rima accepted the hospitality of this great lady dwing His sojourn in the 
forest. Adorning the divine Mother, Sri Sita, with ornaments and clothes of various kinds, Anasūyā also 
delivered to her her historic message on the duties of a virtuous woman. 

Commanded by Brahma to propagate the race, the great sage Atri, who is the most prominent 
among all expounders of the Vedas, repaired to the Rksa mountain with his wife Anasiiya, and 
devoted himsclf to the practico of austerities. Both Atri and his wife aro great dovoices of Ged. 
They porformed rigorous penance and sought direct communion with God as a reward for their 
penance. Surrendering themselves to God, the Lord of the entire universe, they engaged themselves in 
constant thought of the Lord. The crown of their head «mitted the fire of Yoga, which began to 
burn the three worlds Pleased with their penance, the holy Tinty; Ey Veen and Sankara, 
simultancously appeared before these devotees to bless them. Obtainigg a direct vision of tho three 
deities all at once, the seer and his wife had the object of their life fille and they KGS (G 
extol the Lord in a voice choked with emotion. The Lord inredd on their asking a boon. paras, 
been commanded by Brahma to procreate, Atri replied, “I invoked the Lord and sought EE D 


Bag 
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Manvantara, viz., Viswamitra, Jamadagni, 
Bharadwaja, Gautama, Atri, Vasistha and 
Kagyapa, because besides Atri and 


The words ‘Sapta Maharsayah’ in 
the present verse cannot de interpreied 
mean the seven seers of the present 


—s ar rere aane e e = 


and I find all the three of You before me ! You are all beyond human conception. 


for obtaining a son, 
‘5 Hearing these words 


fe ‘How is it, then, that You have condescended to bless me thus ? Pray tell mo”. 
of Atri, he three gods smiled and said, “O sage, you aro of unfailing roio We three aro the 
same as the object of your contemplation, three aspects of the same truth. You will hava three sons, 
= who will bə part manifestations of Ourselves. As for yourself you have all your desires alicady 
red and thereafter incarnated themselves as 
a part of Brahma took the form 
Such is the 


fulfilled.’ Having uttered these words, the Trinity disappea 
; A part of Bhagavän Visņu appeared as Dattūtreya, 
while a part of Siva incarnated itself as the sage Durvisa. 
who are beyond human conception assumed the forms of human 
Vanakand:, and Srimad 


the sons of Atri. 
‘of Chandra ( the moon-god ), 
glory of devotion ! Those very gods 
children and sported in the lap of Anastiya ( Valmiki’s Ramay-ņu, 


= Bha Bk. IV ) 
Bharagaias ) (4) PULASTYA 


= . . 
He is an eminent Master of Yoga and 


He is a great ascetic, pious and full of spiritual glow. 
a great adeptin this branch of Knowledge. Once upon a time when sage Pardsara was performing a 
= grand sacrifice with the object of extirpating the Raksasas, Pulastya on the advice of Vasistha requested 
‘Parasara to stop it, and the sacrifice was stopped at the instance of Pulastya, Highly pleased 
‘with this behaviour of Parasara, Pulastya granted him a boon whereby -Pardsara acquired knowledge 
of all the Sastras. 

Pulastya had several sons through his wives, Sandhya, Pratichi, Priti and Havirbhii. Dattoli, 
r more popularly known as Agastya, and the celebrated sage Nidāgha are his sons. Visrava, the father 
= of Kubera, Ravana, Kumbhakarna and Vibhīşaņa, is also a son of Pulastya. The various Purānas and 
the Mahabharata contain numerous reforences to him, The Visnu, Brahmavaivarta, Kūrma, Srimad 
Bhagayata and Vayu Puranas and the Udyoga-Parva of the Mahabharata, among others, contain detailed 
accounts of this seer. 


= 


(5 ) PULAHA 
This great scer is possessed of great prowess and wisdom. Obtaining divine knowledge from 
we Sanandana, he imparted the same to sage Gautama. Through his wives, Ksama, daughter of 
rajapati Daksa and Gati, daughter of sage Kardama, he got many children (vide Kūrma, Visnu 
d Srimad Bhagavata Puranas). 


Ana: (6) KRATU 

y This great seer also possesses exceptional spiritual glow. He marricd Kriya, daughter of 
rdama, and Sannati, daughter of Prajapati Daksa. He begot cight thousand Rsis collectively 
gaits Valakhilyas, who stand facing the sun-god near His chariot and move with the 
ttering ii praises. The Puranas contain many references to these Rsis (vide Srimad Bhagavata, 
Visno-Puraga, Pt. I). 


ee (7) VASISTHA 
e austerity, spiritual glow, forbearance and piety of this great seer are universally known. 


; bo Bakr acs It was the temptation of seeing with his own cycs, and living in 
f, Bhagavan Sri Rama, the ideal and perfect Man, that induced him to accept 
strove for the welfare of the solar race. Obtaining Sri Rama as his 
' his life as having been fulfilled. 

ver: be n Vasistha and Viswamitra. The subject of 


" 


SR he get EEE a 
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Vasistha none of these was born of the They fally expounded the true nature of 
will either of God Himself or of Brahma the soul, which had been lost to the world 
(the Creator ). Therefore, instead of during the dissolution at the end of the 
referring to these seven seers, the ‘Sapta preceding Kalpa, whereby seers realized 
Maharsayah? of the present verse should the truth in their own heart.” ( Srimad 
be taken to mean the seers of the first Bhagavata Il. vii. 5 )*. 
Manvantara of the present Kalpa. 
Here it may be observed that Sanaka 
The -words, ‘Chatvarah Pūrve’ should and others had no issue at all, whereas 
be taken to mean the eldest in creation, the present verse says that all these 
viz, Sanaka, Sanandana, Sanatana and Creatures in the world have descended 
Sanatkumara. They are God’s own from the seers and Manus mentioned 
manifestations and appeared of their own therein. Therefore, the construction put 
will as the result of Brahma’s austere upon the words ‘Chatvarah Purve? presents 
penance. Brahma’s own words with a contradiction in terms. But this 
reference to them are :— contradiction is only apparent, and not 
real. For the Sanaka brothers, being the 
“The Lord Himself appeared in the Pioneers of the path of Renunciation 
form of the four seers, Sanaka, Sanandana, ( Nivrtti}, are the teachers of the whole 
Sanatana and Sanatkumara, who are universe. Hence all those who follow 
collectively known as the four ‘Sanag? the path shown by them are in a way 
(embodiments of aastetity), as the their disciples and may therefore be taken 
result of the ceaseless penance done by to be their progeny. 
me at the beginning of creation with the In the course of acosmic day as many 
object of creating the different worlds. as fourteen Manus appear and hold office 


maintained the superiority of Satsanga, while Vifwamitra declared austerity as of greater value. Finally 
the question was referred to Sesa, the serpent-god, for arbitration. Hearing the point at issue 
Bhagavan Sesa replied, “O blessed ones, both of you can see that the weight of the entire globe 
rests on my head. If either of you relieves me of this burden for a short while, I may have breathing 
time to think over the question and settle your dispute.” Viswamitra had great faith in his own 
austerities; he, therefore, sought to lift up the earth by parting with the fruit of ten thousand years of 
his penance, but in vain. The earth began to quake. Thereupon Vasistha easily lifted the earth by 
parting with the fruit of only half a second of the Satsanga practised by him, and remained standing 
with the load for a long time. Viswamitra then required of the arbitrator : How is it that you do 
not pronounce your decision even though so much time has elapsed ? «ʻO great seer P» Sosa smilingly 
replied, ‘the question stands decided by itself without my arbitration. When ten thousand years? penance 
cannot equal balf-a-second’s Satsanga, you can yourself decide which is superior? Knowing thus the 
glory of Satsanga, the two sages returned to their abcdes, much delighted at heart. 

Vasistha got this name because he is endowed with Vasu, or the eight siddhis ( occult powers ), 
and is the best of all householders. Thoencmics of man inthe shape af lust, anger, greed, infatuation 
etc. could not even enter the precincts of his hermitage. Though fully able to retaliate, he felt no 
provecation and did not inflict the least injury on Viswamitra, the murderer of his hundred sons. 
Pleased with him, Lord Siva granted to him lordship over the Brahmans. Among those who possess 
true knowledge of Sanatana Dharma, the name of Va4sistha deserves to be cited frat of all. Detailed 
accounts of his life appear in tho Ramayana, Mahabharate, Devi-Bhagavata, the Wisnu, Matsya, Vayu, 


Siva, and Linga Puranas and other books. 


ad att fafaacrafagerat À Aat aaa: T AG AAS l 
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in succession, and the tenure of office of 
each Manu is called a ‘Manvantara’. A 
Manvantara consists of a little more 
than seventy-one Chaturyugis’ or rounds 
of the four Yugas ( Satyayaga, Treta, 
Dwapara and Kaliyuga ). Reckoned in 
human years, a Manvantara extends 
to 30,67,20,000 odd years; whereas 


its own Saptarsis or group of seven seers 
for regulating the operation of Dharma 
or the Divine Law and maintaining the 
universe. With the change of a Manu at 
the conclusion of a Manvantara, other 
functionaries of the universe, such as the 
seven seers, gods, Indra, and the sons of 
Manu also change. The names of the 


according to the computation of the Manus of the present Kalpa are: 
celestials, if consists of 8,52,000 odd years Swayam bhuva, Swarochisa, Uitama, 


( Visqu-Puraga 1. 3 ).* Each Manvantara has Tamasa, Raivata, Chaksusa, Vaivaswaia, 
Savarni,  Daksasavarni, Brahmasavarni, 


— mm IM 
(an old and authoritative treatise on Astronòmy ) the duration of 


%* According to Siryasiddhanta 
a Manvantara etc. has been computed as below :— 


A Ghaturyugi (one full round of the Satya, Tretia, Dwapara and Kali Yugas ) consists of 


This period is also called a ‘Mahdyuga*. Seventy-one 
A period equal in duration to a Satyayuga of 
he commencement of another, 


43,20,000 hnman years or 12,000 celestial years. 
rounds of such Mahayugas go to make a ‘Manvantara.’ 
17,28,000 human years intervenes the expiration of each Manvantara and t 
and is technically known as a Sandhya or iwilight. During this Sandhya occurring at the end of each 
Manvantara the earth goss under water. In every Kalpa or Cosmic day there are fourteen Manvantaras 
with an equal number of twilights. Besides these, there is one more twilight of the same duration at 
the beginning of each Kalpa. In this way the fourteen Manvantaras comprised in each Kalpa consist 
of 71 Ghaturyugis each, besides 15 twilights each of the duration of a Satyayuga. The 14 Manvantaras 
thus comprise in all 14x 71=994 Mahiyugas plus 15 twilights, which go to make another 6 Mahiyugas. In 
this way each Kalpa comprises 994-+6 = 1,000 Mahiayugas. The following figures represent the duration 
ofeach of these divisions of them :— 
Solar or human years Celestial years 
or 
the years of gods. 


One Ghaturyugi (Mahayuga 


or celestial Yuga ) 43,20,000 12,000 
Seventy-one Chaturyugis 30,67,20,000 8,52,00 
Sandhi or twilight at the 

beginning of cach Kalpa 17,28,000 4,800 
Fourteen Sandhyas following 

the Manvantaras 2, 41,92,000 67,200 
One Manvantara with its 

Sandhi 30,84,48,000 8,56, 800 
Fourteen Manvantaras with their 

corresponding Sandhis 4,31,82,72,000 1,19,95,200 


Fourteen Manvantaras with the 

twilight at the beginning of 

each Kalpa, or one full Kalpa 4,32,00,00,000 1,20,00,000 

Kalpa is only another name for a cosmic day, and each cosmic day is followed by a cosmic 
night of the same length. The full length of Brahméa’s life is a hundred years according to this 
measure. This period of time is technically known as ‘Para’. Having completed half of his period, 
Brahmi is now passing through the other half. The present time represents the first day or Kalpa of his 


fifi ty-first ycar. Since the beginning of this Kalpa six Manvantaras with their Sandhyas have already passod: 
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Dharamasavarni, Radrasavarni, Deva- Seven seers as well as of Sanaka, Sanandana 
Savarni, and Indrasavarni.* At the and others as having been born of the 
end of a Kalpa consisting of fourteen mind of Brahma, the Lord refers to them 
Manvantaras the entire group of Manus here as having been born of His own 
changes. will. This discrepancy can be explained 
All these seers and Manus are full of by the fact that it is God Himself who 
reverence and love for God; itis for this assumes the form of Brahma for the 
reason that the qualification ‘<Madbhavah’ creation of the universe. Therefore, there 
has been used with reference to them. is no contradiction when the Lord speaks 
of those born of Brahma’s mind as having 

Although the scriptures speak of the been born of His own will. 


The next verse proceeds to declare the reward of knowing the glory and manifes- 
tations of God described in the preceding five verses. 
wat faye avi a anal aa aaa | 
ass atta gsal aa daa vil 
a: who; wa Mine; gary this; Rafa supreme divine glory; =% and; AMA 
supernatural power; aaa: in reality; 4(a knows; a: he; aiana alia through 
unfaltering devotion; gsaa gets established (in Me ); «a about this; daa: 4 
there is no doubt. 
He who knows in reality this supreme divine glory and supernatural 
power of Mine gets established in Me through unfaltering Devotion; of this 
there is no doubt. (7) 


The word ‘Vibhitim’, with the ( VIL 8)? and “I am the Vedic ritual, í 
demonstrative adjective ‘Eam qualify- am the sacrifice ( IX. 16 )” and sc on. 
ing it, covers entities like Baddhi 
(the faculty of determining the nature And the word *Yogam’ stands for that 
of things ) etc. and great seers and others transcendent and marvellous power of God, 
declared by the Lord in the preceding the secret of which is not fully known 
three verses as emanating from Him, as either to the gods or to the great sages 
well as the objects, abstract ideas and (X. 2, 3); which accounts for the fact 
gods referred to by Him in such state- that, though Himself both the material 
ments as “I am the sapidity in water and instrumental cause of entities born 


whereas the number of Sandhyas, including the one occurring at the beginning of the Kalpa, that havo clapsed 
so far is soven. The present is the seventh or Vaivaswata Manvantara, of which 27 Chaturyugas have passed. 
We are now passing through the twilight at the beginning of the Kaliyuga of the 28th Chaturyuga. ( Surpasi- 
ddhanta, Madhyamadhikara, 15 to 24 ). 

Up to tho present year ( Samvat year 2004 of the Vikrama Era) Kaliyuga has completed 5,048 years. 
Tbe Sandhya occurring at the beginning of each Kaliyuga extends to 36,000 years. According to this calcula- 
tion 30,952 years of the Sandhy itself remain to be completed. é 

% For a detailed amount of theso Manus soo Chapters 1, 5 and 13 of Bk. VIII of Srimad Bhagavata. 
Their names slightly vary in the various Puranas. The names given here have been taken from the Bhagavar = 


60 B- G, 
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of Sativa, Rajas and Tamas, He always as endowed with power and has some 
remains apart from them, justifying the speciality about it, or better still the 
statement ‘neither I exist in them, nor whole creation, should be regarded asa 
they in Me (VII. 12)” by dint of which, manifestation of, or the same as, God; 
= while carrying on the creation, maintenance while God himself should be recognized 
and destruction etc. of the whole universe as the creator and destroyer of the entire 
He governs the entire creation according universe, the almighty and universal lord, 
to certain definite laws; which makes Him the sustainer of all, supremely compas- 
‘the supreme Lord of all the worlds, the sionate, the disinterested friend and 
“disinterested friend of all beings, the inner controller of all. This is what is 
eo enjoyer of all sacrifices and other noble meant by ‘knowing in reality the supreme 
= acts, the sustainer of all and all-powerful; glory and supercatural power of God.’ 
by which He holds the entire universe The word ‘Yogena’ accompanied by 
in a fraction of His beings ( X. 42) and the adjective ‘Avikampena’ qualifying it, 
manifest Himself of His own free will, stands for that unflinching and exclusive 
age after age, in various forms for various evotion to God ( vide Gita XI. 54) which 
_ purposes and while doing all this remains is also named as ‘undivided devotion’ 
entirely aloof from ali actions, from the in XIII. lvand as ‘the Yoga of exclusive 
a entire creation and from all transforma- devotion? in XIV. 26, which has been 
5: tions, such as birth etc.; and which has referred to in VIX. 1 under the name of 
been spoken of in IX. 5as His wonderful Yoga’, and the character of which has 
power of divine Yoga. been discussed in verses 13, 14 and 34 
Im this way the entire universe is of the chapter IX and in verse 9 of the 
_ God’s own creation, and everything present chapter. And*realizing God through 
ubsists in a fraction of His being. There- such devotion is what is meant by getting 
fore, Whatever object in the world appears United with, or established in God. 


+ 


Having spoken of God-Realization through the praciice of unfaltering devotion, 
Lord now discusses in two verses the character of this Ye oga of Devotion, 


ag WM sual ad: at sada | 
alt Feat used Ai gar MAART: i < UI 


A sea I ( the soul of the universe }; adeq of all; saa: (am ) the source; 
and ) because of Me; aaa everything ( ia the world ); sad% moves; gf 
eat knowing; araaaieaar: full of devotion; gat: the wise; alm Me ( the 
reme Deity ); asa { constantly ) worship. 
the source of all creation and everything in the world moves because 
ing thus the wise, full of devotien, constantly worship Me. (8) 


The wheel of this creation is revolving 
through God’s own power of Yoga; it is 
through His roling power that the sun, 
moon, ‘stars and planets dike the earth 
are regularly coursing within thelr respec- 


e orbits; it is under His direction that ali | 
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living beings are working out their own 
destiny after being born in the higher or 
lower order of creation according to their 
good or evil actlons. In this: way to Tecog- 
nize God as the ruler and director of all is 
to know that everything in the world 
moves because of God. 


The word ‘Budhah’, qualified by the 
adjective ‘Bhavasamanvitah’, stands for 
those enlightened devotees who are full of 
exclusive love for God, have unflinching 


faith in Him and are solely devoted to 
Him, and who have full knowledge of His 
virtues and glory. 


Thus recognizing God as the creator, 
destroyer and director of the entire 
universe he who constantly remembers 
and embraces the Lord through the mind, 
intellect and senses, with utmost faith 
and love, as described in the following 
verse, is saidto worship Him according to 
the spirit of the present verse. 


aba ASNT AAT QUIM, | 
aaaea at feat gaa a tara T lleg I 


aRar: those who keep their mind fixed on Me, @ and; azna: those who 
have surrendered their lives to Me; mega, ataaza: enlightening one another 


( about My greatness ); = and; arq Me; aara: speaking of; fray ever; gafa 


remain contented; 4 and; wafa take delight ( in Me ). 


With their mind fixed on Me, and their lives surrendered to Me, 
enlightening one another about My greatness and speaking of Me, My devotees 
ever remain contented and take delight in Me. (9) 


The word ‘Matchitiah’ refers to those 
devotees, who, knowing God as their 
supreme lover and greatest friend, nay, 
their nearest and dearest one and highest 
goai, have thelr mind exclusively fixed 
on Him ( VIII. 14; IX. 22); who have 
no aitraction, attachment or love for any- 
thing else than God; who are ever 
engrossed in the thought of His name, 
virtues, glory, sports and being; and who, 
even while acting in accordance with the 
scriptural injunctions and performing 
ordinary functions of the body, much less 
at the time of meditation, never forget 
God even for a moment. 


And the word ‘Madgatapranah’ has 
been used with reference to those who 
live and breathe solely and entirely for 
Cod and whose senses also function for 
His sake alone; to whom even a moment’s 
separation from God is unbearable, who 


eats and drinks, walks and moves, sleeps : 
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and keeps awake, and carries on all other 
activities for His sake alone, and has no 
personal interest in those activities, 

Loving and faithfal devotees of God 
fondly indulge in discussing with, and 
bringing home to, one another the virtues, 
glory, truth, sports and mysteries of God 
on the basis of their personal experiences 
and arguing their case with great skill. 
Thisis what is meant by enlightening one 
another about the greatness of God. 


Keciting and chanting God’s names, 
virtues, glory, stories and character and 
populanzing them through sermons and 
discourses and offering praises to God etc. 
are all included in speaking of God. 

Feeling supreme gratification in doing 
all this is what is meant by ‘ever remain- 


ing contented.” Hearing, reflecting on, 
chanting and reciting the names, virtues, 
glory, stories and character etc. of Cod ‘saa 


je 


are solely responsible for the peace, 


Cire Ji 


nD are mmr Spee my 
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and gratification enjoyed by the devotee 
who remains ever contented as mentioned 
above. Worldly objects have nothing to do 
with his joy and gratification. 

Duly hearing, reflecting on and 
chanting the names, virtues, glory, stories 
character, truth and mysteries 0 Ged, 
and doing everything according to His 


The Lord now tells us in the next two verses how 


adore Him in the above manner, 


ai aaagIAT ë AST 


BHAGAVAD-GiTA 


liking, behest and direction for the sole 
object of developing love for Him, such 
a devotee ever visualizes Him as actually 
present before his eyes, and constantly 
enjoys His sight and touch, chats with tiim 
and carries on various other sports with 
Him. This is what is meant by ever 
taking delight in God. 


He rewards the devotees who 


NAJIS | 


zai gedi a aa mga THON 


Amm on those; aagwa ever united ( 
feats with love; asam worshipping ( 


throvgh meditation etc. with Me ); 
Me ); aa that; afaa, Yoga of wisdom; 


aaf I confer; a through which; ara Me; a they; sqaifa come to. 
On those ever united through meditation with Me and worshipping Me 
with love, I confer that Yoga of wisdom through which they come to Me. ( 10 ) 


The demonstrative pronoun ‘Tesam’ 
stands for the loving and disinterested 
devotees of God referred io in the preced- 
ing verse as ‘Budhah’ and ‘Matchittah’ 
etc. Similarly, .the adjective ‘Satara- 
yuktanam’ represents the aggregate of all 
the qualifications mentioned in the 
preceding verse sucn as ‘Maichittah’, 
‘Madgatapranah’, ‘Parasparam Bodha- 
yantah’ and ‘Mam Kathayantah’, Again, 
the idea conveyea by the words ‘Tusyanti 
cha. ramanti cha’ is succinctly expressed 
in ‘Pritipirvakam Bhajatam’. The inten- 
tion is to convey that the devotees referred 
to in the preceding verse, far from 
worshipping God out of any desire for 
enjoyment, constantly adore Him in the 
manner stated in the preceding verse, 


disinterestedly and with exclusive love, 
without seeking any return for their 
deyoiion.* 


The Lord infuses into the mind of His 
devotees the capacity to grasp correctly the 
truth relating to the abdsolaie, formless 
Divinity along with the secret of its glory 
and greatness, as also the trath relating to 
His qualified aspect with and without form 
along with His sports, mysteries, greatness 
and glory etc. This is what is meant by 
‘conferring the Yoga of wisdom’. It is this 
Budhiyoga which has been spoken of in 
Chapters VII and iX above as ‘Jana 
coupled with Vijfiana’; and direct realiza- 
tion of God through this Yoga of wisdom 
is what is meant by attaining Him. 


% A devotee of this type says in the Bhagavata :— 
a age a agaang a adele a faa | 
a amfadigaad a A al aA TEA 


( VI. xi. 25 ) 


~ «O all-virtuous Lord ! without Thee I seek neither abode in the uppermost heaven nor the position 
of Brabma ( the Creator ), neither sovereignty over the entire globe nor dominion over the nether worlds, 


neither the achievements of Yoga nor eyen lasting freedom from rebirth.» 


+ 
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AIATFAAATARTT 


TA: | 
ATAT Il 22 Ul 


ama agada in order to shower My grace on them; azą I; qa 
Myself; aramasa: dwelling in their heart; wars born of ignorance; aa: the 
darkness; areaat sada by the shining light of wisdom; aitat dispel. 


In order to shower My grace on them I, dwelling in their heart, 


dispel the darkness born of ignorance by the shining light of wisdom. 


By the statement that the Lord Him- 
self dispels the darkness of ignorance of 
the devotee, He seeks to convey that the 
devotee need not undertake any other 
Sadhana for the purpose. The object is 
achieved through the mercy of God alone. 


(11) 
The word <Jnanadipena’, with the 
adjective ‘Bhaswata’ qualifying it, signi- 


fies that transcendent wisdom, free 
from the faults of doubt and error etc., 
which has been spoken of as ‘Buddhiyoga’ 
or the Yoga of wisdom in the preceding 
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verse, and as ‘Jiiana coupled with Vijfiana’ 
in Chapters VII and IX, and whereby 
one is able to know full well the truth 


The word ‘Tamah’, qualified by the 
adjective ‘Ajfianajam’, stands for the 
veiling power of ignorance that has existed relating to the absolute, formless Divinity 
from time without beginning, and due to along with Its grandeur and glory, as 
which man fails to realize the virtues, well as that relating to the qualified 
glory and character of God. By the aspect of God with and without form 
statement “dwelling in the heart I dispel along with His sports, mysteries, glory 
their ignorance” the Lord reveals the and greatness etc. and to dispel the 
glory of devotion and exculpates Himself darkness of ignorance through such 
from the charge of partiality. The Lord wisdom is to tear away from the heart 
thereby seeks to convey that He constantly of the devotee the veil of ignorance 
resides in the heart of all as their Inner which obstruct the knowledge of Trath. 
Controller and yet people do not feel His As a maiter of fact, the light of wis- 
presence within their heart; that is why dom dispels the darkness of ignorance 
He fails to dispel tie ignorance of their and brings God-Realization at the same 
heart. His loving devotees, however, as time. If, however, some sequence is 
indicated in the preceding verse, constantly maintained between the two processes, it 
see Him as if actually present in their should be understood that the removal of 
heart; it is therefore that He easily ignorance takes place earlier and is 
dispels the darkness of their ignorance. immediately followed by God-Realization. 


The Lord discussed in Chapter VII the subject which He Introduced in the 
very opening verse of that chapter as leading toa knowledge of His integral Self 
and which He undertook in the next verse to expound under the name of Jnana, 
and Vijňūna’, or the knowledge of the Nirguna and Saguna aspect of God. 
Thereafter, in Chapter VII, He threw further light on the ` same subject even 
while answering the seven questions of Arjuna. But since His method of ex posi- 
tion was different in that chapter, He undertook’ once more at the beginning of 
chapter IX to discuss the subject of Jnana and Vijnana, and ex pounded ii at 
full length in all its details. Again, in order io elucidate the subject jurther and 
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in a different language the Lord undertook in the opening verse of Chapter x to 
discuss the subject again; and having devoted the next fwe verses to a description 
of His Yogic power and glories He declared in the seventh that knowledge of the 
latter leads to Bis own realization through unfaltering Devotion. Thereafter, 
describing in the eighth and the ninth the mental attitude and conduct of those 
engaged in worshipping Him through the discipline of Bhakti, the Lord wound up 
the topic by pointing out in the tenth and eleventh the fruit of such worship, viz., 
the attainment of the Yoga of wisdom, which dispels the darkness of ignorance and 
leads to God-Realization. thereupon realizing that knowledge of the Yogic power 
and glories of God is exceedingly helpful in God-Realization, Arjuna now devotes 
the next seven verse to pruises of the Lord, praying in the end that the Lord 
may be pleased to describe in detail His own Yogic power and glories. 
aga saia 

qt aa at ma wad wt JAR 

gat anai Rammi JAN R 

Ag: at RANGEN | 

aÑ s aa: tat sa adie AN 

aaia You; q 7a ( are ) the transcendent Eternal; wey ara the supreme 
abode; qaa qaa (and) the greatest purifier; «ix You; wa all; waqa: the 
seers; maaa RA gea (2s) the eternal divine Purusa; wifgzaq the primal 
Deity; as unborn; aga (and) all-pervading; aig: speak of; am even so; zafa: 
ara: the celestial sage Narada; «faa: łaa: the sages Asita and Devala; saa: the 
great sage Vyasa; 4 and; a44 4a Yourself too; à to Me; afè proclaim. 

Arjuna said: You are the transcendent Eternal, the supreme Abode 
and the greatest purifier; all the seers speak of You as the eternal divine 
Purusa, the primal Deity, unborn and all-pervading. Likewise speak the 
celestial sage Narada, the sages Asita and Devala and the great sage Vy4sa; 
and Yourself too proclaim this to me. (1D 130) 


By the ' first half of the twelfth verse is the same as $ri Krsna; and that His 
Arjuna intends to say that the Absolute names, virtues, glory, stories and character, 


_ known as the ‘transcendent Eternal’ is when heard, reflected on and chanted, 


no other than Sri Krsna; that His supreme are supremely purifying in every way. 

Abode too, being the embodiment of The word ‘Rsayah’*, qualified by the 
Truth, Knowledge and Bliss, divine in adjective ‘Sarve’, stands for Rsis like 
character and hence identical with God, | Markandeya, Angira and so on, whom 


* afad Tat ag: Aat act AIT | cag frat ang geo a afa: ea: N Sor, 
qaaa aA aT: aa AR afar eat N 
( Vayu-Purāņa LIX. 79, 81 ) 


“The root ‘Rs? is used in the sense of motions ( Knowledge ), hearing truth and austerity. Brahma, 
the Creator, has given the title of ‘Rsi? to him who definitely combines in himself all these virtues. The 
word is derived from the root ‘Rs? signifying motion, and the name of Rsi bas been given to these seers 


‘because they were born of themselves in the beginning of creation.*? =` 


t 
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Arjuna mentions as the authority for his surrounded by Rsis, are all Devarsis. fez 


statement.* ( Vayu-Puraya L J. 88,90,91,92 ) 
The following are the marks of a There are many Devarsis, the names 
Deyarsi or celestial sage :— of some of whom are given below -— 


“Seers living in the celestial regions 2at aigat g7 TTEA | 
should be known as the blessed Devarsis. SoA: mat: TAU AA: YET g é 
Besides them, there are other Devarsis Talat anaa THAISA | A 
as well who are distinguished by their sated RA AE TRAE SA: FAAN: N À 
knowledge of the past, present and fature ( Vayu-Puraga LX. 83-85 ) 4 
and strict adherence to truth. In other 


words, celestials, Brahmans, and members “The two sons of Dharma, Nara and 
of the royal class who are self-illumined Narayana, Kratu’s sons, collectively 
and have established contact with the known as the Valakhilyas, Kardama, son 
world of their own free will, who are of Pulaha, Parvata, Narada and the two 
famed throughout the world for their sons of Kaśyapa, Asita and Vatsara, 
austerity, who have imparted spiritual because they can exercise controi even 
knowledge to devotees (like Prahlada ) over the celestials, are called Devarsis.” 
even in their mother’s womb, who are : 


the revealers of Mantras or sacred Devarsi Narada, Asita, Devala and 
formulas, who by virtue of their super- Vyasa—all these great Rsis know of the 
natural powers ( Siddhis ) have unrestrict- teal truth about God, and are great 


ed access everywhere, and are ever lovers and devotees of God, and possessed 


* Describing the glory of Bhagavan Sri Krsna Duryodhana, the pattiarch Bhisma, the great 
embodiment of truth and virtue, said :— 


“Bhagavan Vasudeva ( theson of Vasudeva ) is the object of worship of all gods and the best of 
all beings. He is virtue personified and the knower of the secret of Dharma, the bestower of boons and 
the satisfier of all desires; He is the doer, the decd and the Lord Himself. The past, present and 
future, the morning and cvening twilights, the four quarters, the heaven and all laws are the creations 
of this very Lord. It is this high-souled and imperishable Lord who created the Rsis, austerity and 
the Prajapatis, who have brought forth the entire creation. He is the Creator of Sankarsana himself, 
the eldest of all creation, Sesa ( the serpent-god), popularly known as ‘Ananta’ ( theeternal being b 
who carries the wight of the entire globe including the mountains on his head, also emanated from 
Him It is He who takes the form of the divine Boar, the Man-Lion, and the divine Dwarf; He is 
the father and mother of all. There is none superior to Him. ‘Kegava? as He is called, He is a 
embodiment of supreme-lustre and the grandfather of all beings; the seers call Him Hrsikesa. 
the teacher, the forefather and tho preceptor. He who wins the favour of Sri Krsna attains the imperi 
abode. He who, when confronted with danger, seeks refuge in Sri Krsna and offers Praises 
attains supreme happiness.’’ 


à a Hot aed tt Talat ara: 1 aa vee maia ofa fet TET: 1 


( Mahabharata, Bhisma-Paro. 
“Those who take refuge in Sri Krsna never get deluded. Sri Krsna ever protects chosn 


involved in great danger.?? 


t aeee FN FERN JAN U 
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regarded mission of thelr life is to propagate the 
glory of God. The Mahabharata too contains 
several references to these and many 
been specially mentioned in the verse. other Rsis and Maharsşis eee the 
And, moreover, they are ever engaged in glories of God. ee aes Bhisma 
singing the praises of God. The chief recapitulates in the BhiSma-Parva what 
Garten a ŘŘŮ— 

%* Though there have been more than one person bearing the name of Narada, history records 
no two Devarsis of this name. The scriptures speak of him as the ‘mind’ of God. Possessing supreme 


of supreme wisdom.* They are 
as highly respected and truthful sages of 
thelr time; that is why their names have 


knowledge of the divine Truth and supreme love for God, he is a celibate of the order known as 
Urdhvaretis ( so-called because their generative fluid or creative energy has attained an upward flow ), 
He is the foremost teacher of Bhakti or Devotion. The world owes a great deal to him. It was he 
who inspired great devotees like Prahlada, Dhruva and Ambarisa, and showed them the way to Bhakti; 
and tho world further vowes to him two incomparable games of Indian literature, viz, Srimad-Bhagavata 
and the Ramdayaga of Valmiki. It was he who imparted instruction even to a man of great spiritual 


wisdom like Sri Sukadeva. 


In his previous incarnation, Narada was the son of a maid-servant who used to scour the 
unclean utensils of great sages. When he was only five years of age, his mother died of an accident. 
Thus freed from all worldly ties, he left all human habitation and retired into tho woods, where ho 
sat under the foot of a big tree and began to meditate on God. In the course of this meditation, 
his thoughts got focussed on one point and the Lord revealed Himself in his heart. But having 
blessed him with a glimpse of His soul-enchanting beauty for a short while, He suddenly disappeared 
from his view. Feeling greatly disturbed at His sudden disappearance, he concentrated his mind once 
more and began to meditate on the Lord, but failed to obiain His vision any more. Meanwhile he 
heard an ethereal voice say, “O child, you will not be blessed with My vision any more in your 
present incarnation. Having cast off this mortal coil you will attain Me as one of My own associates.» 
These words of the Lord brought him great consolation, and he moved about in the world, free from 
attachment, awaiting the last moment. At the appointed hour he left his physical body, and in the 
next Kalpa he assumed a divine form and was reborn fromthe mind of Brahma. Since then, observing 
a vow of unbroken celibacy, he has been singing the praises of the Lord to the accompaniment of his 
lute ( Bhagovata I. vi ) 


Chapter V of Mahabharata, Sabha-Parvo, contains the following account of Devar:i Narada :— 


“Devarsi Narada knows the real meaning of the Vedas and Upanisads, is adored by the 
celestials has specialized in the branch of literature known as the Itihāsas and Puriinas, possesses 
knowledge of the „events of the previous Kalpas, knows the essence of virtue and justice and is the 
best scholar of Siksā ( phonetics ), Kalpa ( the science of ritual D 


Vyakar A da 
(the science of medicine ) and other branches. Vee iene)? SVU 


> £ Nay, he is an expert in reconcilling scriptural injunctions 
of a contradict ony, nature, a powerful orator, well-versed in politics, possessed of great intelligence, 
memory asd wisdom, a poet, clever in distinguishing good from evil, capable of ascertaining the reality 
of things by employing the various methods of reasoning, proficient in discovering tho beautics and 
lacis of syllogistic reasoning and capable of meeting the objections of scholars like Brhaspati. He knows 
in reality the truth about Dharma (religious merit), Artha ( worldly riches ), Kama ( Sey and 
Moksa ( liberation ), is capable of directly perceiving by his Yogic power every incide : X ki lace 
in this world as well as in the higher and lower worlds, eee 
Koide. and Action, expert in giving lessons tothe gods and demons on dispassion, a maste a 
proficient in the knowledge of war and peace, an adept in determining what should D ae ee : 
should not ba done, incomparable in the employment of the six ex eee 
ir all the scriptures, and well-versed ia the scionce of warfara, 


clever in distinguishing the paths of 


pedients of royal policy, well-versed 


a master of j music, a great devotee of God 
z p 
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one or other of those sages spoke with Sri Krsna has already referred to His 
reference to Bhagavan Sri Krsna.* Own incomparable glory in IV. 6to 9; 


a repository of all learning and virtues, the very prop of morality and the universal friend, and has access 
everywhere.” Tho Upanisads, Puranas and Itibasas are replete with his sacred stories. 


* * * + 


The sages Asita and Devala are related as father and son. The Kurma-Puraga contains the following 


reference to them :— 


garg gaig saaara l PAT: gasar qa FAST: II 
aad asai ngid gafat aaea aah aararfeat n 
afasia afge: anqa l ateat & lag: gay Amaai mga: I 

( Kiirma-Purana XIX. 1,2, 5) 

“Having begotten these sons with the object of multiplying creation, the sage Kasyapa began once 
more to practise hard penance with the intention of getting more sons. As the result of his severe penance he 
got two more sons, Vatsara and Asita by name. Both of them possessed divine knowledge and were teachers 
of Veda. Asita begot through his wife Ekaparna a son, Devela by name, who was well-versed in the Vedas, 
a teacher of Yoga and a great ascetic.” 

Asita and Devala are both seers of the Rgveda. Rsi Devala attained perfection through the worsbip 
of Lord Siva. Both these seers are ancient and highly accomplished Rsis. Pratyiisa, one of the eight Vasus, 
also hada son who was known as Rsi Devala ( Hurivamfés, III. 44 ). 

The sage Vedavyasa is believed to be a part manifestation of God. He was born in an island ( Dwipa ), 
which got the title of ‘Dwaipayana’. On account of his dark complexion he was known as ‘Krsna Dwaipayana’; 
and because he arranged the Vedas, he was: called Vedavyasa’. He is the son of the great sage Parasara. 
His mother’s name was Satyavati. As soon as he was born he retired into the woods with the intention 
of practising austerities. He has full knowledge of the reality about God and is a peerless poet. He 
is a boundless and fathomless ocean of knowledge, the farthest limit of erudition and the highest perfe- 
ction of poetry. The unfolding of Vyasa's heart and speech constitute the very lustre and foundation 
of world’s knowledge. 

The Brahmasitras were written by Bhagavan Vyasa himself. He was, again, the author of such a 
wonderful scripture as the Mahabharata. The eighteen principal Puranas and many mote subsidiary 
Puranas were compiled by him. The history of India hears testimony to this fact. Itisfrom the gift of 
Sudon bequeathed by Vyasa that the whole world is seeking light today. 

Every Dwapara has its own Vyasa for arranging the Vedas. The present Vyasa, Krsna- 
Dwaipāyana, son of Parasara, is the 28th Vedavyāsa of the current or Waivaswata Manvantara. He 
taught Rgveda to his principal disciple Paila, Yajurveda to Vaisampiyana, Samaveda to Jaimini and Athar- 
vaveda to Sumantu, and further taught the Itihasas and Puranas to the great and highly talented sage 
Romaharsana, who was a Sita ( charioteer ) by birth. 

* Devarsi Narada said, ‘Bhagavan Sri Krsna is the Creator of all the worlds, omniscient and the 
supreme Lord of all deities and Sadhyas.” : 

The sage Markandeya said, ‘Sri Krsnais the sacrifice of sacrifices and the penance of penances, and 
embodirs in Himself the past, present and future.’ 

Bhrgu said, ‘Ho is the god of gods and the most ancient Visnu.” 
Vyasa said, ‘‘He confers Indrahoed on Indra, and is the Supremo Deity of all deities,» 
Angirī said, “Ho is tho Creator of all beings.?* 


61 B. G. 
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i juna is, therefore, conving 

; . IX. 4to 1l, and 16 him. Arjuna JS, > ed that 

v. Ae ti uP Sn This is what What hesays in these verses abour gi 

eae has in mind when he says that Krsna is, quite correct, and he has no 
$rz Krsna is revealing His own gloryto doubt about it. 

aged wet ant aA Fea 


a fe 2 unaccafen Ag a TIAA: II 48 I 


saa O Krsna; aa what; arm Me; agf You tell; zaa aña all that; saq 
(as) true; a7ì I believe; aaq O Lord; à Your; safa manifestation ( through 
sport ); a neither; graat: demons; = nor; fg indeed; at: gods; fag: know. 


482 


Krsna, I believe as true all that You tell me, Lord, neither demons nor 
gods are aware of Your manifestation through sport. (14) 
OENES m 


Sanatkumāra and others said, ‘His head pervades the heavens and His arms cover the earth; 
He is the eternal Purusa. The practicant can know 


all the three worlds are contained in His belly. 
Him only after attaining purification of the heart. He is considered to be the Best even among seers who 


are sated through Self-Realization; and He is the ultimate resort even of the lofty-minded royal sages, 
who never turn their back on the field of battle ( Afaha., Bhisma., Chap, 68 ). 


In Chapter XII of the Mahabharato, Vena-Pcrva, the great devotee among women, Draupadi, 
quotes the following words of a number of sages :— 


The sages Asita and Devala said, ‘Sri Krsna Himself is the Prajapati ( the Lord of creation ) during 
the primal creation of beings, and is the sole creator of all the worlds.” 


Parasurama said, “He is Visnu Himself; none can vanquish Him. He isthe sacrifice, the sacrificer and 


the deity worshipped through sacrifice.” 


Narada said, “He is the supreme Lord of all deities known as the Sadhyas, as well as of 


all blessings.>» 


A “Just as a child plays at will with its dolls, so does Sri Krsna sport in the company of Brahm, Siva, 
Indra and the other gods.» 


Besides the above, Bhagavan Vyasa says in the Mahabharata :— 


“There is sacred town in Saurdstra ( the modern Kathiawad ) named .Dwaraka, wherein resides 
Bhagavan Sri Krsna, the most ancient and supreme Purusa. He is Sandtana Dharma personified. 
Brahmans well-versed in the Vedas and men who have realized the Self declare high-souled Sri Krsna 
a be Sanatana Dharma itself He is the most sacred of all sacred objects, the holiest of the holy, and 
the most auspicious of all auspicious things. Bhagayan Sri Krsna, possessed of lotus-like eyes, is the 
eternal god of all the gods in tho threo worlds. He is tho marein bie soul and perishable matter, the 


conscious self, the supremo Lord and one endowed with a form which is beyond human conception.” 
( Maha., Vena, 88. 24 to 27 ). : 


ofall ee ne Des Narada) addressing the pious king Yudhisthira, says, “ʻO king, 
viit your palaces 2 = a a y pied; ach as sages who lend sanctity to the worlds frequently 
Sri Krsna is the fi kiii s eens Brahma Himself lives here in the guise of a human being. Indeed, 
z E a rahma whom ‘sages seek to realize as tho bliss of absolute repose. He 

iend, your maternal cousin, the object of your worship, your Guide and teacher. Tell 


g me, i a 
g me, then, who can compare with you in the matter of good luck P» (Srimad Bhagavata VII. xv. 75-76)- 
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The monosyllable word ‘Ka’ represents 
Brahma ( the Creator ), ‘A’ signifies Visnu 
( the Protector) and ‘Isa’ is a synonym 
of Siva (Destroyer of the universe ). 
KeSaya, therefore, is the Deity who 
represents all thrse three aspects of God. 
Addressing Sri Krsna as ‘KeSava’ in this 
verse, Arjuna, therefore, intends to convey 
that unquestionably He is the Supreme 
Lord responsible for the creation, susten- 
ance and destruction of the whole universe. 

The pronouns ‘Etat’ and ‘Yat’, used 
in this verse, point to all that has been 
stated by the Lord from the beginning 
of Chapter VII to verse 11 of the present 
Chapter regarding his own virtues, glory, 
character, greatness mystery and super- 
natural powers etc., and which constitutes 
a direct admission on His part of His 
divinity. And recognizing $ri Krsna as 
God Himself, the integral Brahma, the 
embodiment of Trath, Knowledge and 
Bliss, the god of gods, the creator and 
destroyer of the cniverse, all-sustaining, 
all-pervading and omnipotent, the ruler 
and inner controller of all, and not 
entertaining the least doubt about the 
truth of His statements is what is meant 
by believing all that He says as true. 


The Visgu-Puraga says :— 
tee GANT aA aera: faa: | 
qama w wT ATT UI 


( VL. v. 74) 
“Entire glory, entire virtue, entire 
renown, entire prosperity, entire wisdom 


and total dispassion—these six are 
collectively known as ‘Bhaga’.” 


He who combines in Himself all 
these virtues is called ‘Bhagavan’. 


The Visgu-Purana farther says :— 

safe set aa qama TAA 

afe Gama a a areal ara u 

( VL. v. 78 ) 

“He who is aware of the creation and 
dissolution of the universe, of the appear- 
ance and disappearance of beings, as well 
as of Vidya (wisdom) and Avidya 
(nescience), should bs designated as 
‘Bhagavan’.” 


By addressing Sr1 Krsna as ‘Bhagavan’, 
Arjuna means to say that he is God 
Himself, the repository of all glory and 
omniscient. 


The word ‘Vyaktim’ denotes all the 
various forms assamed by God by way 
of sport from time to time for the 
creation, maintenance and destruction of 
the universe, for the rehabilitation of 
virtue, for redeeming the devotees by 
blessing them with His sight, for the 
protection of gods and destruction of the 
demons, and for various other reasons. 
By saying that the secret of His manifesta- 
tion in varlous forms is known neither 
to the demons nor to the gods Arjuna 
intends to convey that even though the 
demons are endowed with the capacity 
to assume various forms by dint of their 
Maya or conjuring power and the gods 
are capable of perceiving supersenstous 
objects, yet they are unable to perceive 
the divine character of His variou: forms, 
or to comprehend His divine power, and 
art of assuming those forms, the occasion 
for such manifestation and the inward- 
ness of His sports. Much less can an 
ordinary morta! expect to know these 
things. 


GAARAA AT ABA gest | 


yaad Ra 


STAT I Bh Ul 


aaa 


aama O creator of beings; Ra O Ruler of all creatures; gaga O god 


of gods; sat O Lord of the universe; gema O supreme Puruşa; aq You; — oe 
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zaa, ua Yourself; arnat by Yourself; armar, Yourself; aca know. 


O Creator of beings, O Ruler of creatures, god of gods, the Lord 


of the universe, O supreme Purusa, 
Yourself. 


By the vocatives used in this verse 
for Sri Krsna Arjuna seeks to convey 


“that He is the creator of the whole. 


universe, the controller and supporter of 
all, the object of universal adoration and 
higher than perishable matter and the 
imperishable soul known as His ‘Apara’ 
and ‘Para’ nature respectively. 


Again, Sri Krsna is the beginning of 


the entire creation; His virtues, glory, 
Sports, greatness, and forms etc. are all 


argae 


You alone know what You are by 


(15) 


infinite. Hence no one else can have 
full knowledge of His virtues etc; they 
are known to Him and Him alone. And 
His knowledge of His own self is not 
like the knowledge of an external object 
acquired by an individual through his 
or her intellect, and with the help of 
the scriptures etc. God being the very 
embodiment of knowledge, He knows 
Himself through Himself. There is no 
distinction of knower, knowledge and the 
object of knowledge in Him. 


feat aaa: | 


aiy RAe sara Ae itt 


fé therefore; #4 You (alone); fear: mafgaa: Your divine glories; 
ad in full; azqq ae are able to describe; anit: fryfafa: by which glories; 
TATA Seq ( all ) these worlds; =a pervading; faefa You stand. 


Therefore, You alone can describe in full Your divine glories, whereby 


You stand pervading all these worlds. 


The word ‘Atmavibhitayah’, qualified 
by the adjective ‘Divyah’, covers all those 
objects or beings in the universe that 
are possessed of lustre, strength, learning, 
glory, virtue and power. Since all those 
glories are;God’s own manifestations and 
because noone other than He knows them 
in their entirety, He alone and no one else 
can describe them in full. This is what 
Arjuna means by the first half of this 


2 (16) 


verse. Again, by the latter half of 
the verse Arjuna seeks to convey that 
he would not be contented with a 
description of only those glories which 
are manifested in this mortal world 
alone, but that he should like to hear 
a fall account of al His glories 
by which He stands revealed in various 
forms in all the worlds including the 
celestial regions. 


ai amai Aea aq RATAT | 
ay èg a wag faecatsf aN il Vw Il 


ati, O Master of Yoga; acy I; say how; azi ever; Uftfa-aarq meditat- 


ing on; rq You; faarq may know; = and; smaa O Lord; #7 #4 ura in what 
particular forms; aat by me; fare: af You are to be meditated upon. 


CC-0. In Public Domain. UP State Museum, Hazratganj. Lucknow 


] 
| 
i 
| 
| 
i 


a el ti il el St a aetna eo ts a a 


US ee ass ile nea a i i 


Digitized by SarayWbHLAMUBRT At, Delhi and eGangotri 485 


O Master of Yoga, through what process of continuous meditation 
shall I know You? And in what particular forms, O Lord, are You to 


be meditated upon by me ? 


Arjuna pats two questions to the Lord 
in the present verse. Firstly, he seek to 
know some device whereby he may be 
able to practise constant remembrance of 
the Lord with faith and love, and may 
know Him fully well along with His 
virtues, glory and reality. And secondly, 
he is anxious to bo told which particular 
objects, forming part of this universe 


(17) 


of sentient and insentient beings 
should be taken to be His manifestations 
and meditated upon as such. In other 
words, Arjuna wants to know how and 
in what particular forms he should 
constantly think of Him so asto be able 
to comprehend His` virtues, glory, trath 
and secrets easily. 


fraternal avi Raft a RT | 
qa: waa afale eat aT ASET N Xe N 


sada O Krsna; aaa: Your; 


aig power of Yoga; = and; RaRa 


glory; 37: once more, Rano in detail; aa tell me; R because; aaan Your 
nectar-like words; zaa: ( in ) hearing; # to me; già: satiety; 4 afa is not. 


Krsna, tell me once more in detail Your power of Yoga and Your 


glory; for I know no satiety in hearing Your nectar-like words. 


He of whom all men seek their desired 
objects is called Janardana ( så: wed )- 
By addressing Sri Krsna as ‘Janardana’ 
Arjuna indicates that all men apppoach 
Him for the attainment of their described 
objects, and also that He is fully capable of 
granting all their prayers. Arjuna thereby 
hopes that his prayer too will be granted 
by the Lord. 


Yoga’ is that divine potency of God by 
which He manifests Himself in the form 
of this universe and thereby reproduces 
Himself in various forms; and his mani- 
festation in those forms is called His 
«Vibhūti’ or glory. Both these words have 
already occurred in verse 7 above, and their 
meaning has been fully explained in our 
commentary on the same. Realization of 
God through unfaltering devotion has been 
mentioned in that verse as the reward 


(18) 


of knowing His Yoga and Vibhūti in 
reality. Wherefore, with a view to knowing 
fall well the secret of His Yoga and 
Vibhati, Arjuna requests the Lord to 
describe them in detail again and again. 


The words of Sri Krsna appear very 
sweet to Arjuna; he finds such a stream 
of joy flowing from them that his mind 
never gets wearled of drinking of it. The 
more he drinks of that nectar, the more 
his thirst for the same grows. He 
feels as if he should go on drinking that 
nectar for ever. ‘Therefore, he prays 
that $rt Krsna should go on pouring that 
divine nectar into his ever thirsty ears. 
He should not feel deterred by the thought 
that sach and such a thing has already 
been said or that the subject has been 
amply thrashed out so that there is no 
need to dilate on it any more. 


CC-0. In Public Domain. UP State Museum, Hazratganj. Lucknow 


pe evar ma pen pg Kemal Rh ry» 


_ gods,—all these are special manifestations or glories 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 
486 BHAGAVAD-GITA 


In response to this prayer of Arjuna for a detailed and jull description of His 
power of Yoga and glory, the Lord first points out the limitless range of His magnitude 
and then undertakes to describe only His outstanding glories. 


PIR DCIGCIE! 


aa à sufasnfa fear 
SAG qae fae AU il 


MAT: 


arafiad: 


ws O chief of Kurus, Arjuna; ea now; Rem: smafayaa: My divine 
glories; # to you; amaraq: in broad detail; safsar shall relate; fÈ because; 
a aeea to My magnitude; ara: limit; a afa there is not. 


Sri Bha gavan said 


divine glories; for there is no limit to My magnitude. 


By addressing Arjuna as ‘Kurusrestha’, 
the Lord seeks to convery that, being the 
best among Kurus, he was qualified to 
here the description of His glories. 

The whole universe being a manifesta- 
tlon of God, all objects comprised therein 
are, in a general way, manifestation of 
His glory; but they are not His divine 
glories, The words ‘divine glories’ should 
be taken to denote only such objects or 
beings which manifest the majesty, 
strength, learning, glory, lustre and power 
of God in a special degree. With 
reference to such glories the Lord says 


— 


Arjuna, now I shall tell you My conspicuous 


(19) 


in this verse that they are limitless, so 
that it was wholly impossible to describe 
them all in fall. Hence He undertakes 
to describe only the most conspicuous 
among them. 

Inthe preceding verse Arjuna reques- 
ted the Lord to describe in deatail ( in full ) 
His power of Yoga as well as His glory. 
With reference to this prayer the Lord 
says that it was not possible to give a 
fall description of even His out- 
standing glories much less of al His 
glories.* 


e: 


* The uuiverse consists of an infinite number of objects and an infinite variety of creatures. For 


their proper regulation and control these diverse orders of objects, ideas and beings have been classified 


into various broad divisions or groups under God?s immutable laws; 
been placed under the control of a supervisor or chief, so that the processess of their creation, 
and destruction may be carried on strictly according to law. The Rudras, 


Viswedevas, Maruts, Pitrdevas, 


many glories of God. 
The Visqu-Puraga says :— 


aa a AI waa: AAEM: sada: À AJIA | oz 


“All the gods, all Manus, the seven seers, 


and each broad division or group has 
maintenance 
Vasus. Adityas, Sadhyas, 


Manus and Saptarsis etc. are the various order of these functionaries or 
chiefs. They are believed tô have both an embodied and u 


nembodied form. All of them represent so 


a A aiaa aag agaaa: N 


( IIL. i. 46 ) 


as well as the sons of Manus, and Indra, the chief of 
of Bhagavan Visnu.» 

Besides the above, special representatives are dul - 
_ the proper functioning of creation. 
 God’s lustre, energy, strength, learning, knowledge and 
Lord speaks of them ll as His glories or manifestations 


y chosen from the various order of creations for 


In this selection, the choice particularly falls on those who manifest 
Power in a special degree. It is therefore that the 
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As promised in the preceding verse the Lord now first of all describes 


His divine glories in verses 20 to 39 :— 


AARATI TEIA 


Qç 
aqyaaafaa: | 


agaa wet a YAAA TA T ll Ro li 


yaa O Arjuna (lit, a conqueror of sleep ); aaa 1; adyareaftaa: 
seated in the heart of all beings; aa the ( universal ) self; 4 even so; 
ganar, of (all) beings; aÈ: the beginning; 4 and; neva the middle; 3 and; 


ara: the end; wea 4a I alone ( am ). 


Arjuna I am the universal Self seated in the heart of all beings; so I alone 
am the beginning and middle and also the end of all beings. (20) 


‘Gudaka’ means sleep. And a conqueror 
of sleep is called ‘Gadākeśx. Address- 
ing Arjuna by this word, the Lord is com- 
plimenting him oa his attentiveness. The 
word ‘Atma’, qualified by the compound 
adjective ‘Sarvabhutagayasthitah’, signifies 
the conscious spirit or soul residing 
in the heart of all living beings and 
referred to elsewhere at the ‘Para Prakrti’ 
(higher nature ) and the ‘Kéetrajfia’ 
( Knower of the field )—vide Vil. 5.5 xII. 
i. Being a fragment of God (XY. 7), it 
is in essence the same as God Himself 


oe rer 


(XUI. 2). It is therefore that the Lord 
declares the soul as identical with Him. 

The word ‘Bhutanam’ stands for all 
enbodied belngs both sentient and insen- 
tient. The creation, maintenance and 
destruction of beings proceed from God. 
All beings emanate from Him, exist in 
Him, and even at the time of final 
dissolution get merged in Him. In other 
words, He is the root cause and substratum 
of all. This is what is meant by the 
Lord when He calls Himself the beginning, 
the middle and also the end of all beings. 


AAA 


a 
In Chapter LXX of the Vayu-Purdga we read the following account :—‘The creation of beings 


by Kasyapa having been over, the said Prajapati selected from tho various orders of creation those who 


excelled their group in merit and glory and for the governance of those groups made them lords over 
the reste Thus the moon was made the king of the stars and planets; Brhaspati was appointed as the 


chief of Angirasas (the son of Angira ); Sukrachary 
scions of Bhrgu `; Visnu was made the chief of the 


a was appointed as the head of the Bhargavas ( the 
Adityas ( sons of Aditi); Pavaka ( the god of fire), 


of the Vasus; Daksa, of the Prajapatis ( Lords of creation ); Prahlada; of the Daityas; Indra, of the 
Maruts; Narayana, of the Sadhyas; Sankara, of the Rudras; Varuna was made the ruler of the waters; 
Kubera, of the Yaksa (a class of demigods ); <ilapani ( Bbairava ), of the Bhitas and Pisachas; the ocean, 
of the rivers; Chitraratha, of the Gandharvas ( the celestial bards ); Utchaihsravas, of the horses; the lion, 
of the beasts; the bull, of the quadrupeds; Garuda, of the birds; Sesa; of tho snakes and other reptiles; 


Vasuki, of the Nagas; Taksaka, of other varictics of snakes and Nagas; the Himalaya range, of the 


mountains; Viprachitti, of the Danavas; Vaiva:wata, 


of the manes; Parjanya ( the god of rains), of the 


scas, rivers and clouds; Kama (the god of Love ), of the Apsaras ( celestial nymphs ); Samvatsara the 
year ), of the various divisions of time such as the seasons and months etc.; Sudhama, of the East; — 


Ketuman, of the West and Vaivaswata Manu was made the king of all human beings. The administration 
and maintenance vf the entire creation is being carried on by these functionaries.” The description of 


the glories of God containcd in the prosent chapter agrees in many respects with the above description. — 
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aRar faeqsaifast TATAA 
aAa agani FIÑ NRL N 


x I (am); aRama amcng the (twelve) sons of Aditi; fasg: 


Visnu; àma (and) among the luminaries; waa vw: the radiant 
od 


sun; aga I; weary of the Maruts ( wind-gods, forty-nine in number ); sdf: 
n ; > } i 
he glow; ao (and) among stars; zat (their Lord ) the moon; 
aki am. 


I am Visnu among the tweleve sons of Aditi, and the radiant sun 

among the luminaries; I am the glow of the Maruts* (the forty-nine ae 
È 2 

gods ), and the moon among the stars. (21) 


Ive sons of Aditi, viz., Dhata, hence among all luminaries the Lord has 

: oe ae Indra, Varuna, Améa, singled out the sun as His own self. 

> 
an Vivasvan, Pisa, Savita, Twasta Ree Boke 
isnu, are known as the twelve The forty-nine Mar ts ind-g 
a E 'i uf is their Lord and the were born of the spiritual glow of goddess 
a ai It is therefore that the Ditis religious observance in the shape 
See cian Hi own self, of meditation on God. It was because of 
ces that spiritual glow that they could not 
Among luminous objects such as the be slaughtered in aes oe zomby 
sun, moon, stars, lightning and fire etc., Hence the Lord speaks of that glow of 
the sun is the most resplendent, of all; theirs as His own self. 

% The names of the forty-nine wind-gods are: Sativajyoti, Aditya, 
Jvotisman, Harita, Rtajit, Satyajit, Susena, Salty Satyamitra, Sbrimitra; 
Dhartā, Vidharta, Vidhāraya, Dhwanta, Dhuni, Ugra, Bhima, Abhiyu, 
Pratikrt, Rk, Samiti, Samrambha, Idrksa, Purusa, sopita 
Maruti, Sarata, Deva, Disa, Yaju, Anudrk, Sama, Manusa and yis 
Garuda Puraga and other Puranas give Slightly different names. 
found anywhere. It is for this reason that the word ‘Marich? 
wind-god, but as the glory or rays of all the Maruts. 


Satyajyoti, Tiryagjyoti, Sajyoti, 
Harimitra, Krta, Satya, Dhruva, 
Saksipa, fdrk, Anyadrk, Yadrk, 
Chetasa, Samita, Samidrksa, Pratidrksa, 
( vide Vayu-Puraga LXVII. 123-130 ). The 
But the namo ‘Marichi* js not to be 


has not been interpreted as the name ofa 


The sons born of Daksa’s daughter, Marutvati, are also called Maruts ( vide Harivaméa ) 


- The Puranas 
describe their birth in different ways and under different names in the different Mapvantaras. 


Tt aa aam ae aeaa ova a) at faaearq qar a. afaar cameaar 1) 
Gelert et Tea fed | aqaa aiamaa gmfas: n 
: ( Maha., Adi, LXV. 15-16 ) 
= Having lost many of her sons in the war with gods Diti pro Pitiated her husband, Kaiyapa, by 
her loving services. Kasyapa, who was the foremost of all ascetics, pleased her in his turn by granting 
thers a boon. Diti asked of him most glorious son capable of killing Indra. The great sage Kasyapa 
: giants d For tho desired boon, and while conferring that terrible boon told her that if she could bear the 
= foetus in her womb for a hundred years observing strict purity and self-restraint, and keeping her mind 
constantly fixed on God, she would suroly got a so; Knowing the footus in Ditis 


n capable of killing Indra. 
womd as his deadly enemy, Indra, the chief of celestials, too made his appearance there to scrve Diti with 


i ae 
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CHAPTER X 


Being the Lord of the twenty-seven 


such as 
Agwini, Bharagi, Krttika and so on, and 


asterism or lunar mansions, 


Agai amadiska Jamafa araa: | 
aami aR yaaa TAT 1122 UI 
agra among the Vedas; amda: afta I am Samaveda; 2 
the gods; aia: aRu I am Indra; gira 


at: afte I am the mind; = and; ymaa in living beings; Saar afa I am 


the consciousness ( life-energy ). 


Among the Vedas, I am the Samaveda; among the gods, I am Indra. — 
Among the organs of perception etc., 


consciousness ( life-energy ) in living beings. 


Among the four Vedas,—Rk, Yajus, 
Sama and Atharya,—the Samaveda is fall 
of sweetest psalms and the most charming 
praises of God; hence it occupies the 
foremost place among the Vedas. It is 
therefore that the Lord speaks of the 
Samaveda as His own self. 

Being the king aud ruler of all gods, 
such as the sun-god, moon-god, the god 
of fire and the god of alr etc., Indra is 
-the foremost of them all. Hence the Lord 
calls him His owa so If. 


Of the eleven Indrlyas or organs of 
perception stc., viz., the organs of sight, 
hearing, touch, taste, smell and speech, 
hands and feet, the organs of generation 


sme mney ne 


- groat humility. He kept himself by her side all the twenty-four hours waiting for an opp 
something whenever ho found some lapso in her purity. At last, Saly a BAY days before t 
a hundred years, it so happened that Diti went to bed, one day, without washing her fi 
soon overtaken by sleep. Availing himself of that opportunity, Indra entered her 
weapon, a thunderbolt, in hand, and split tho great foetus intoseven parts. Smi 
tle foetus raised a loud cry. Indra tricd to bush it up by repeatedly 


‘nine times, the footus still remained ali 
_ forty-nine parts became know: 


the chief of all other stars, the moon is 
one of the chief glories of God. Her the 
Lord speaks of the moon as His own self. _ 


am among 
m of the organs of perception et 


I am the mind; and I am th 


and evacuation and the mind, the last- 
named, viz. the miad, is not only the 
controller and director of the rest, bat 
the subilest and best of them all; hence 
it occupies the foremost place among them. 
It is therefore that the Lord declares it 
to be His own self. si A 

The word ‘Chetana? in this v 
signifies the principie of conscioust 
existing in beings, which is a 
the mind, whereby they experience ple: 
and pain and cognize other objects, 
which has been enumerated in XIII 


experiences of living beings, 
Lord speaks of it as His own self. 


ea Tes ae 
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agi mara I: Raman l 23 Ul 


ama of the eleven Rudras ( gods of destruction ); au Lord 


Siva; a Lam; 3 and; aaa of the Yakşas and Räkşasas; Raa: ( I am ) 
the lord of riches, Kubera; 4 I; aqaa, of the ( eight ) yaos qag: the 
god of fire; afr I am; q and; firaftora among the mountains; #8 (I am ) 


the mountain Meru. 


Among the eleven Rudras ( gods of destruction ); I am Siva; and 
among the Yaksas and Raksasas; I am the Lord of riches ( Kubera ). 
Among the eight Vasus, I am the god of fire; and among the mountains, 


I am the Meru. 


The eleven Rudras are: Hara, Bahurupa, 
Tryambaka, Aparājita, Vrsakapi, Sambhu, 
Kapards, Raivata, Mrgavyadha, Sarva 
and Kapalt.* Of these, Sambhu or Sankara 


- ig the lord of the rest, and the bestower 


of blessedness and blessedness itself. 
Therefore, the Lord declares him to be 
His very self. 


Kuberat is the chief of the Yaksas 
and Raksasas, and the best among them; 
he is best known as a regional god or 
Lokapala and the Lord of riches. There- 
fore, the Lord said that We was Kubera. 


( 23 ) 


The eight Wasus are: Dhara, Dhruva, 
Soma, Ahah, Anila, Anala, Pratyusa and 
Prabhasa ł Anala or the god of fire is 
the chief among them and carries oblations 
to the gods. He is also regarded as the 
mouth of God. It is therefore that the 
Lord calls the god of fire His very self. 

The Meru mountain is belleved to be 
the centre of the stars and the main 
divisions of the world and the repository of 
gold and jewels. Its peaks are the high- 
est in the world. Being thus the chief of 
mountains, the Mera has been declared 
to be the very self of the Lord. 


o eee." 


x gO agea aapa: | gerafier mga pt aAA l 


JTTA iA P a AIÀ | qrad 


aaa SAAT: N 
( Harivaśa I. iii. 51-52 ) 


f Kubera is a grandson of the sage Pulastya and a son of Visrava. He was born of Devavarnini, 
a daughter of sage Bharadwija. Pleased with his long and arduous penance, Brahma asked him to seek 


a boon from him. He sought from him the custodianship of the riches of the universe. Brahma there* 


upon said, “I am also anxlous to appoint someone as the fourth guardian of the universe; therefore, I 
call upon you to accept this high office as Indra, Yama and Varuna have done.» It was Brahma again 
who made a gift to him of the celebrated aerial car known as Puspaka. Since then Kubera has held the 
office of the god of riches. Ravana, Kumbhakarna and others were born of his step-mother, Kaikasi 
( Valmiki's Ramaycg7, Uttarakanda, III). The celebrated Nalakitbara and Manigriva, wbo had been turned 
into a pair of Arjuna trees by the curse of Narada and were redeemed by Bhagavan Sri Krsna, were 
the sons of no other than Kubera. ( Vide Srimad Bhagavata X. 10 ). : 


f ad wae aa aeatitetsts: | ATA Tara aaaisel settee: 


( Maka., Adi., LXVI. 18 ) 
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CHAPTER X 491 
Waa a ged at Ae af aaaf | 


~ 


Qadami æa: aaa arn: Nv UI 
Gitar, among the priests; gera 


“a ( their ) chief; azera, Brhaspati; arg 

z afg know; gr O son of Prtha, Arjuna; agą I; artara among warrior- 
chiefs; eq: am Skanda ( the generalissimo of the gods); = and; aam 
among the waters; arm: ocean; afèm am. 


Among the priests, Arjuna, know Me to be their chief, Brhaspati. 


Among warrior-chief, I am Skanda ( the generalissimo of the gods ); and 
among the waters, I am the ocean. (24) 


Brhaspati* 4s the preceptor of Indra, 
the chief of the celestials, the family 


Priest of thejgods, the greatest repository foremost of all generals in the world. It 
of learning andiwisdom, the foremost of is therefore, that the Lord declares him to 
all the priest of the world and the head be His very self. 

of the Angirasas (sons of Angira ). 
Therefore, Bhagavan Sri Krsna calls him 
His own self, 


arms. A son of Lord Sivat, he is the 
generalissimo of the gods. Me is the 


Among all seats of wateria the world 
the oceant is the largest and is believed 
to be their lord. Hence the ocean Is 
their chief representative; and it is 


Skanda is also known by the name of therefore that the Lord declares it to be 
Kartlkeya. He has six heads and twelve His own self. 


aai a AENEA | 
amai sas eran fare: 11 24 II 
seq I; metn among the great seers; aq: the sage Bhrgu, fam 
(and) among words; wey amw the one syllable OM; afta am; amma 
among offerings; qaq: the offering of Japa; eaan, (and) among the 
immovables; fare: the Himalaya mountain; afa I am, 


%* Brhaspati is the most illustrious son of Maharsi Angira. He was the chief of the soven 
seers that held office in the second or Swarochisa Manvantara of the present Kalpa ( Harivsmla, VII. 
12; Matsya-Puraga IX-8). Ho is a great scholar. It was he who taught the Vedas with their limbs _ 
and other auxiliary branches of learning, the six systems of philosophy, the Smrti texts and A 
etc. to the Lord when he assumed the form of a Dwarf ( Brhaddharme-Purage, Madhya. XVI. 69-7: 
It was his son, Kacha, who learnt the sclonce of reviving the dead from Sukrachirya. Brhasp 
is the family priest of Indra, the chief of celestials. The sublime teachings that he imparted to Inc 
from time to time from a most useful study for the humanity. Accounts of these teachings are to be! 
in the Santi and Anusasana Parvas of the Mahabharata. 


t In some books ho is heldjito tbe born of Daksa's daughter Swaha through Agni, ptas 
fire ( Mahabharata, Vanıparoa, 223). Tho Mahabharata and the Puranas contain wonder 
about him. 
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Among the great seers, I am Bhrgu; among words, I am the sacred 


syllable OM. Among offerings, I am the offering of Japa ( muttering of 


sacred farmulas ); and among the immovables, the Himalaya. ree (aa 
- Maharsis there are many, their dis- Maharsis.°* (Vayu-Purage bs 2- ; =) 
tinctive marks and the names of the- tea Bhrgut is the chief of al E 
most prominent of them are given seers. He is a great Gevo}ce of oe 
below t— highly enlightened and full of spiri 
“The mind-born sons of Brahma are glow: hence the Lord declares him to 
de ia the matter of birth be His own salf. ; 
ane es with supernatural powers. The substantive ‘Gir (ths uninflected 
That which is not bounded by limits, foim of ‘Giram’ ) denotes a word expressive 
in other words, that which is infinite of meaning, and the word OM, also 
in extent, and which, though all- known as the ‘Pranava’ is termed as the 
pervasive, is yet visible to us, is ‘one syllable? (VIII. 13). of all signi- 
called ‘Mehat’. And those wise men ficant words ‘Pranava’ stands the foremost; 
who having transcended the limits of for it is an appēlation of Goa ( XVI. 
the human intellect depend entirely on 23). The repetition of this word brings 
Him who is infinite in virtues ( ‘Mahantam Cod-Realization and there is identity 
Rsanti), are called Maharsis. Bhrga, between word and iis meaning. Hence 
Marichi, Atri, Angira, Palaha, Kratu, the Lord speaks of the ‘Prayava’ as His 


Manu, Daksa. Vasistha and Puiastya— own self. 
these are the ten prinsipal Maharsis. 
They ali sprang of thelr owa will from Japa or repsiition of the Divine 


the mind of Brahma and are possessed Name involves no violence in any form, 
of supernatural powers. Because God and the practice of Japa leads to the 
Himself appeared through Brahma in the direct perception of God. The Code of 
form of these seers, they are called Manu also speaks very highly of Japa.} 


* SAU: AA ATTA ATA: YT: | ALATA FIAT måtar ofa: gz: N 
qeka à ater agra ai qe: l aragi: Mr ga: Taa: U 
yiana ag qag: PT: agi afea gorma À aT 
way man AT SEAT: aT: aia AARATI aga: il 

+ Among the mind-born sons of Brahma, Bhrgu is a prominon: figuro. He has successively 
heid the position of one of the ssven seers in the Swayambhuva, Chaksusa and othor Manvantaras. In his 
line have appeared a number of seers, revealers of Mantras or sacred hymns, and founders of indepen- 
dent Gotras or families. He holds a position of great eminence among the seers. He married Khyati, a 
daughter of Daksa, who gave birth to two sons, Dhata and Vidhata by name, and a daughter named 
Sri. This latter becama the Consort of Bhagavan Narayana. The celebrated sags Chyavana too was 
begotten by him. His sons Jyotisman, Sukrti, Havisman, Tapodhrti, Nirutsuka and Atibahu have 
figured as the chief among the seven seors in different Msnvantaras. He is one of the greatest scers 
and revealers of Mantras. It was he who tested tho Sautvic character of Sri Visnu's forboarance by 
kicking His chest. In commemoration of that incident Bhagavan Visnu still beass on His chest the 
mark of the kick in the shape of a footprint. Having been entrusted with the work of creation, 
Bhrgu, Pulastya, Pulaka, Kratu, Angira, Marichi, Daksa, Atri and Vasistha are also known as the 
“Nine Brahmas’. Almost all. the Puranas aro replte with references fto this sage (vide Huriv.miso, the 
‘Matsya, Siva, Brabmanda, Devi-Bhagavata, Markandeya, Padma, Vayu «and the Bhagavata Puranas 
and the Mahabharata )- ; ; 

t afama fa safi: | stig: aag: Mea AAT: Ea: 
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Hence ‘Japayajiia’ excels all other forms 
of sacrifice, and it is in order 


The Himalaya is the foremost of 
to bring out the all. 


superiority of ‘Japayajfia’ to every other 
offering that the Lord calls it His very self, 


them 
It is a most sacred place for the 
Practice of austerities and is helpful in 
the attainment of liberation. The divine a 
sages Nara and Narayana perlormed thelr =a 
austerities on the Himalayan peaks. On 
‘Sthavara’, top of this, the Himalaya is the king of 
because they. are immovable, mountains. Hence the Lord speaks of it 
under the category of ‘Sthavaras?, as His very self. E 
aqa: adgai gadt a are: | > 
Tera frac: Agai adet g: 1 2g UI 
aaa of al} trees; again: (I am ) the Aswattha ( the holy fig 
tree '; gada among the celestial Sages; aia: the sage Narada; Tera TOT, 


among the Gandharvas ( tHe celestial musicians ); Raw: Chitraratha ( the 


king of Gancharvas ); @ and; faaam among the Siddhas ( perfect souls ); 
ane: gÑ: (am ) the sage Kapila. 


That which has a fixed position or 
is immovable is called 
Motntains, 
fall 


Among all trees, I am the Aéswattha (the holy fig tree ); Oe 
the celestial sages, Narada; among the Gandharvas ( celestial musicians )» fe 
Chitraratha; and among the Siddhas, I am the sage Kapila (26) -== 


The holy fg tree* (ficus religiosa )is His very self. 
held to be the ruler of ‘the kingdom 
of plants and the most sacred of all For the marks of a Devarsl: og 
trees; hence the Lord declares it to be celestial sage the reader is referred to 


rr | . : jean 
‘Japayajna is ton times more valuable than a ritual; the same, when practised in a low 
whisper; is a hundred times more yaluable while mental Japa is a thousand times more valuable 
1 
than the same.” 


“The Puranas speak in very high terms of the Aśwattha tree. The Skanda-Purana says :— 
ye fay: fect fied wea Faq wa a) 
ATTAIN, warg ag ma aR: n 
HOSeyAT a dg: adad: aafaa: n 
a ua yan qa aai aga: afaageqe: I 
aenga: nagae wA mag gre: 1 
( Skanda-Purana, Nagara-Kh qda 247, 41. 
sIn the root of tho holy fig tree resides Vi:nu; in the trunk, KeSava; in tho branches, } 
in the loaves, Lord Hari; and in the fruits abides Achyuta in conjunction with all the gods 
1 9 ‘ à l mS 
least doubt about this. This tree is Vi uu Himself appearing in a concrete form; sd so 1s 
F red root of this tree. Dopendence on this tree wipes out thousands of men's sins, grants the 
the sac 5 
d bestows Merit.” a : foe ee 
= Besides this, work on Indian medicine also speak highly of this treo; ae leaves, fi 
sess medicinal properties They are made use of in the treating ailments such 
posse: . ; 


: e kin, a 
itches, worms, lèprosy, a soro on the ski n 


ay 


SETI Ep NO EAEN RAEE 


ON Ie Pah AARNA 


iiy 
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the commentary on verses 12 and J3 
above, where they have been already 
discussed. Narada is the chief of all such 
Devarsis. Besides this, he is a great 
devotee, a highly enlightened soul and 
an expert revealer of Mantras. Hence it 
is that the Lord declares him to be His 
very self. For a detailed account of 
Narada to the reader is referred to the 
footnote below the commentary on verses 
12 and 13. 


The Gandharvas are a particular class 
of celestial beings. They are celestial 
musiclans and actors. In the celestial 
regions they are considered to be most hand- 
some and attractive in appearance. The 
abode of the Gandharvas or Gandharva- 
loka is situated above the abode of the 
Guhyakas and below that of the 
Vidyadharas. Like the gods and the 
manes, there are two varieties of 
Gandharvas—earthly and celestial A 
human being ascending to the abode of 
the Gandharvas by dint of his merits 
after death is an ‘earthly’ Gandharva; 
while he who is a Gandharva: from the 
beginning of a Kalpa is called a celestial 
<Gandharva’. The celestial Gandharvas are 
again divided into two classes—‘Mauneyas’ 
and ‘Pradheyas’. Two ofa sage KaSsyapa’s 
wives bore the names of Muni and 
Pradha respectively. Most of the Apsaras 
and Gandharvas took their birth from 
them. Sixteen celestial Gandharva, viz., 
Bhimasena, Ugrasena, Suparna, Varuna, 
Gopati, Dhrtarastra, Suryavarcha, Satyayak, 
Arkaparna, Prayuta, Bhima, Chitraratha, 
Saligira, Parjanya, Kali and Narada, 
being the progeny of Muni, are called 
‘Mauneyas’. Another group of fourteen 
Gandharvas, viz., Siddha, Purna, Barhi, 
Parnayu, Brahmachari, Ratiguna, Suparna, 
Viswavasu, Suchandra, Bhanu, Atibahu, 


Haha, Haha and Tumburu, belng born of 
Pradha, are called ‘Pradheyas’ ( Maha- 
bharata, Ādi., LXV). Among them, Haha, 
Hūhū, ViSwavasu, Tumbura, Chitraratha 
and others are more prominent than the 
rest; and Chitraratha is considered to be 
the ruler of them all. Chitraratha is 
highly proficient in celestial music, and 
a master of this art. It is therefore, 
that the Lord calls him His very self. 
Accounts of these Gandharvas are contain- 
ed in the Agni, Markandeya, Vaya and 
Kalika Puranas, the Mahabharata, Adi-Parva 
and other scriptures. 


A ‘Sidiha’ is one who has attained 
supernetural powers of all kinds obtain- 
bg on the physical and astral planes, 
and is fully endowed with noble virtues 
such as righteousness, wisdom, glory and 
dispassion etc. There are thousands of 
such Siddhas, Kapila being the foremost 
of them all. Lord Kapila is a direct 
manifestation of God. He took his descent 
from the womb of Devahiti, wife of the 
great Yogi Kardama, in order to impart 
divine knowledge to his mother. At the 
time of his birth the Creator, Brahma 
himself, made his appearance in the 
hermitage of Kardama and said to 
Devahiuti :— 

“Held in high esteem by the teachers 
of Sankhya, this lord of the Siddhas will 
enhance your glory and wiil be known 
throughout the world by the name of 
‘Kapila. ( Srimad Bhagavata III. xxiv. 19. ) 


Kapila is eternally endowed by nature 
with virtues like knowledge, glory, 
righteousness and dispassion etc. There 
is none among the Siddhas who can even 
stand comparison with him, much less 
excel him. It is therefore that the Lord 
calls sage Kapila His own self. 


saa ffs AANT. 


= CC. 


Quad mio AUT az serra N Rw I 


* a RETTA: aera: guna: | AS afte aei ar A Slaa: N 
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TER X 


TIFT TU among mighty elephants; 


. uaaa ( the celestial elephant called ) 
Airavata; «= and; aunta among men; 


aufa, the king; am Me; fatx know. 


; among mighty elephants 
; and among men, the king. 


The celestial horse Utchaihéraya, was 
gotjduring the churning of the ocean along 
with nectar. Hence it is counted as one 
of the fourteen gems of the world and 
is regarded as the king of horses, It js 
therefore that the Lord calls Utchaihgraya 
His own self, 

The leader of a herd of elephants is 
called ‘Gajendra’, Among such Gajendras 
tco the celestial elephant Airāvata, owned 
by Indra, is the best of all and is regarded 
as their chief. Like the horse 
UtchaihSrava, it was also got during the 
churning of the ocean. That is why the 
Lord declares it to be His own self. 


scriptures Urges his subjects to righteous 
acts, deterring them from sinful pursuits, 
and protects them; hence he is regarded 
as superior to other men. Such king 
exhibit the divine Power more than 


ordinary man. It is therefore that the 
Lord calls him His own self, 


The term ‘Naradhipa’ canfalsoibe taken 
to refer to the Manofipresiding over a 
particular Manvantara, since he is the lord 
of men of that Manvantara. It Js well- 
known that Prajapati appointed Vaiva- 
swata Manu as the Lord of men of the 


existing Manvantara. 
AJAA RA wae Fae aa | 
( Vayu Puraga LXX. 18) 
agaang a  Agarafèn BATT | 
AT aq:  @Ujonafer ag fe: (1 26 1) 


sea I; agma among weapons; aaq the thunderbolt ( the weapon of 
Indra ); qara ( while ) among cows; ataga the celestial cow named Kamadhenu a 
( the cow of plenty ); afa I am; saa: followed by procreation; #4: the sexual — 
urge; Iam; # and; atma among Serpents; argis: Vasuki ( the king of 
serpents ); afta am. 


A king devoted to his duty and 
adorned with virtues enumerated in the 


Among weapons, I am the thunderbolt; among cows, I am the 
celestial cow Kamadhenu (the cow of plenty ). I am the sexual de 
which leads to procreation (as enjoined by the scriptures ); among serpe 
I am Vāsuki. 

Among all the weapons of the universe 


most powerful, because it embo 
the thunderbolt ( Indra’s weapon ) is the 


glory of sage Dadhichi’s austeritle 


ae, 
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the lustre of God Himself; and it is said 
to be unfalling in effect ( Srimad Bhagavata 
VI, xi, 19-20). Hence the Lord speaks of 
it as His very self. 


The celestial cow Kamadheau ( the 
cow of plenty) is the best of all cows. 
She can satisfy ali the desires of gods 
and men and was got during the churaing 
of the ocean. Hence the Lord declares 
her,to.be His own self. 


‘Kandarpa’ is an appellation of the 
god of sexual love. By adding the quali- 
fication ‘Prajana’ to it, the Lord shows 
that only that sexual urge which leads 
to procreation as enjoined by the scriptures 
is identical with Him. The same idea 
was expressed in verse 11 of Chapter VII 


aaa aA 
fqar afer 


py adding the qualification ‘Dharma- 
viruddhah’? ( not in consistent with virtue ) 
to the word ‘Kamal (sexual desire ). 
The intention is to show that sexual 
enjoyment indulged in by ssnsual men 
for the gratification of the sense is beastly 
ani hardly consistent with virtue; ogly 
such enjoyment as is indulged in by men 
of self-control only for the sake of 
procreation, and as enjoined by the 
scriptures, is consistent with virtue and 
therefore good. Hence it finds a place 
among the glories of God. 


Vasuki, being the king of serpents 
and a devotee of God, is regarded as the 
best of serpents. Hence the Lord declares 
him to be His own self. 
aw WARA | 
aq: aad ll ZS Ul 


aga I; aama among the Nagas (a special class of serpents ); W473: 
Ananta ( the serpent-god ); and; zata ( the lord ) of aquatic creatures; 487! 
Varuna ( the god of water ); sf am; qma among the manes; ada Aryama 
( the head of the Pitys }; 4 and; qawatq among rulers, aa: Yama ( the god of 


“death ); wea I; afer am. 


Among Nagas (a special class of serpents ), I am the serpent-god 
Ananta; and I am Varuna, the lord of aquatic creatures. Among tbe 
manes, | am Aryama { the head of the Pitrs ), and among rulers, Iam 


Yama ( the god of death ). 

The serpent-god Sesa is the king of 
all Nagas and is endowed with a thousand 
heads. Serving as a cosy bed for the 
Lord and rendering other services to 
Him, he is constantly engaged in gratify- 
ing Him. Besides he is a great devotee 


(29) 
manifesting 
Lord he 


of the Lord, and often 
himself along with the 
participates in His divise sports. 
His birth also is attributed to God.* 
Hence he is declared to be the 
Lord’s own self. 


* aq apaa fazaefing 1 at area yori ai Fat aia N 


( Maha. Bhisma, LXVIL 13) 


“This supreme Deity brought forth the celestial Naga, Ananta by name, who embodies in 
. i 1 : 
himself the whole creation and supports on his head tho entire globo including the mountains as 


woll as all living beings.” 
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Varuna, being the Lord of all aquatic the best of them all; therefore, the Lord 


Creatures and deities Presiding over the speaks of him as His own self. 
waters, the guardian of a quarter of the 


universe, a celestial being and a devotee 
of God, is held to be an outstanding 


Personality. Hence the Lord speaks of 
him as His own self. 


Among all the rulers on earth, as 
well as in the celestial world, Yama 
(the god of death) is the greatest. 
The awards of Yama are all @quitable 


and righteous, salatary as well as exp’atory 
There are seven Principal manes:* in character. He is an enlightened 


Kavyavaha, Auala, Soma, Yama, Aryama, devotes of God and the guardian of a 
the Agniswattas and the Barhisads, Aryama, quarter of the universe. Hence the Lord 
being the head of the Pitrs, is recognized as speaks of him as His own self. 


salaa sari are: SOIANAET | 


Ut q glise Jala TÈNE 1) Ro | 
aS E SS 
* agas: Mat aaar aar | aftasarar afgaan aea agia: 1 


( Sior., Dharma., LXIII. 2 ) 
In some books wo read the following names : Sukala, Angirasa, Suswadha, Somapa, Vairaja, 


the Agniswattas and the Barhi;ads ( Haricamso, Pūrva, XVIII). The names may have differed in the 
different Manvantaras, 


nr 


Partiality on any score, nor is there , any scope 
for recommendation, bribery or flattery. His laws aro inexorable. It is therefore that he is considered the 
greatest among rulers. Indra ( the lord of Paradise ), Agni ( the god of fire ), Nirrti (the goddess of death )s 
Varuna ( the god of water), Vayu ( tho god of air ), Kubera ( the god of riches ), Isana ( Siva ) and Brahma 
these are the ten regional gods ( vide Brhoddharma-Purana. Ustaray 9). They aro the guardians of all the 
quarters of tho universe. 

It is said that to tho virtuous Yama Presents a naturally genial aspect, whercas to tbe sinners ne 
appears in a dark and ghastly form with bloodshot eyes, terrible jaws, a tongue shooting Hts 
lightning, and dreadful bristling hair and with the rod of punishment raised in his hand ( Skanda, 
Cali., Pilrvardhe, VIII. 55, 56 ys 

Yama is possessed of supreme wisdom. It. was he who imparted the knowledgo of the Self to 
Nachiketa. The story of Nachiketa appears in the Kafhopanisad, the Mahabharata (Anulaiana Paral 
and the Varahe-Puraga. Over and above tbis he {sa great devotco of God. The glories of Ged, 
as well as of the Divino Name, sung by him before his messengers in Srimad Bhagavata VI. ill, Vices 
Pu āņ2 III. vii, and Sk snda-Purdga, Kasi-Khanda, Puroardha. Ch. VIII, should be carefully studied by 
all without fail. 


But occasionally thero appear on earth men who bring even Yama to his wit's end. The Ska 
Puan: records the story of a famous emperor, Kirtiman by name, who was a great devotee o 
Through his lofty teaching all his subjects wore inspired with piety and devotions By vi oe 
bis religious merits, the souls that wore already rotting in the abode of Yama gradually began ae oe 
redeemed; whilo those who were newly left their mortal coil attained the supreme state. Thus esh ya 
into the abode óf Yama was completely stopped. The result was that in duo cous not 
soul was loft ia his abode, Thereupon Yama lodged a complaint with Brahma, who in 


him to Bhagavin Visnu. The latter told him that there was no help so long as th 
Emperor Kirtiman ruled over the earth. But such a ‘State of affa 

Visou.. Vai, XT. xii. 18 ) pdt agit Sk 

EPSE aE 


63 B. G 


Digitized by Sarat ORPA DGA and eGangotri 


ml a 


Prahlada; = and; aaar among reckoners; #1@: Time; 
aam: the king of beasts, lion; =a and; ofr 


amma among quadrupeds; 


amorg birds; 3&4 I (am ); Jaaa: Garuda 


Among the Daityas, za 


reckeners, 
birds, Garuda. 


The progeny of Diti are known as 
Daityas. Prahlada has been recognized 
as the best of the Daityas inasmuch as 
he is ecdowed with all good qualities, an 
extremely pious soul, a faithful, loving 
and disinterested devotee of God, and 
the ruler of the Daityas. Hence the 
Lord speaks of him as His very self. 


The word ‘Kala’ denotes time with 
its various divisions, €. g., a moment, an 
hour, a day, a fortnight, a month, a year 
and so on. It is the basis of all 
astronomical calculations. Hence the Lord 


qqa:  waarafea 


I am Time. So among quadrupeds, 


WH: 


among the Daityas; sēta: (the famous devotee) 


aRa am; a even so; 


( son of Vinatā ). 


m the great devotee Prahlada; and among 


Tam the lion; and among 


( 30 ) 
declares it to be identical with Himself. 


The lion is recognized as the king 
of all beasts. It is the strongest, the 
boldest and the bravest cf animals and 
has a most dignified bearing. Hence the 
Lord counts it among His glories. 

Garuda, son of Vinata, is the king 
of birds. Being the largest and most 
powerfol of all tirds, he is regarded as 
the best of them. Over and above this, 
he is a great devotee of God and the 
Lord’s own carrier. Hence the Lord 
declares him to be His own self. 


Tas | 


aut aaea Maam seat N 32 1 


agza, I; qam among the purifiers; qaa: the wind; aazaig 


( end ) 


among wielders of weapons; wa: Sri Rama; afta am; avery among fishes; 
waz: the shark; afa am; 4 and; ataata among rivers; saat the Ganges; afta am. 


Among purifiers, I am the wind; among warriors, I am Sri Rama. 


Among fishes, ` am the shark; and among streams, I am the Ganges. 


Some commentators have interpreted 
the word ‘Pavatam’ to mean those possessed 
of swift motion, though such an interpreta- 
tion is not supported by grammar. The 
wind has been regarded as the best even 
among those possessing speed, as well as 
among purifiers. Hence the superiority 
of the wind is established from both the 
points of view. 


The word ‘Rama’ in this verse refers 
to Bhagavan $ri Ramachandra, son of 
King Daśaratha. By declaring His identity 


( 31) 


with Sri Rama, the Lord shows that it 
is He who assumes different forms for 
carrying. on different kinds of sports in 
Gifferent ages. There is no difference 
between Sri Rama and Sri Krsna; for it 
is He who appears in the form of Sri Rama. 


Among fishes, the shark is the largest 
andj{most!-powerful. Jt is on account of 
this’: distinction that the Lord declares 
it to be His own self. 


The river Ganges or Bhagiratht, is 
the best of all rivers, Having its origin 
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In the water which washed the feet 
of theLord, it is held to be most sacred 
in character.* The Parāņas and Itihasas 
sing its glory in the highest terms, 

Besides this, the Story goes that on 
one occasion Bhagavan Visnu Himself 
melted and began to flow like water, 
paar ee 


* alg: TASIS 


TZERA 
aiaga ar 


“O king, that water poured from the pot 


washing the fost of the Lord 
Descending on carth from the 
three worlds to this day. 


a arawa agar afatan 1 ataata targar 


» turned to bə heavenly counter 
heavens, like the spotless fams of the Lord 


_Fioding His way into the water-pot of 
Brahma in that liquid form, He became 
known as the Ganges. Thus beings no 
other than Brahma transformed into a 
Niquid, the Ganges possesses infinite 


glory. Hence the Lord declares it to 
bs His own self. + 


aa — 


Teas fraday AV | 


qadt faa Arai amad fada aa: 1 


( -imad Bhagavata VIII. xxi. 4) 

of Brahma (the Creator ) and hallowed by 
Part of the holy Ganges ( Mandakini ), 

> it continues to sanctify tho 


HIR: || 


afaea aay afeasegar qaalsqar: | Agm guasi fear aa ATEREA It 


“By firmly and devoutl 
speedily attained 
modes of Prakrti, 
Ganges, which cuts asunder the bonds of o 
feet of the Lord, is no causo for any groat 

T When the great goddess Sati, 
her body, and her consort, Bhagavan Siva, emba 


the hand of Lord Siva once more, 
in the house of Himilaya, 
Thereupon she first appearod as the Gang-s 
Assuming an embodied form, 
and at tho re 


entertained Him with songs. j 
tune technically known by tho name of Sri, 


that melody, Bhagavan Narayana, who is Rasa ( 


y fixing their unsullied mind on tho lotus-feet of 
identity with Him, renouacing the world, which is a 
So difficult to renounce. Hence what has been stated 
arthly existence, and has proceeded from the s 
wonder.” ` 
daughter ef Daksa and Mothor of tho whole unive 
rked on âà career of rigorous penance, 
to invoke the goddess, who revealed herself before them. Tho gods thereupon implor 
The goddess assured them that she would descend 
theking of mountains, from the womb of Menaka, 
Offering praises to her, the gods too! 
she thence repaired to the Kailasa mountain with 
quest of Brahma established herself in to water-pot of Brahma 
(araaiatauia Raar AHA ay j: Brahma carried her in that Water pot to Brahmaloka, 
abode. Thereafter, on one cccasion, Bnagavāa Sankara paid a friendly visit 
of Bhagavan Visnu ) accompanied by goddess Ganga. There, at the re 
Whatcver tune he sang materialized before them. As Sankara s 
the spirit of that tune also materialized. 
Bliss) personified, tu:ned into a fluid and 
along. Thereupon Brahmi said to himself, “The melody = has emerged from Brahma (the 
i und) is Brahma Itself, and Bhagavan Sri ari, 
Boe ek ae let the Ganges, who is identical with Bralma) absorb hs liquide 
Reflecting thus, ho brought his Water-pot into contact with that flowing form of Narayana, 


( THd., IX. ix, 14-15 ) 
the Lord sages have 
Product of the three Guaas or 
above in praise of the koly 


ame lotus 


ts% dropped 3 
the gods began 
ed her to seek 
ia two forms 
daughter of Sumer 
k her to heave 
Bhagavan Sankara, 
her formless aspe 
bis own 
to Vaikuntha ( the abo 
quest of Višnu, Lord Siy 
$. ang ti 
Enchanted 


el 
who is Brahma, embodied, has 


as this was done, the whole of that liquid god mixed with the Ganges, Bad the: forml 
now assumed the form of water. Brahma then returned to his abode. Later on, 


Visnu, appearing as the Divine Dwarf, covered the entire heaven-world. i 
of Sattva, Brahma washed that foot with the water contained in his wa r- 
water, the divino foot got rooted there, and even) atien t 
along with the Ganges ia heaven. 
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adam TIA 
asaan 


waa O Arjuna; 


thé middle; = and; sea: the erd; wa as well; 


faarat 


anma of creation; af: the beginning; 


. a c 
He EERDE 


aia:  AIRTRZA, ll 3R li 


aga I ( am ); aga I; Ramia 


of sciences; atarafan the science of the soul or metaphysics; saqmq ( and ) in 
disputants; aig: the reasoning ( adopted for determining the truth ). 


Arjuna, I am the beginning and the middle 
Of sciences, I am the science of the soul, or metaphysics; in 


creations. 


~disputants, I am the right type of reasoning. 


In verse 20 above the Lord declared 
Himselt as the beginning, the middle and 
also the enc of all beings; and in the 
present verse He says that He js the 
beginning, the middle and the end of all 
creations. There is no tautology here; 
for whereas the word ‘Bhitanam’ in 
verse 20 stands for sentient beings alone, 
the word ‘Sarganam’ in the present verse 
stands for the whole creation consisting 
ef sentient and insentient beings and 
fncludiag all the worlds. 


‘Adhyatmavidya’ or Brahmavidya is that 
branch of knowledge which deals with the 
Self, throws light on the Self and enables 
the soul to realize Brahma easily. All other 
branches of knowledge in the world, 
known as well as unknown, are inferlor 
to Brahmavidya; for they strengthen the 
bonds of ignorance rather than break 
them. Through Brahmavidya, however, 
the knot of ignorance is untied for ever 
and the truth relating to God realized. 
Hence it is superior to all other branches 


and the end of all 


( 32) 


of knowledge and that is why the Lord 
declares it to be His own self. 


There are three forms of argumenta- 
tion known by the names of ‘Jalpa’, 
‘Vitanda’ and ‘Vada’. A disputation which 
is held with a view to establishing one’s 
own viewpoint and for the demolition of 
the adversary’s standpoint irrespective of 
which is right and which is wrong, is 
called ‘Jalpa’. What which js resorted to 
only for the demolition of the opponent’s 
standpoint is known as ‘Vitanda’; while 
reasoning with the pure motive of arriv- 
ing at the right conclusion is known by 
the name of ‘Vada’. While ‘Jalpa’ and 
‘Vitanda’ give rise to anager, hatred, 
violence, pride and other evils, “Vaca? 
is helpfal in ascertaining the truth and 
attaining one’s spiritual goal. So, while 
Jalpa? and ‘Vitanda’ are worth giving 
up, ‘Vada’ is worth adopting wherever 
necessary. It is because of this merit 
possessed by ‘Vada? that the Lord 
declares it as one of His glories. 


AaUMABUSea Be: AIMATA = | 


gR: Best 


yag Aaga: a 33 1 


aay among sounds represented by the alphabet; xæ: ‘A’ ( the 
sound represented by the first letter of the alphabet ); aa l am a and; 


down to earth by Bhagiratha, after great exertion in the shape of austere penance, for the deliverance 
of his ancestors. Here too it was Bhagavan Sankara who bore hor on his head. This wonderful, 
beautiful and instructive story dealing with the glory of the Ganges appear in the Brhaddharma- 
Poraga. Madhya-Khagda, Chapters 12 to 28, 


| 
1| 
Í 
i 
i 
E 
} 
4 
} 


iets Wed 
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amara of the different varieties of compounds in Sanskrit grammar, Og: 
; gg: 


(Iam ) the copulative Compound; wgq I (am ); sera: wre: the endless Time 
or the Devourer of Time itself; fazadga: having one’s face on all sides; 
arar the sustainer ( of all ); za xa I alone (an). 


Among the sounds represented by the various letters, I am ʻA? (the 
sound represented by the first letter of the alphabet ); of the different 
kinds of compounds in grammar, I am the copulative compound. | am 


verily the endless Time ( the devourer of Time, God ); 1 am the sustainer 
of all, having My face on all sides. ( 33 ) 


The sound represented by ‘A? is the Yuga, year, half-year, month, day, hour, 
first of all vowels and consonants and minute, second and so on. It is an 
it runs through the sounds represented evolute of Prakiti and ceases to exist 
by all other letters, The Sruti also says: in what is known as the Mahapralaya, 
“All speech is represented by the sound or Final Dissolution. Therefore, it is not 
‘A’.* For these reasons the sound ‘A? ‘unending’, The ‘Time’ referred to in 
is the best of all other sounds. Hence the present verse, however, is the same 
the Lord declares it to be His own self. as the supreme Brahma or God Himself, 

who is constant, eternal and everlasting 

The copulative compound is the best and without beginning or end. Hence 
of ali compounds, inasmuch as all its the word has been qualified by the 
components carry equal ` emphasis.t adjective ‘endless’ (Aksayah). Thas 
Flence the Lord enumerates it as one of there is a world of difference between 
His glories. the ‘Time’ referred to in verse 30 and 

The word ‘Kala’ occurring in verse the ‘Time’ spoken of in the Present verse. 
30 denotes Time as understood in terms One is a product of Prakrti, while the 
of its various divisions such as a Kalpa, other is wholly beyond Prakrti. 


oo 


( Aitareya Brahmaga, Parvardha, III. 6 ) 


< art à wat ara | 
{in Sanskrit grammar there are four varieties of compounds, viz., (1) Avyayibhava, (2) 
Tatpurusa, (3) Babuvribi, and(4) Dwandva. The other two compounds, Karmadharaya and Dwigu, 
are covered by the Tatpurusa. In the Avyayibhava compound, emphasis lies on the first word of the 
componnd. For example, in the compound word ‘Adhihari’, meaning ‘in Hari’, the indeclinable *Adhi* 
denotes tho event case-ending; and this is what issought to be conveyed by this compound. In the 


` Tatpurusa compound, however, the emphasis lies on the second word. For example, of the two 


components of the compound word ‘Sitapati?, the emphasis lies on Faun ( hasband ): for the whole 
exprossion signifies Sri Rama. husband of Sita. In the compound called ‘Bahuvrihi’, the compounded whole 
signifies an object other than the meaning of the two components. For example, the compound word 
‘Pitambara’ refers to the person wearing a yellow garment. Neitheniof the two components constituting 
this word, viz., ‘Pīta? ( yellow ) and ‘Ambara’ ( garment ) carry emphasis individually; both of them taken 3 
together point to a third object, viz., the Lord who wears a yellow robe. In the form of compound known 
as Dwandva ( the copulative compound ), however, all the components carry equal emphasis. For exampl 
the compound word ‘Ramalaksmanaw’ refers to Ramaand Laksmana both. Hence both the com i 


forming this compound carry equal emphasis. 
$ There are three varieties of Kala :— 
(1) ‘Kala? in the sense of Time. 
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Speaking of Himself as “the sustainer tion is to show that the all-formed and 
of all, having His face on all sides”, all-pervading God, the sustainer and 
the Lord brings out His identity with nourisher of all, is the same as Sri 
the Cosmic Form of God. The inten- Krsna, and no other. 


Wy: aaewaeagay absaary | 
aifa: alates an AANA gi: ear 1 88 1 


aga I am; adat: that snatches all; aq: the Death; 4 and; afasaaiq of all 
that shall be; ssa: (Iam) the origin; a even so; aria among women; fa: 
glory; at: prosperity, ai% speech; sÑ: memory; Hart: intelligence; ‘fa: stead- 
fasiness. 4 and; 4-1 forbearance. 


I +m the alldestroying Death that snatches all, and the origin of all 
that shall be bern. Among women, I am Kirti, Sri, Vak, Smrti; Medha, Dbrti 
and Kgsama ( che goddesses presiding over glory, prosperity, speech, memory, 
intelligence, steadfastness and forbearance respectively ). ( 34 ) 


It is Gcd Himself who appears as Kirti, Mecha, Dhrti, Smrti. and Ksama 
Death to destroy all. Tnat is why He | are included in them. Of these, Kīrti, 
speaks of Death as His very self in the , {Medha and Dhrti y were given in marriage 
present verse. He has already stated in Lto Dharma Simri) v was married to. Angira, 
verse IX. 19 that He is death and and Ks Kan) | to sa 
Immortality both. daughter of Bhrgù, Stone a ~ Daksa’s 

Even as God appearing as Death daughter ‘Khyati’, her___ hand_ was 
destroys all living beings, i. e., disunites espoused by Bhagavan Narayana. And 
them from their body, so coes He unite Gay is an offspring of Brahma. All 
them with other bodies and thus catses these Ae SS en 
their birth. This is what is meant when the seven vi ues) indicated by their 
the Lord declares Himself to be the names, viz., glory, prosperity, spzech, 
origia of all that are to be born. memory, intelligence, steadfastness and 

Prasati, daughter of Swayambhuva forbearance, and are recognized as the 
Manu, was married with Daksa_Prajapati best_among wimen. It is therefore that 
and gave birth to twenty-four daughters. the Lord speaks of them as His glories. 


(2) ‘Kala’ in the form of Prakrti. The period immediately following the Mahapralaya; 
or Final Dissolution, during which Prakrti exists in a state of equillibrium, is Time in the form 
of Prakrti. 


(3 Theeternal and everlasting God Himself, the embodiment of Knowl:dge and Bliss. 


Highr and subtler than ‘Kala’ inthe gross form of Time is ‘Kala’ in the form of Prakrti, which 
is incomprehensible to the intellect; whereas ‘Kāla’ in the shape of God is even subtler and higher than, 
and far superior to, Kala ia the form of Prakrti. Really speaking, God is wholly beyond time and space} 
but where we speak of Prakrti and its evolute, tho world of matter, God alone, who is all Knowledge and all 
bliss, and who is the source, substratum and inspiriter of all, is the real ‘Kala’. It is He who is referred to 
here as the ‘endless Time.’ 
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IAH TI erat maa STUREN | 
Wart aidsa SIAE: | 24 1] 
aat likewise; arara among all the Śr 
(am ); azam the class of Srutis known a 
among the Vedic hymns; mei ( I am ) the metre known as Gayatri; atamam 
among the twelve months (of the Hindu calendar J ania: (Iam ) the 
month known as Mārgašīrşa ( cotresponding approximately to November ); 
Ra (and ) among the six seasons ( successively appearing in India in 
Course of a year ); sgat the vernal season ( lit., the season of flowers }; 
sza I ( am ). 


Likewise among the Srutis that 
as Brhatsima; while among the Ve 


utis that can be sung; aq 
s Brhatsāma; szara (while ) 


can be sung, I am the variety known 
dic hymns, I am the hymn kuown as 


Gayatri. Again, among the twelve months of the Hindu calendar; Tamthe © 
Month known as “Margasirga’ ( corresponding approximately to November jp 
( and ) 


among the six seasons ( successively appea 


ring in India in course of a 
year ) I am the vernal season. 


(SS) 
Among the different varieties ( Rathan- body of sacred literature consisting of 
tara etc.) of hymns appearing in the the Vejas, Smrti-texts, Itihāsas and 
Samaveda, the variety Puranas.t It is due to. this excellence of 4 
Brhatsama* is the- most Prominent and the Gayatri that the Lord speaks of it 
therefore the best. Hence the Lord speaks 
Of it as His very self. 


kpown as 


as His very self. 


In the day of the Mahabharata, 
year used to begine with the mon 
The Gayatri is the most important of Margagirsa ( Maha., Anu., Ch. 106 and 
all the hymos or meterical compositions fence it is’the first of the 
comprised inthe Vedas. The glory of the months. Besides, the scriptures 
Gayatri is scattered through the entire great rewards to 


% Brhatsima is a special variety of psalms findin 
the praises of God under the namo of Indra. 
known by the name of Atirdtra. 


g placo in the Samaveda and devoted to 
These psalms are sung towards the end of tho sacri fice 


# 
4a A, 


t The following extracts from the scriptures will throw light on the Slory of the Gayatri 
mai seat arate | 

“Gayatri is the mother of all the Vedas.* 

aidata MATEY AAA | AMaalss dentai at eara 


ft ihc 


4 


“Worship of the Gayatri constitutes tho 


meditate on and repeat the Gayat men 


> 


ésonce of a 


= secred vows and fasts* in this month. 
The offering of the newly harvested 
crop to the sacred fire has been 
TECON mended in this very month. The 
Ramayaga of Valmtki speaks of this month 
as the ornament of the year. Thus the 
month of MaigaSirsa is superior to all 
months of the year in many respects. 
Hence the Lord declares it to be 
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The spring is the best of all seasons 
and has been recognized as their queen, 
During this season the whole plant 
kingdom wears a sprightly appearance and 
is clothed in fresh leaves and flowers 
even without water. The weather in 
this season is neither too hot nor too 
cold, and almost all creatures feel cheerful 
and happy. That is why the Lord 
declares it to be His own self. 


His very self. 


qi  seadafta IRIRI | 
sais saaaraista ata ATINAE |l 3S l 
seq I; geaarq among all deceitful practices; aa4 gambling; asfeaara ( ard ) 
of the glorious; àa: glory; «Ra am; agą I; aa: the victory ( of the victorious ); 
aka am; =1aaTa: the resolve ( of the resolute ); awaaay ( anc ) of the geod; way 
goodness; afta am. 
SSA I am gambling among deceitful practices, and the glory of tke glorious. I 
am the victory of the victorious, the resolve of the resolute, the goodness of 
the good. (36) 


mem aae 


‘All the Vedas declare worship of the Gayatri as an obligatory duty ( for those invested with 
the sacred thread ). Neglect of this brings about the downfall of tho Brahman in every way.” 


wae ArmA ang aag 1 ai ad arash ana n 
aaa: TH afa fafa ea maag gaan Bat qaa aTi 1) 
( Sankhosmrti, XII. 24-25 ) 


oh, “A member of the twin-born classes performing the worship of the Gayatri attains tho world 
te his seeking and the enjoyments craved for him. Gayatr] is the mother of all the Vedas and the 
: Baagtiover of all sins. There is notbing more purifying than the Gayatri either in heaven or on 
: cs Goddess Gayatri rescues those who are going to fall in the ocean of hell by holding out her 


maang R aft Mad nimy | agga àT az sÀ 1 
3 kapa ( Samvartasmrii, 218 ) 
T Nothing is more efficacious than the Gayatri in expiating one’s sins. One should repeat the sacred 
ri-Mantra âlongiwith Pranava ( the syllable OM ) and the three mystic words ( Vyahrtis je 


aka gai ated a 2a: PTAA IT: | masang qÅ Hea a YS a nAaR l 
( Brh. TO ee. X 10) 
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God 4s present in all ving beings In this connectlon it should be 
and objects, good, bad or Indifferent, remembered that the Lord speaks of the 
existing in this world. Jt is His presence most ferocious and bloodthirsty lion and 
and inspiration that lend activity to the shark as well as the all-consuming fire 
whole creation. There is hardly any and all-deyouring Death as His very self. 
substance which is devoid of the presence This does not mean that any body shouid 
or power of God. Of all such beings and take into his head to play with a Hon or 
objects exhibiting the  Sattvic, Rajasic a shark, jamp Into fire or deliberately 
and Tamasic qualities, only that being or enter the jaws of death. The objection 
object which is possessed of some that lies in adopting these courses of 
extraordinary virtue, exceptional glory and action holds good in the cause of gambling 
special attraction exhibits the presence as well. 
and power of God in a special degree. 
It is from this point of view that the Glory, victory, resolution and gecd- 
Lord has briefly mentioned in this ness—all these virtues and achievements 
connection even abstract ideas and virtues are helpful in God-Realization; hence the 
like victory, resolution, glory, righteousness Lord declares them as His own self. This 
and knowledge along with sentient beings declaration is further intended to show that 
like gods, demons, men, beasts, birds the glory of the glorious really belongs to 
and serpents etc. and inanimate objects Him. He who prides himself on it as a 
like the thunderbolt, senses, mind and manifestation of his own power commits 
ecean, It is for brevity’s sake that the a blunder. Even so all such virtues and 
Lord has mentioned only. the main achievements as the victory of the 
categories or groups. The intention is to victorious, the resolution of the resolute 
show that whatever being, object, action and the goodness of the good are also 
or concept may be thought of, He alone His. riding oneself on these also 
shold be contemplited ia that form. It constitutes the height of folly.* Besides 
is from this point of view, and not with the above idea the statement also indicates 
the object of extolling gambling and that those who are blessed with these _ 
encouraging people to practise it, that of virtues should be regarded as noble 
all deceitful practices the Lord declares inasmuch as the divine glory is manifested 
it to be His own self. in them in a special degree. 


a 


% There is a story ia the Menop nijad which runs as under. Once upon a tima the gods of 


heaven scored a victory over the demons through the grace of God. The fame and glory of the gods 
filled all quarters. Intoxicated by-thcir triumph, the gods turned their face from God and said to each 
otler: “The victory is, indeed ours. We have vanquished the demons by dint of our own valour 
and shrewdness. It is for this reason that the world worshipe us and sings songs commemorating our 
victory.” In order to do a good turn to the gods by humbling their pade the Supreməs Bene On 
Brahma sportively manifisted such a wonderful form, the very sight of which puzzled the mind of 
the gods. In order to discover the identity of that wonderful poe 8 the form of a Yaksa or 
d migod, the gods approached thcir leader, the god oh fire, and ane to him, “O god of fire, you are 
the most glorious of all of us. Please go and ascertain who this Yaksa really is}! Tho god of fire — 
gavo his assent and assured them of the succoss of his mission. He then approached the i Yaksa, but = 
was so overpowered by his brilliance that he had no courage even to Spee At last the divine Yak: 
accosted the god of fire and asked him who he was. Tho godi of ae zopa, ay name 5 del 
known. They call me both by the namo of Agni and Jitavedi. “This is all right;‘* 
Supreme Being, «but O god of fire, tell Me what prowess you possess and wha you ates 
«O Yaksa!» the god of firo retorted, “T can reduce to ashes whatever supaan sarta 


intormediate region, animate or inanimate. 
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guat ags meat ase: | 
giam a: agaa FN 3Y 


guiraiy among the members of the Vrsni clan of Ksatriyas; agga: Sri Krsna 
(son of Vasudeva ); mmemaia of the scns of Par du (viz. Yudhisthira and others ); 
qisa: Arjuna ( liċ., a conqueror of riches ); gaiatq among the sages; sara: the 
great sage Vedavyasa; salarq among the wise; saar sfa: the wise Sukrachary a 


( the famous preceptor of the demon kings ); sft too; wez I; aa am. 


I am Krsna among the Vrsnis, Arjuna among the sons of Pandu, Vyasa 


1 5 > 
among the sages, and the sage Sukrāchärya among the wise. (37) 


RC en aren a 


Throwing a dry blade of grass before the god of fire, the Supreme Being asked him to burn 
it. The god of fire exerted ail his strength, and tried every means to burn it, but failed to do so, 
Hanging down his head in shame and without saying a word more to tho Yaksa, he returned to the 
gods with a sense of frustration writ large on his face and reported that he had failed to discover 
the identity of the Yaksa. 


Now it was the turn of the wind-god to approach the Yaksa; but he too had the same 
experience as the god of fire and could not utter a singlo word. On tho Yaksa enquiring who he 
was, the wind-god replied, “I am wind personified; my name and virtues are widely known. I 
constantly blow and carry smeii from one place to another. As I move in the intermediate region. 
I am also called by the name of Ma&atariswa?. The Supreme Being asked him what ho was capablo 
of. The wind-god replisd that he could blow away all that existed on earth or in tho intermediate 
region. Throwing the same dry blade of grass before him, the Supreme Being asked him to blow it 
away. Exerting all his strength, the wind-god failed even to move the blade of grass. Feeling much 
ashamed at this, ho returned forthwith to the gods and reported that he had failed to make out who 
the Yaksa was. 


Indra, the Lord of paradise, was the next to approach tho Yaksa. Finding him full of pride 
and egotism, Brahma inthe form of the Yaksa disappeared from the scene. In order to crush Indra’s 
pride, He did not even condescend to speak to him. Though much abashed at this initial rebuff, 
Indra did not lose heart and started meditation on Cod. Presently he noticed in the sky goddess 
Umi, daughter of Himavin (the deity presiding over the Himalayas ) standing before him in all 
her splendour and adorned with the best of ornaments of all kinds. Indra was delighted to sco 
goddiss Parvati and thought that since she constantly lived with Bhagavan Siva, the embodiment of 
Knewledg>, she must be aware who the Yaksa was. Therefore approaching her with great humility, 
he asked her to disclose the identity of the Yaksa who having revealed himself before him had 
forthwith disappeared. Uma replied, «The Yaksa was no other than Brahma. It was Brahma who 
vanquished the demons. You were merely His instruments. Your glory increased because of this 
victory of Brabma. It was His victory that had enhinced your glory and made you objects of 
worship. It is your vanity that make you feel triumphant and glorified. Give up this false pride 
and know that whatever happens is attributable to Him.» 


This revelation made by Uma opened the eyes of Indra and humbled his pride. Awakened to 
asense of the power of Brahma, Indra returned to his abode in heaven and imparted the knowledge 
of Brahma to the gods of fire and wind as well. Thus these two gods also came to know Brahma. 
It was this knowledge of Brahma which gave these three gods precedence over all other gods. Of 
thege three, again, Indra occupies the highest place, becavse he was the first to know Brahma, 
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By calling Vasudeva His own self, 
the Lord establishes identity between a 
manifestation of God and God himself, 
The intention is to show that it is the 
integral Brahma or the Supreme Person, 
the unborn, immortal and almighty Over- 
Lord of all created beings, who mani- 
fested Himself as Sri Krsna, son: of 
Vasudeva (IV. 6). ‘Therefore, he who 
regards the Lord as an ordinary human 
being commits an egregious blunder. 


Even though Yudhisthira was the 
eldest of the Pandavas, a highly virtuous 
soul and a great devotee of God, yet it 
is Arjuna who is recognized as the greatest 
of the Pandavas. The reason for this is 
that when the Lord appeared as the 
sage Narayana, Arjuna was present with 


great lover of the Lord. That is why the 


Lord declares him to be His very self.* 


A ‘Mun? is onè who meditates on 
God and makes a deep study of the Vedas 
and other scriptures. Bhagavan Vedayyasa 
divided the Vedas after thoroughly exa- 
mining them, and is the author of the 
Mahabharata, the various Paranas and 
many other scriptures, He is a part 
manifestation of God, anda repository of 
all noble virtues. Being thus the foremost 
of all sages, Vyasa has been declared by 
the Lord as the same as Himself. 

The word ‘Kavih’ stands for a learned 
and wise man. The great Sukracharya is 
the lord of the Bnérgavas (sons of Bhrgu ), 
an adept in all branches of learning, and 
in the science of reviving the dead, and the 


wonderful and instructive stories connecte 


foremost of the wise. Hence he has been 
declared to be the very self of the Lord.t : 


Him in the form of Nara. Over and above 
this, he was the dearest friend and a 


as) qaaa ARA aA l 
aid Ana gaai ard MAIMAZA I 3< UI 


aga 1; gaama in rulers; 413: the ruling power; afta am; fariga in those who 


seek to conquer; atfa: righteousness; afta am; gata, ( the custodian ) of secrets; 
pays sc tee ee E LL es 
% Tho Lord Himself says in the Mahabharata :— 


awai gad gaku aq l Fret Safad stat aeaa w 


ama: Wh ari Gag ada a1 madai ai Afg maA N Br 
( Maha., Vana., XIT. 46-47 ) : 


“© unconquerable Arjuna ! you aro the divino Nara and I am God Narayana Himself. At one time 
both of us came down to earth in the form of tho sags Nara and Narayana. Thorefore, O Arjuna, you are 


ono other than Myself, and I am no other than you. © bost of the Bharatas! no ono can discriminate 
non ? 


between you and Me.’ i : ze 
+ Among the seven sons, Ghyavana and others, of the great sago Bhrgu, Sukra is the principal 


Through the worship of God Sankara, he obtained knowledge of the science of reviving the 


figura: old age and as strong as adamant. It was through tho grace 


dea [e] d 
d and a b dy free from death an 
FG d Sankara again; that G e roficiency in the science 0. og nd ai ained the position 
Lo} O! 3 A at he acquir d P f Y a2 t 


of a teacher of Yoga. He is the family priest of the demons. His othor names are Rivya, Bree é 
Uana. He married the mind-born daughter of the manes, known by the name of Go Sanda 
Amarka, the celebrated teachers of the Prahlada, were the sons of Sukra; A master oE manya 

oficiont in many sciences and exceptionally wise, Sukra is a great adept in politics. 
age ene known by the name of ‘Sukraniti* is widely known. Tt 


ae 


X 
h 
2 


monumental work on political science, > j} f eee 
from him that Kacha, the son of Brhaspati, learnt the scionao of revival of the § 


d with Sukca appear in the Mahabharata, as 


Bhagavata, Vayu, Brahma, Matsya and Skanda Puranas and other mares. 5 
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ataq reticence; afta am; € and; yaaa of the wise; amia the wisdom; ta too 


(amI). 


I am the subduing power in rulers; I am righteousness in those who seek 
to conquer. Of things to be kept secret, Iam the custodian in the shape of 
reticence; and I am the wisdom of the wise. { 38 ) 


Deterring the unrighteous and unruly 
element from sinful conduct, the fear of 
punishment urges them to right action. 
It is through seli-restraint that the mind 
and senses of man are controlled and heip 
him in God-Realization. It is through 
fear of punishment that all living beings 
perform their respective functions. Hence 
the authority possessed by gods, kings 
and rulers who rule according io law 
has been declared by the Lord to be the 
same as Himself. 

The word ‘Niii’, in this verse, stands 
for righteousness. It is righteousness alone 
which brings one true victory. A Government 
which abandons righteousness, and 
follows the path of unrighteousness, is 
doomed. Therefore, righteousness, is the 


ama aiya 


best means for the attainment of victory, 
Hence the Lord declares righteousness to 
be the same as Himself. 


Secrets can be maintained only through 
reticence. Without restraint over speech, 
it is exceptionally difficult to preserve a 
secret, Reticence being thus the best 
custodian of secrets, the Lord speaks of 
it as His owe seif. 

The word ‘Jianavatam’ stands for 
those truly wise men who have realized 
ihe supreme Brahma or Cod. Their 
knowledge alone is the “best of all know- 
ledge. Hence the Lord declares such know- 
ledge to be ilis own self. In verse 17 of 
Chapter XIIL toc the Lord likewise declares 
Himself to be the same as Knowledge, 


att agaaga | 


a agitt AU RAFA Aa TUIH 3 N 


q and; asia O Arjuna; aq which; aaqaiata of all beings; Asa ( is ) 
aa aià that too; eq 1( am ); aq such; «uam yaa any being, 


the seed; 
moving or inert; 


a alta there is not; 44 which; aat frat without Me; <atq may exist, 


Arjuna, Í am even that which is the seed of all life. 


For there is no 


creature, moving or inert, which exists without Me. (39 ) 


God alone is the ultimate support 
and substratum of the whole of this 
animate and inanimate creation; it is from 
Him that everything originates. Hence 
He alone is the seed or ultimate cause 
of all. Itis for this reason that in VII. 10 
He has been declared at the “eternal 
seed” of all beings, and in IX. 18 as the 
“Imperishable seed”. Hence, in the present 
yerse, He proclaims His identity with the 
seed of all beings. 


By the latter half of this verse the 


Lord reveals His omnipresence and His 
identity with all. That is to say, all 
creatures, animate or inanimate, are 
pervaded by Him, and there is no creature 
whatsoever which is devoid of His presence. 
Therefore, regarding all beings as identical 
with God, and knowing them as pervaded 
by Him, one should think of God alone 
in the form of whatever presents itself 
before his mind. This concludes the reply 
to Arjuna’s question contained in X. 17, 


viz., in what particular forms He should 
be meditated upon by him, 
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In verse 19 the Lord stated that there was no end to His divine glories, 
and therefore undertook to enumerate only His conspicuous glories. Accordingly, 
from verse 20 to 39, He described those glories. Now He winds up the topic 
revealing once more the infinite variety of His divine glories, 


arasa an feat Ayda aq | 
a g: Aa AAA war gol 


waq O vanquisher of foes, Arjuna; aa My; Reana, agaa, to divine 
manifestations; #-a: limit; a afa there is not; aat by Me; fay’: of ( My ) glory; 
qa: this; Asau extent; g however; sèwa: in brief; stm: has been described. 

Arjuna, there is no limit to My divine manifestations. This is only 
a brief description by Me of the extent of My glory. ( 40 ) 


By the first half of this verse the verses, and none can ever expect to find 
Lord indicates that even His divine glories their limit. 
are unlimited, much more His ordinary By the second half of the verse the 
glories. Even as the particles of water Lord intends to convey that the extent 
and earth cannot b2 counted, so it is of His divine glories described in this 
impossible to count His glories. They are chapter represents only a small fraction 
so numerous that they can neither be of them and that their full description 
known nor described by anyone. His is very difficult. Hence He concludes the 
glories are endless in the countless uni- discussion of those glories. 


In verse 18 Arjuna requested the Lord to describe His glories and Hts 
power of Yoga. Having described them accordingly, He now briefly describes 
His power of Yoga. 

qaya agaa a 
qaqas a HA asiismaruaz ll 2? II 


aq aq whatever; ya indeed; ofaa glorious; saa brilliant; at and; 
afaa powerful; aay being; aq aq ya that very; @a you; aa aciswatnag a 
part manifestation of My effulgence; aanss know. 
Every such being as is glorious, brilliant and powerful, know that 
to be a part manifestation of My glory. aD 
The word ‘Sattvam’, qualified by the valour or any other power. And regarding 
adjectives <‘Vibhutimat?,  ‘Srimat? and every living being or object endowed 
‘Urjitam’ covers all living beings or with all or even one of those qua 


inanimate objects that are possessed of as a 
virtues like glory, elegance and comeliness 
etc., and endowed with strength, energy, 
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Phe electric current gives us light, 
turns our fans, draws water for us and 
works our radio machine and performs 
many other functions at various places. 
It is, however, a settled fact that wher- 
ever any such activity takes place, it 


is all due to the electrical power; in 
fact, it is a manifestation of a fraction 
of the electric current. Even so, whatever 
speciality we observe in a particular living 
being or object should be regirded as a 
part manifestation of the divine g ory. 


Having thus referred to the manifestation of a fraction of His glory or 
Yogic power in all principal objects and beings, the Lord now reveals that He 
holds the entire universe by a mere fractian of Flis Yogic power. 


aaar agada 
ae 


faszarefad 


ayat or; aga O Arjuna; waa agai 


KARTINA 


A EENE 
aa qaga | 


st 
aati ATT BRU 


aa by knowing all this in detail; 


aa feq what will you gain; sga J; eq this; g4 entire; waa, universe; uaia 


A 


by a fraction ( of My Yogic power ); faeea holding; Raa: stand. 


Or, what will you gain by knowing all this in detail, Arjuna? Suffice 
it to say that I stand holding this entire universe by a fraction of My 


Yogic power. 


The indeclinable ‘Athava’ introduces 
an alternative suggestion or something diff- 
erent from what has been stated above. It is 
intended to convey that the Lord is now 

- going to say something different from, and 

more remarkable than, what has already 
been confided to him, viz., a description 
of His outstanding glories as contaiaed in 
verses 20 to 39 and of the various media of 
His manifestation enumerated in verse 41. 

Although at the request of Arjuna 
the Lord described His conspicuous glories 
in the foregoing verses, it is not all that 
‘he should know. The most important 
thing is that which he is now going to 
reveal, and which Arjuna is now called 


( 42 ) 
upon to grasp thoroughly. Everything 
else will then b2 automatically clear to 


him, and nothing more will remain still 
to be known by him. 


The word ‘Jagat’, qualified by the 
adjectives ‘Idam’ and ‘Krisnam’, stands 
for the entire universe consisting of the 
different worlds and all animate and 
inanimate beings inhabiting them with 
their mind, senses and body, objects and 
places of enjoyment etc. That the Lord 
holds countless such universes in a frag- 
ment of His being through His own Yogie 
power is what is sought to be conveyed 
by the latter half of this verse. 


so maka Magaang safari 
N sN 2 A A 
amama Aaga ARNT 


UA FANSA: 


Wee I 


Thus, in the Upanisad sung by the Lord, the science of Brahma, 
the scripture of Yoza, the dialogue between Sri Krsna 
and Arjuna, ends the tenth chapter entitled 
“The Yoga of Divine Glories”. 


—-— 


CC-O. In Public Domain. UP State Museum, Hazratganj. Lucknow 


a 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri ‘3 


AJ 


BP 


Chapter XI 


At the request of Arjuna, the Lord reveals to him His Cosmic Body 

in this chapter. A major part of the chapter is solely devoted to a description 

Teo Ofthe Cosmic Body and praises offered by Arjuna to the Lord 

the manifested in that form; hence it has been given the title of 
Chapter «The Yoga of the Vision of the Cosmic Body.” 


Verses 1 to 4 of this chapter contain tributes of praise to the Lord 
and His teaching, and Arjuna’s prayer for a vision of His Cosmic Body. From _ 
the fifth to the eighth He calls upon Arjuna to behold in H's 
Summary of body the whole universe consisting of gods, men, beasts, birds and 
all other animate and inanimate beings with many wonderful sights 
never seen before, and finally offers to vouchsafe the divine eye to 
him. Reporting the revelation by the Lord of His Cosmic Body to Arjuna in 
the ninth, Sanjaya describes from the tenth to the thirteenth the form as seen 
by Arjuna. The fourteenth dzscribes how Arjuna bowed to the Lord with 
reverence, full of wonder and joy at the sight of that form. From the fifteenth | 
to the thirty-first, Arjuna offers praises to the Cosmic Body and describes 3 
what he beheld in that form, and finally request the Lord to reveal His a 
identity to him. From the thirty-second to the thirty-fourth the Lord declares 
Himself as Kāla, the destroyer of the worlds, and Bhisma, Drona and all other 
brave warriors as already killed by Him, and finally encourages and enjoins Be 
Arjuna to fight. Thereafter, verses 35 to 46 describe how Arjuna, wonder- = 
struck and terrified at the words of the Lord, offers his praises and obeisance 
to Him and begging His forgiveness prays Him to „reveal His four armed 
divine form. Revealing the glory and rarity of His Cosmic Body in the 
forty-seventh and forty-cighth the Lord consoles Arjuna in the foniy ainiu 
and directs him to beliold the four-armed divine form. In the fiftieth, ; 
Sanjaya describes how the Lord first revealed the four-armed form, and then . 
resumed the human semblance. In the fifty-first, Arjuna tells the Lord how ae 
he was composed and returned to his normal state at the sight of the Torda 
delightful human form. Thereafter, pointing out in the fifty-second and ft 
third the rarity of the vision of His Cosmic Body, the Lord declares in the 
fifty-fourth that the same can be easily seen, known and entered into through 
single-minded devotion. 1he chapter 1s concluded after revealing 
fifth the true nature and reward of exclusive devotion. 


the 
Chapter 
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Having briefly described His glory and power of Yoga and the value 
of knowing them in the first seven verses of Chapter X, the Lord devoted verses 
8 to 11 of that chapter to a discussion of Bhaktiyoga ( the path of 
Link of Devotion ) and its fiuit. Thereupon, from the twelfth to the eighteenth, 
Dire Arjuna extolled the Lord and requested Him to describe in detail 
His divine glories and power of Yoga. Then, having described His 
glories up to the fortieth, the Lord finally revealed the glory of His power of 
Yoga and concluded the chapter by declaring that the entire universe is held in 
a mere fraction of His Being. This last statement aroused in Arjuna’s mind 
the desire to obtain a direct vision of that infinite being of the Lord (a fraction 
of which holds the entire universe). Therefore, extolling the Lord and His 
teaching in the first four verses of this chapter, Arjuna requests Him to 
vouchsafe a direct vision of the Cosmic Body. 


aji Sart 
wegaeT we TARARE, | 
aaa aaa Masi fray Fal cul 


aggagm™m out of kindness to me; “ar by You; aa which: waa gas most 
profound; aearmdfaa aa: word of spiritual wisdom; swm has been spoken; 
thank to that; Ha my; aq this; Ae: ignorance; faa: has entirely 
_ disappeared. 


Arjuna saia : Thanks to the most profound words of spiritual wisdom 
nat You have spoken out of kindness to me, this delusion of mine has 
irely disappeared. (1) 


_ Arjuna’s heart was filled with joy, love of His power of Yoga and glories. The 
gratitude when he heard the divine Lord responded to his prayer and gave 
of the Lord, who is an ocean of him a brief description of His glories 
2, revealed by Him in the beginning and Yoga. Arjuna’s heart now bore the 
vapter X with the remark that he stamp of divine grace on it. He was 
ing all that to him out of beside himself with joy at this unusual 
for him knowing his intense exhibition of divine grace on him. 
Him. Arjuna thought how kind 
he Lord, who is the supreme The supreme benefit or divine grace 
of the worlds, to acknowledge is practically denied to the practicant 
igniñcant creature like him as his so long as he remains conscious of his 
g 
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when he perceives as if with his own 
eyes that whatever is happening is 
happening through the grace of God, 
he is fled with gratitude and 
exclaims from the bottom of his heart, 
‘O Lord, I am worth nothing at all, and 
am wholly unqualified. All this is an 
exhibition of Your grace alone.’ With a 
heart full of gratitude, Arjuna likewise 
says in this verse, ‘Lord, I am hardly 
qualified to hear all that You have said 
about Your own power and glory. It Is 
out of sheer kindness that You have 
revealed this closely guarded secret of 


Yours to me. That is the implication 
of the word ‘Madanugrahaya’ used in 
this verse. 


The word ‘Vachah’, qualified by the 
adjectives ‘Paramam’, ‘Guhyam’ and 
‘Adhyatmasamjfiitam’, covers the supreme 
words of wisdom referred to in X. 1 
and actually contained in verses 2 to 11, 
the subsequent description of His glories 
and power of Yoga given in verses 20 
to 42 in response to Arjuna’s further 
query, and lastly the exposition of the 
truth and inner meaning of His virtues, 
glory, power and identity embodied in 
Chapters VII to IX under the name of 
Jnana’? and ‘Vijfidna’, that is, Knowledge 
of both Nirguna Brahma and qualified 


Divinity. In the course of these teachings, 
the Lord has fully revealed His 
identity. This is what is sought to be 
conveyed by the use of the adjectives 
‘Paramam’, ‘Guhyam’ and ‘Adhyatma- 
samjfiitam’ with the noun ‘Yachah’ in the 
present verse. 


The Lord has Himself characterized 
as most secret all” those teachings in 
which he has dealt with His own reality, 
virtues and glory and exhorted Arjuna 
to take refuge in Him, and in which 
he has plainly told Arjuna that his 
friend Sri Krsna standing before him was 
no other ihan the Almighty God Himself, 
the creator and destroyer of the whole 
universe, who represents both the 
Nirguna and Saguna aspects and is 
both embodied and disembodied, who 
lies entirely beyond Maya, and is the 
substratum and support of all. 


Arjuna’s delusion or ignorance consisted 
in his lack of full knowledge of the 
virtues, glory, power and being of God. 
Through the above teachings of the Lord 
he has now partially realized these 
virtues, glory, power, mystery and reality 
of God and come to kaow that Sri 
Krsna is God Himself. This is what is 
meant by his disillusionment. 


vara R ymi wat feat wat 
aa: memg maraa ATA R N 


fs because; FASTAN O lotuseyed Lord; nat by me; “vu: from You; 


qarara of being; 


waar (an account of ) the evolution and dissolution; Rema: in 


detail; zat have been heard; 4 and; asaqza areata, (Your) immortal glory; sft also. 


For, Krsna; 


and dissolution of beings, and also Your immoral glory. 


It is from God that all animate and 
inanimate beings emanate; it is by Him 
that they are maintained and into Him that 
they all enter. Arjuna has repeatedly 
heard this in detail from the lips of the 
Lord in Chapters VII to X. This is what 
he means by the first half of this verse. 
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T have heard from You in detail an account of the evolution 


(2) 


Though creating maintaining and — 
destroying the whole universe, God is in 
reality a non-doer; though controlling 
all, He is altogether unconcerned; though 
all-pervasive, He remains wholly untouched 
by the virtues and vices of thing 
though dispensing the fruits of goo 
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evil deeds in the shape of joys and 
sorrows. He is free from the faults of 
cruelty and discrimination; and manifested 
in the forms of Prakrti ( Matter), Kala 


( Time ) and all regional gods, He is the 
almighty Ruler of all. This is the immortal 
glory of the Lord referred to in the 
latter half of the verse. 


RTAMSSA = - AAT TAAT | 
aero ð eai gaT l3 N 


waz O Supreme Lord; ax You; araa, Yourself: am what; dij declare 
to be; gaq this ( is ); gaa so; gesan O Supreme Person; & Your; yaw divine 
( i. e, possessed of wisdom, glory, energy, strength, valour and effulgence ); 
eq form; xeH to perceive ( with my own eyes ); g=atfa I long. 


Lord, You are precisely what You declare Yourself to be. 


But I long to 


see Your divine form ( possessed of wisdom, glory, energy, strength, valour and 


effulgence ), O best of persons ! 


By addressing the Lord as ‘Parame- 
Swara’ Arjuna seeks to convey that Šrī 
Krsna was the supreme Lord of the entire 
creation, and thus capable of doing every- 
thing. He could therefore, casily reveal 
to Arjuna the divine form which he 
longed to see. Again, by addressing Him 
as <‘Purusottama’ he shows that Śrī 
Krsna was the supreme Person, beyond 
both the perishable and the imperishable. 
Arjuna, accordingly hoped that he would 
condescend to fulfilhis desire for a vision 
of the divine form. 

Whatever has been spoken by the 
Lord about Himself in the course of the 
description of His virtues, glory, reality 
and divine powers is wholly trae; Arjana 
had not the least doubt about it. This is 


what he means by the first half of this 
verse, 


The word ‘Rupam’, qualified by the 
adjective ‘Aiswaram’, stands for that 
divine form of the Lord which exhibits, 
in a pronounced form, all divine virtues 
and powers such as unbounded and undying 
knowledge, energy, strength, valour and 
effalgence etc., and a fraction of which 
holds the entire universe. Arjuna’s 
longing to see that form showed that he 
had never seen it before. Hearing of it 
from the Lord (X. 42) he had developed 


(3) 


an irresistible yearning to see that form, 
and he now felt and believed that the 
object of his existence would be easily 
accomplished by a vision of that form. 

It may be contended here that Arjuna’s 
longing to see that form betrays lack of 
faith on his part in the words of Sri 
Krsna; for if he had implicit faith in 
His words and entertained not the least 
doabt about it, why should he need an 
ocular proof? We shall, however, presently 
see that the objection is wholly untenable. 
Suppose a man who always spoke the 
truth and possessed a philosopher’s stone 
Or any other wonderful object confided 
the secret to a friend, and the latter was 
fully convinced of the presence of that 
wonderful object with the former. If, 
however, this report excites his curiosity 
and stimulates in him the desire to see 
it with his own eyes simply because he 
had not seen it before, the desire itself 
or his giving vent to the Same does not 
necessarily imply lack of faith in the 
words of that truthful man. Even So, 
since Arjuna had never seen that wonderful 
form before, the desire on his part to see 
it and his giving expression to that 
desire cannot be interpreted as having 
Proceeded from lack of faith. On the 


other hand, the desire to See it presupposes 
his faith. 
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were aR asta wat zeg IA 
arar adi Ñ a CAPT COUL A. usu 
; aat O Lord; afà if; aat by me; aa that ( form); aga a74 iS capable of 
being seen; ala so; 44 You; aà think; aa: then; diraza O Lord of Yoga; aman, 
aratan that imperishable form; ï to me; gaia rc veal. 


Kysna, if You think that it can oe seen by me, then, O Lord of Yoga, 
reveal to me Your imperishable form. (4) 


The use of the vocative ‘Prabho’ with 
reference to Sri Krsna indicates that 
being the creator, preserver and destroyer 
of the whole creation, and the inner 
controller of all, He is  all-powerfal. 
Therefore, even if Arjuna was not duly 
qualified fora vision of tha: divine form, 
the Lord could easily render him fit for 
the same by His own grace and power. 
And by addressing Sri Krsna as ‘Yogeswara’ 
Arjuna seeks to convey ihat being the 
Master of all Yogas He could, if He 
liked, easily enable Arjuna to see His 
divine form. Indeed, when even an 
ordiaary Yogi is capable of revealing his 
glory in ways more than one, it should be 
much easier for Sri Krsna to do so. 

As stated above, Arjuna believed 
that the glory of Sri Krsna was exactly 
as it had been depicted by Himself, and 


it. He was also convinced that even if 
the Lord failed to reveal that form before 
him, such failare on His part would neither 
prove that the Lord of all Masters of 
Yogas was incapable of doing it, nor 
would it detract in the least from 
his faith in His words. This much 
was, however, certain that his yearning 
for a vision of that divine form was 
irresistible. And as the knower of all 
hearts, it was open to the Lord to examine 
and ascertain whether that desire was 
genuine and intense. If it was found 
true, it established his eligibility for that 
vision. For, being a veritable wish- 
yielding tree to His devotees, the longing 


of the devotee’s heart was all that He 


cared for, and no other qualifications. 


Arjuna, therefore, prayed that ifthe Lord 


deemed fit He should reveal that form 


he entertained not the least doubt about to him. 

Thus requested by Arjuna, His supremely loving ana faithful devotee, the = 
Lord proceeds to describe His Cosmic .Body in the next three verses, and -enjoins Fs 
Arjuna to behold the same. 5 


stanara 
qa ma en AaaisT QRA: | 

amaA Ra maaa E SN 
uet O son of Prtha ( Kunti), Arjuna; set presently; à My; aaa: qaaa: 
in hundreds and thousands; arnfrarfa multifarious; a and; a: tantzatis of diverse 
colours and shapes; Ran divine; eal forms; Ta behold. ; 
än said : Arj i dreds and thousands 
Šrī Bhagavan said : Arjuna, behold = r rue reds and t. wae 
My multifarious divine forms of various colours an pes. GE) 
ta words ‘Śataśšah? and ‘Sahasrasah’ witness innumerable forms hud ed o- 


RS in tts Cosmic Body. 
ae Her AAD finite number. gether in Ilis Cosmic Body. 
are indicative of an in 3 tee 
ae marae (nos calls upon Arjuna to The word ae Avi 
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that the forms comprised in the Cosmic The use of the word ‘Divyani in 
Body were not homogeneous but heteroge- this verse indicates that the multitudinous 
neous in character, i.e., they belonged to forms seen in the Cosmic Body were all 
different species, such as gods, human marvellous and transcendent in character, 
beings and other lower forms of beings, having been brought forth by His wonder- 


both animate and inanimate. fal power of Yoga. 
eater FTL URAL ATN | 
qgraesqaria aaaeaattet aE Ut g Ul 


ana O descendant of Bharata, Arjuna; atai the ( twelve ) sons of Aditi; 
aaa the ( eight ) Vasus; 214 the (eleven ) Rudras; afai the two ASwinikumaras 
(the physicians of gods ); "aa: (and) the Maruts ( forty-nine in number ); 
q3 behold; aut and also; agft many more; “zeqaifr never seen before; errata 
marvellous forms; 127 witness. 


Behold in Me, Arjuna, the twelve sons of Aditi, the eight Vasus, the 
eleven Rudras { gods of destruction ), the two A’winikumaras” ( the twin- orn 
physicians of gods ) and the forty-nine Maruts ( wind-gods ), and witness ' aany 
more wonderful forms never seen before. (6) 


The words ‘Adityan’ etc. denote the names of and other particulas about 
principal varietles of gods residing in these principal varieties of gods 
heaven. By naming these varieties in have already been giver in the 
particular, the Lord intends to convey commentary on verses 21 and 23 of 
that all the gods of heaven were to be Chapter X. Hence it is neediess to repeat 
seen in His Cosmic Body. The individuai them here. 


TP ANG AA TIAA | 
aa ce Usa amag gtglaesia lv il 


qztea O conqueror of sleep, Arjuna; aa now; gg here; aa 3 in My 
Body; graa concentrated; aaua consisting of both antaate and inanimate 
beings; 344 a73 ihe entire creation; qa behold; 4 and; 4a aq whatever else; 
AGA to see; grafa you desire. 


Arjuna, behold as concentrated within this bory of Mine the entire 
creation consisting of both animate and inanimate }.eings, and whatever else 
you desire to see. (7) 


%* The twin-born Aéwinikumiras are believed to have beea born of Sanjna, wife of the sun-god 
(see ,Visgu-Puraga III. ii. 7; Agni-Puraga 273. 4). Some aut! ors hold that they were born of 
Aditi through Kasyapa ( Valmikits Ramayaga, Aragya, XIV. 14); while others maintain that they 
sprang from Brahma’s ears ( Vayu-Poragu LXV. 57). All ther2 accounts are true, being the records 
of different Kalpas. The two brothers received their spiritial knowledge from the sage Dadhyang 
( Rgveda I. XVII. 116. 12; Devt-Bkagavata VII. 36 ). Propitia'ed by Sukanya, daughter of King Saryati 


and wife of sage Ch yavana, they rejuvenated the old ard blind Chyavana and restored his vision ` 


( Del-Bhagavara VII. 4-5). Many stories about these twin gods are told in the Puranas, the 
Makabharate and the Ramayaya. 


, 
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By addressing Arjuna as ‘Guqdākeśa’ 
the Lord invites him to observe the 
Cosmic Body with due care and attention, 
so asto leave no room for any doubt or 
misconception with regard to the same. 

The indeclinable ‘Adya’ in this verse 
has been used in the sense of ‘now’. The 
Lord thereby indicates that He was very 
prompt in revealing the form which 
Arjuna desired to see; infact, He revealed 
it the moment Arjuna expressed the 
desire to see it. 


The word ‘Chara’ stands for all 
creatures possessing motion, €. g., beasts, 
birds, insects, moths, gods 
beings etc.; while ‘Achara’ denotes things 
devoid of motion, eg., hills, trees etc. 
The word ‘Jagat’, qualified by the adjec- 
tives ‘Krtsnam’ and ‘Sacharacharam’, 
therefore signifies the entire universe 


When Arjuna failed to see 


and human ° 


consisting of all such creatures, together 
with their bodies and senses, places of 
enjoyment and objects of enjoyment. By 
inviting Arjuna to behold the entire 
creation in a part of His body seated 
before him in his chariot the Lord 
gave an ocular demonstration before 
Arjuna of the statement contained in the 
concluding verse of Chapter X, viz., that 
He held the entire universe in a fraction 
of His Being. 

By asking Arjuna to behold whatever 
else he desired to see, the Lord intends 
to convey that, besides the universe as it 
existed than, Arjuna could directly perceive 
at that moment in a part of His Body 
any spectacle expressive of the Lord’s 
virtues and glory etc., scenes of his own 
victory and the enemy’s defeat, or any 
other incident relating to the past, present 
or future, that he should like to witness. 


the divine form even though repeatedly enjoined 


in the preceding three verses, the Lord, whois the inner witness of all and knew 


the cause of Arjuna’s failure to see 
divine vision on him. 


a g at aa 


that form, now offers to bestow the gift of 


ggd ë AagT | 
feed qà à ag: WA 


I ATAI < Il 


g however; ary Me; aaa caaga with these ( physical ) eyes of yours; TSA 
to perceive; 4 not; 44 indeed; a#z@ you are able; à to you; Ra “3: the divine 
eye; aaa L vouchsafe; Ù My; Ga arg divine power of Yoga; 144 behold. 


But surely you cannot 
therefore; 1 vouchsafe to you the 
divine power of Yoga. 


$rz Krsna was glad that Arjuna sought 
to obtain a vision ct His divine form 
endowed with His wonderful power of 
Yoga; and the Lord for His own part 
was prepared to reveal that form to 
him. But at the same time He: was afraid 
that His transcendent form could not be 
seen with the ordinary human eyes, and 
that Arjuna lacked the faculty which 
was needed for obtaining 4 vision of that 
form. This is what is meant by the first 
half of this verse. 
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see Ne with these 
divine eye. With this you behold My 


human eyes of yours; 


(8) 

By His own power of Yoga the Lord 
bestcwed on Arjuna a kind of Yogic 
faculty in order to enable him to obtain 
a vision of the Cosmic Body. This faculty 
endowed him with supernatural power 
and qualified him for a vision of that 
divine form. It is this Yogic faculty w 
is referred to here by the words “D 
Chaksuh’. A similar type of divine vi 
was vouchsafed to Sanjaya by th 
Vedavyasa at the commencem« 
Mahabharata war. : 
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A close study of this episode does 
not warrant the conclusion that the vision 
of the Cosmic Body by Arjuna consisted 
only in realizing through spiritual wisdom 
that the entire objective world is a 
manifestation of God, or that the ‘divine 
eye’ said to have been conferred on 
him was no other than this realization. 
The exhortation to visualize the whole 
universe in a part of His being through 
spiritual enlightenment had already been 
given by the Lord to Arjuna at the end 
of Chapter X, and the same had also 
been accepted by Arjuna. The fact that 
Arjuna longs to percelve with his own 
eyes the divine form of Sri Krsna endowed 
with strength, energy, valour and effulgence 
even after this acceptance, and that the 
Lord Himself is inviting Arjuna to behold 
the entire universe as concentrated in the 
very fcrm present before his eyes, pre- 
cludes the assumption that the vision was 
nothing but a form of spiritual realization. 


Apart from this, the description given 
by the Lord of His Cosmic Body also 
confirms the view that the divine form 
in which Arjuna behold the various 
phenomena of the whole universe as well 
as the future events of the war and 
their consequences was present before 
his eyes. This drives us to the 
conclusion that the cosmos in which 
Arjuna found himself present was different 
from the cosmcs as seen by him in the 
body of the Lord. Had it been otherwise, 
it would not have been possible to see 
the entire space between heaven and 
earth and all the quarters covered by the 
Cosmic Body. At the sight of that dread- 
ful form of the Lord Arjuna was already 
seized with wonder, bewilderment, fear 
and confusion. This also goes to disprove 
the theory that the Lord had simply 
awakened Arjuna through spiritual en- 
lightenment to a sense of His identity 
with the objective universe. Had it been 
so, Arjuna would have no cause for fear, 
agony, bewilderment confasion and so on. 

Nor can it be held that just as distant 
sounds can be heard and distant scenes 
witnessed with the help of scientific 
instruments like the modern radio, Arjuna 
was likewise equipped by the Lord with 


an instrument which enabled him to 
obiain an unobstructed view of the whole 
universe from where he stood, and that 
the same has been spoken of in this verse 
as the divine eye. For instruments like 
the Radio enable one to hear only such 
distant sounds and witness only such 
distant scenes as are being generated or 
occurring at that very moment ina parti- 
cular part of the universe. Things occur- 
ring in the various parts of the universe 
cannot be seen or heard with the help 
of a single instrument all at once at one 
and the same place. Nor can such an 
Instrument enable one to read the thoughts 
of another, or foresee future events. 
Besides, there is nothing in this context 
to indicate that Arjuna behold the Cosmic 
Body ot the Lord with the aid of a 
scientific instrament. Therefore, such an 
assumption would be wholly unwarranted. 
Of course, on the basis of scientific inven- 
tions like the Radio etc. the sceptical 
minds of the present generation can be 
persuaded to a certain extent to believe that 
when it is possible to hear distant sounds 
and see distant sights with the help of 
physical instruments like the Radio, the 
possibility of beholding the Cosmic Body 
of the Lord by dint of the Yogic power be- 
stowed by Him can never be questioned. At 
the same time it should be borne in mind in 
this connection that it was no conjuring 
trick on the part of the Lord, which made 
Arjuna behold scenes and occurrences 
without sny corresponding reality as in 
a dream. The form which Arjuna saw 
was an undisguised reality, and the sole 
means of perceiving it was the divine 
eye in the form of Yogic power obtained 
through the grace of God. 


The form which Arjana saw was 
divine in essence. It was through His 
own wonderful power of Yoga that the 
Lord had evolyed that form and showed 
it to Arjuna. Hence the very sight of 


that form automatically revealed His 
wonderful power of Yoga. The word 
‘Yogam’, qualified by the adjective 


‘Aigwaram’, therefore, denotes the Cosmic 
Body of the Lord together with His 
wonderful power of Yoga which was 
instrumental in evolving it; and by 
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exhorting Arjuna to behold such Yoga 


S to witness Hi 
the Lord practically invites the latter is power of Yoga through a 


sight of His Cosmic Body. 

Sanjaya now proceeds to describe in the next five verses the nature of the divine 
Cosmic Body revealed by the Lord to Arjuna after blessing him with the divine 
vision. 

awa Sart 
wage aay THT agaaa ates 
qa TTT THAT N II 

usa O king; aaraa: the supreme Master of Yoga; eft: the Lord 
who takes away all sins; gaq so; s+ar saying; da: then; qafa to the son of 
Prtha ( Kuuti ), Arjuna; waa aw supremely glorious; «74 divine form; 
qatara revealed. 

Safijaya said: My lord! having spoken thus, Sri Krsna, the supreme Master 
of Yoga, forthwith revealed to Arjuna His supremely glorious divine Form. (9 ) 


By using the words ‘Mahayoge$warah’ 
and ‘Harih’ with reference to Sri Krsna, 
Safijaya brings home to Dhrtarastra the 
wonderful potency and power of the 
Lord, and thereby cautions him. The 
intention is to convey that Sri Krsna was 
no ordinary human being, but God Himself. 
The greatest of Yogis cannot reveal 
the divine Cosmic Body which Sri Krsna 
showed to Arjuna, and which Safijaya 
was now going to describe. God alone can 
reveal such a form. 


That which is pure, supero and 
transcendent is called ‘Parama’, and 
anything exhibiting the virtues, glory and 


effulgence of God and clothed with His 
divine power of Yoga is called ‘Aié vara’ 
of divine. The Cosmic Body revealed 
by the Lord to Arjuna was transcendent 
and divine in character, superb and all- 
effulgent, and not something mundane 
or material. It was out of kindness to 
His most beloved devotee Arjuna, and 
with a view to awakening him to a sense 
of His wonderful glory, that the Lord 
evolved and manifested this form by His 
own wonderful power of Yoga. This is 
what is meant by the use of the word 
‘Rapam’ qualified by the adjectives 
‘Paramam’ and ‘Aiswaram’ in the above 
verse. 


AAFIN l 
aisa Reanga II Yo l 
EEIEIE CENE (sange TTN | 
agada Zaari RANJE 22 UI 


aagaaaaaaa, possessing Nany mouths and eyes; watqyaqatay presenting 


many a wonderful sight; SATR TAUIA 


decked with many divine ornaments; 


RaR wi Iding many uplifted weapons; saacana, wearing divine 
a? 


wreaths and garments; 
pastes; Tat AUHAR full of all won 
all sides, cosmic in form; aaa th 
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freaTeargetaay, besmeared all over with divine sandal- 
ders; saraa infinite; fazadtger having faces on 
e supreme Deity ( God ). = 
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Arjuna saw the supreme Deity possessing many mo 
d with many divine ornaments, 


ing divine garlands and clothes, besmeared 


ting many a wonderful sight, decke 
many uplifted divine weapons, wear 


allover with divine sandal-pastes, full of all wonders, 


all sides. 


The divine form which Arjana saw 
has been described as having the moon 
and the sun for its two principal eyes 
(XI. 19); but apart from them, it possessed 
many other mouths and eyes. That is why 
it is called ‘Anekavaktranayanam’. 

A sight which has never been seen 
before, and which is strange and marvellous 
in character, is called ‘Adbhutadarganam’. 
In that Cosmic Body of the Lord, Arjuna 
beheld innumerable such sights; hence it 
has been called ‘Anekadbhutadarsnam’. 

An ornament which is exceptionally 
brilliant and supramundane is called a 
<Divyabharana’. The form which Arjuna 
saw was adorned with innumerable such 
divine ornaments; hence it has been spoken 
of as ‘Anekadivyabharanam’. 

Weapons used in warfare are termed 
as ‘Ayadha’. Avy such weapon exhibiting 
supernatural qualities and effulgence is 
called a ‘divine weapon’. For example, 
the weapons of Visnu, viz., the Discus, 
Club, Bow etc., are all divine weapons. 
The Lord as seen by Arjuna held in cis 
uplifted hands many such ‘divine’ weapons; 
hence the verse refers to Him as ‘Divy4a- 
nekodyatayadham’. 

He who is decked with mapy superb, 
prilliant and supernatural wreaths and 
garments is called ‘Divyy1malyambara- 
dhara’. The Lord in His Ccsmic Form had 

many such garlands henging from His 
neck and was also clad in various kinds of 


The next verse describes the effulgence 
Cosmic Form. 


fafa gda 
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uths and eyes, pr sen- 
wielding 


infinite and having faces on 
( 10, 11) 


beautiful and shining costurues; hence the 
above adjective has been used with 
reference to Him. 

Any fragrant subst‘.nce which is far 
superior to other fragrant substances like 
the sandal-paste and possesses a super- 
natural odour which can be perceived 
only by a divinized sense, and not by 
the material serses, is called a ‘Divya 
Gandha’. A form which is besmeared all 
over with fragrant substances of such a 
superb and divine character is known as 
‘Divyagandnanulepanam’. 

Everything forming part of that Cosmic 
Body, viz. the countless mouths, eyes, 
ornam“ nts, weapons, wreaths, garments 
and fragrant substances, was wonderful. 
Hence the verse describes It as ‘Sarva- 
écharyamayam’ ( full of all wonders ). 

That which is infinite and is unbounded 
by space is called ‘Ananta’, The Cosmic 
Body of the Lord beheld by Arjuna was 


limitless in dimension, hence the term 
‘Ananta’ has been applied with reference 
to it. 


The numberless faces forming part of 
that Cosmic Body of the Lord were spread 
all over the universe; hence He has been 
styled <V:swatomukha’. 

A being possessed of lustre and worthy 
of adoration is called a ‘Deva’. The 
Cosmic Body of Sri Krsna was supremely 
effulgent; hence He is referred to as 
‘Deva’ in this verse. 


of the supreme Deity manifested in that 


agag ATT | 


gfe m: az Bl aA HERAT: |} 2R I 


fef« in the heavens; qdazatı of a thousand suns; 
saat bursting forth; at: effulgence; wtq if there be; ai 


qaqa all at once; 
(even ) that; a 
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agua: of that all-pervading Lord; ata: to the splendour; aga approximating; 
afg hardly; sa would prove. 


If there be the effulgence of a thousand suns bursting forth all at 
once in the heavens, even that would hardly approach the splendour of the 
mighty Lord. ( 12 ) 


By comparing the splendour of the shining all at once in the sky could not 
Lord with the effalgence of a thousand approach the splendour of the Cosmic 
suns appearing all at once in the sky Body of the Lord. The reason fr cnis 
the verse practically declares it as is that while the effulgence of ihe sun 
incomparable. In other words, jusi as a is transient, material and finite, the 
thousand stars twinkling together in the splendour of the Cosmic Body of the 
sky cannot compare with the sun, even Lord was eternal, divine, trans.endent 
so the effulgence of a thousand suns and infinite. 


Saitjaya now proceeds to describe how Arjuna behold the entire uniuerse in that 
brilliant and wonderful form of the Lord. 


RELIC! ama qamar | 
AySTSAIAaLa TLL qusar tl 3 Ul 


qza: the son of Pandu, Arjuna; ea! then; #241 manifold; afama, divided; 
guan ana the whole universe; ẸaRasa of the supreme Deity, Bhagavan Sri Krsna; 
qaa aÑ? in that Body; gata, concentrated at one place; #9713 beheld. 


Concentrated at one place in the person of that supreme Deity, ‘Arjuna 
then beheld the whole universe with its manifold divisions. CS) 


Tne word ‘Tada’ (then) refers to divisions jumbled together in a confused 
the time when the Lord blessed Arjana mass, but he saw the universe extended 
with the divine eye, and invited him to as it is, with all its details clearly 
behold His Cosmic Body together with defined. 

is wonderful power of Yoga (XI. 8 ). % 
5 The use T qualifications ‘Anekadha Arjuna actually saw with his are 
Pravibhaktam and ‘Krisnam’ with the eye what he was told by the Lor = 
word ‘Jagat? is intended to convey that the end of Chapter X, we hal 
Arjuna beheld, im the person of the stood holding the : entire e ee i 
supreme Deity, the entire universe with part of His being. This is w h n e 
its manifold divisions in the shape of to be conveyed by the use 0 S 
enjoyers like the gods, human 2 ean poms at one place) 

i a insects and trees in the present verse. 

AO E Ta (of pleasure The indeclinable ‘Taira’ corae e 
and pain ) like the earth, the inter oe bee os ee one ce 

i © Í er or subterran- the for ; j 
Se a objects of person of the supreme Deity, ae 

i- enjoyment. In other words, it was Sri Krma, who is the best of al persons, 
A as saw only a particular part and the object of worship even of oc 
of the universe, or that he saw all these highest gods like Brahma. ee 


66 B.G, 


CC-0. In Public Domain. UP State Museum, Hazratganj. Lucknow ~ a 


522 


KEENT ee aa 


= VAD-GITA 
Digitized by cBEAGA AY Trust, Delhi and eGangotri 


The next verse describes the sequal to the perception by Arjuna of the Cosmic 


Body of the Lord as stated obove. 


aa: u Aani 
ya ë Ra 2 


q 


gaùa TASA: | 
HUAI l Vv I 


qa: thereafter; @: that; Raae: overcome with wonder; getar with the 
hair standing on end; isa: Arjuna (lit., a conqueror of riches); #4 the shining 


Lord; ®t with his head ( bent low ); 
his palms joined together, #4195 spoke. 


gaz making obeisance to; sarge: with 


Then Arjuna, full of wonder and withthe hair standing on end, reverentially 
bowed his head to the divine Lord, and with joined palms addressed Him thus. ( 14) 


The use of the word ‘Tatah’ ( there 
after) in this verse is intended to show 
how the sight cf that wonderful and 
glorious form of the Lord reacted on 
Arjuna’s mind and body. 


Arjuna had accumulated untold riches 
by conquering a number of princes. This 
earned him the title of ‘Dhanafijaya’. 
Again, the use of the adjectives 
‘Vismayavistah’ and ‘Hrstaroma’ with 
‘Dhanafijayah’ is intended to show that 
Arjuna was overwhelmed with joy and 
wonder at the sight of that divine form. 
‘Arjuna had never seen such a glorious 
form of the Lord before; hence the sight of 
that form impressed his mind to a certain 
extent with the infinite glory of the 
Lord. In other words, he now appre- 
cated the divine glory even though 
partially. Hence his joy and wonder 
knew no bounds. 


The word ‘Devam’ in the present 
verse refers to the all-effalgent Cosmic 
Body of the Lord. The sight of that 
majestic Form of the Lord, fall of 
innumerable wonderful sights, supremely 
effulgent and invested with infinite glory, 
created such a deep impression on Arjuna’s 
mind that the sentiment the friendship 
he had cherished for the Lord from his 
early days vanished ail of a sudden as 
it wero from his heart, and he looked 
very small in his own eyes in comparison 
with the infinite glory of the Lord. He 
was inspired with a feeling of deep 
reverence for the Lord, and tho intensity 
of that feeling reacting on his frame 
like an electric current bent down his 
head that very moment and laid it at 
the feet of the Lord. Thereafter with 
joined palms he began to offer his 
praises to the Lord with utmost humility 
and reverence. 


Thus overwhelmed with joy and wonder, and describing the sight seen by him 
nithin the Lord’s Cosmic Body, Arjuna now offers his praises to that Form. 


aga vara 


qaa gaia 2a 82 wala RATEN | 


AMA sasaaa iA 


agoia RITI Y Ul 


2a O Lord; aa @@ within Your person; aata gan, all gods; aat and; 
yeafearagia hosts of different beings; saztaaeta perched on his lotus-seat; 
aama Brahma ( the creator ); saa Lord Siva; 4 and; wat xia all Ris; 
q and; feeara celestial, st, serpents; aatf# I behold. 
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Arjuna said : Lord, I behold within Y 
f ! 2 » tbe our body all godsand hosts of different 
beings, Brahma throned on his lotus-seat, Siva and all Rgis and celestial serpents.(15) 


The use of the vocative ‘Deva’ for 
Sri Krspa is Indicative of the feeling of 
extreme reverence and devotion which 
inspired Arjuna at the sight of the 
effulgent and wonderfai form of the Lord. 

The words ‘Tava Dehe’ indicate that 
Arjuna beheld all the sights described 
by him in this verse in the very body 
of the Lord present before his eyes. 

Of the various orders of creation 
inhabiting the universe, gods are recogni- 
zed as the best and the highest. That is the 
reason why Arjuna mentions them apari 


from the multitudes of different beings, 
in which they are also included. 
Similarly, Brahma and Siva are 


objets of adoration even for the gods 
and fall in the category of divine beings; 
hence they have been mentioned apart 
from the gods with whom they are 
generally ranked. The loius-seat on which 


wasagearana agate A 


Brahma is said to be throned is none 
other than the lotus sprung from the 
navel of Bhagavan Visnu. The use of 
the adjective ‘Kamalasanstham’ ( throned 
on his lotus-seat) with ‘Brahmanam’, 
therefore, shows that Arjuaa beheld in 
the body of Str Krsna not only Brahma 
but hin progenitor Visnu as well, who is 
only another form of Šrī Krsna. 

Among earthly beings Rsis are 
regarded as the best; and even so celestial 
serpents jike Yasuki and others rank as 
the highest among the denizens of the 
nether worlds. That is why they have 
been mentioned apart from the multitudes 
of different beings, in which they are 
naturally included. 

By mentioning thus the principal 
types of beings inhabiting the earth, the 
celestial regions and the nether worlds, 
Arjuna shows that he beheld all the 
three worlds in the body of Sri Krsna. 


Aaa SAPASIAT | 


ard a Hed a gaeaarfe cert Aada AAST Ul R I 


Raða O Lord of the universe; aia You; wanargavaratay endowed with 


numerous arms, bellies, mouths and eyes; 
forms extended on all sides; sa1f I see; 


ada: aacaeqa (and) having innumerable 
fasat O Lord manifested in the form 


of the universe; aa Your; a neither; aay the end; a nor; waa the middle; 4 nor; 
ga: again; ata the beginning; zair I behold. 


O Lord of the universe, I see You endowed with numerous arms, 
bellies, mouths, and eyes and having innumerable forms extended on all sides. 
I see neither Your beginning nor middle, nor even Your end, manifested as You 


are in the form of the universe. 


The use of the vocatives ‘Vigweswara’ 
and ‘Viéwarupa’ with reference to Sri 
Krsna is intended to convey that He 
is the creator and destroyer as well as 
the supreme Ruler of the whole universe, 
appointing all to their respective duties, 
and that this universe is, really speaking, 
nothing but His own manifestation, that 
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(16) 


is to say, He is both its efficient and 
material cause. 


The statement that Arjuna saw no 
beginning, middle or end of the L 
shows that the Cosmic Body of the Lor 
was infinite on all sides. Arjnna saw 
no limi tto it. : 
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care You; Bka adorned with diadems; 1a armed with clubs; = and; 


é > : 4 Sees 
afena wielding discuses; ada: all round; Hënn flaming; asta a mass of 


: TER e a ee 
blazing fire and the sun; gHQ4IH 


splendour; danara having the brilliance of a 
I behold. 


hard to gaze at; TaT on all sides; 87244 immeasurable; Tana 


I see You endowed with diadems, clubs and discuses, & mass of splendour 
flaming all round, having the brilliance of a blazing fire and the sun, hard to 


gaze at and immeasurable on all sides. (17) 
By speaking of the Lord as ‘Kiritinam’, be seen everywhere and on al sides. 
‘Gadinam’ and ‘Chakrinam’ Arjuna shows Clothed as it was with a most wonderful 
that He retained the famous emblems of type of effuigence, that resplendent 
Bhagavan Visnu even in that wonderful form of the Lord dazzled the human eyes; 
form, they could not bear its sight. Hence 
it has been spoken of as ‘Durnlrtksyam’ 
The adjective ‘Diptanalarkadyutim’ (difficult to gaz t) for the common 
has been used over and above ‘Sarvato mau. Arjuna, however, was blessed with 
Diptimantam’ and ‘Tejorasim’ just in the divine eye only for a vision of that 
order to give and accurate idea of the Form; and it was with that eye that he 
splendour and brilliance of the Cosmic perceived It. Hence, though producing 
Body. The splendour and brilliance of a blinding effect on the eyes of others, 
the Cosmic Body resembied the effulgence it was noi so in the case of Arjuna. 
of a blazing fire and the-sun only in kind 
and not in degree; ft was infinitely more By speaking of the Lord as ‘Samantat 
resplendent than the latter. The brilliance Aprameyam’ Arjuna indicates that it was 
of fire and the sun is visible only in a not possible by any means to know His 
particular part of the universe, whereas virtues, glory, power and identity in 
the brilliance of the Cosmic Body could their entirety. 


aagi we aad aaa raw a AN 
SLs « ` ~ 
aaa: maA aaa geal wat RRN 


aq You (are); akasa worthy of being known; waq saw, the supreme 
Indestructible or God; «4 You ( are ); ata Raae of this universe; WH fra 
the ultimate refuge; 4 You (are); amaan the protector of Meacces 
Dharma; a4 You; a343: imperishable; amam: gat: the eternal Being; à aa: are 
considered by me. 

You are the supreme indestructible worthy of being known; You are the 
ultimate refuge of this universe. You are, again, the protector of the ageless 
Dharms; I consider You to be the eternal imperishable Being. ( 18 ) 


The word ‘Aksaram’, qualified by the stands for the absolute and formless 
adjective ‘Veditavyam’ and ‘Paramam’, supreme Divinity or Brahma, the embodi- 
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ment of Truth, Knowledge and Bliss, the 
ultimate Reality which souls aspiring for 
liberation seek to know and for the 
knowledge of which seekers of Truth 
devote themselves to various forms of 
spiritual practice, and which has been 
referred to as Brahma in VIII. 3. By 
predicating this term of Sri Krsna Arjuna 
shows that the sight of His Cosmic 
Body had convinced him of His identity 
with the absolute or supreme Brahma. 


‘Nidhana’ means a resting-place or 
refuge. By speaking of the Lord as the 
‘Nidhina’ or ultimate - resort of this 
universe Arjuna shows that the entire 
universe both as cause and effect, rests 
in God, and is sustained by Him; hence 


aaa anaana 


He is its ultimate resort. 

The religion propounded by the 
Vedas has ezisted from time without 
beginning and shall exist for ever. Hence 
it has been referred to here as «Saéwata 
Dharma’ or ‘Sanatana Dharma’ as it is 
now called. Descending again and again 
on this earth God Himself protects this 
Dharma; hence Arjuna speaks of Him 
here as ‘SaSwatadharmagopta’ or Protector 
of the eternal Religion. 


By referring to Sri Krsna as ‘Avyaya 
Sanātana Purasa’ Arjuna shows that He 
was no other than God Almighty, 
otherwise known as the eternal supreme 
Parusa, the imperishable and immutable 
creator and destroyer of the universe. 


angaday | 


uaa eat ctagamaed wiser Asa ITAR II 48 I 
wig You; xatieaesteaq having no beginning, middle or end; saadan 
possessing unlimited prowess; sa-aatgq endowed with numberless arms; aqa- 
aq having the sun and the moon for one’s eyes; Ñagaaamaa having blazing 
fire for one’s mouth; eaawar by one’s radiance; gam, faa this universe; 


aqaa scorching; qatl% I behold. 


Isee You without beginning, middle or end, possessing unlimited prowess and 
endowed with numberless arms, having the moon and the sun for Your eyes, and 
blazing fire for Your mouth, and scorcbing this universe by Your radiance (19) 


In verse 16 Arjuna has already told 
the Lord that he saw neither His beginning 
nor middle nor end, and he repeats the 


- same thing in the present verse as well 


when he says that he saw Him without 
beginning, middle or end. On closer 
examination, however, it will be foand 
that the latter statement is no mere 
repetition of the former. While the 
former statement was intended to bring 
out the infinitude of His Cosmic Body, 
the present verse seeks to convey that 
He is entirely free from the six types 
of modification such as birth etc., and 
therefore eternal. Of the three substantives 
forming part of the compound word 
«Anadimadhyantam’, ‘Adi? denotes the 


first type, viz., birth; ‘Madhya’ represents” 


the four intermediate stages of existence, 
growth, transformation and decay; while 
‘Anta’ stands for the last stage of 
destruction or death. He who is free 
from all these modifications is called 
‘Anadimadhyanta’. Therefore, the real 
meaning of Arjuna’s statement in this 
verse is that he sees the Lord as entirely a 
free from the six types of modification, S 
viz., birth, existence, growth, transforma- = 
tion, decay and death. 


The word ‘Virya’? is a comprehensive 
term covering different shades of meaning 
viz., prowess, strength, glory and energy 
etc. By speaking of the L 
‘Anantavirya’ in this verse Arjun: 
to convey that His prov s 
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unlimited. and the moon as its two eyes, and its 


Although the form which Arjuna saw ‘mouth burning like blazing fire. This is 
had faces on all sides, as stated in verse what is meant by speaking of the Lord as 
11 above, the chief of them had the sun ‘Sasisuryanetra’ and ‘Diptahutasavaktra’. 


qqargfreatfiqueat fe Sate aşa Raa aai | j 

swage egi adi Asi sadi HERAT l Re l | 
aama O Soul of the universe; %47, this; ariga: aa the space | 

between heaven and earth; a and; aal: fea: all the quarters; q%a “41 by You 

alone; f€ indeed; agu is filled. «4 Your; gah this; IET transcendent; SHA | 

terrible; +14 form; ¢81 seeing, SITATA all the three worlds; nafra feel alarmed. 


energy and glory were 


pace between heaven and earth and all the quarters are entirely 


Yonder s 
filled by You alone. Seeing this transcendent, dreadful Form of Yours, O + 
Soul of the universe, all the three worlds feel greatly alarmed. (20) \ 
ant fe ai gag fara Raglan: weal Tale | | 
atara sefsfagae: gafa at gA: gaaf: R Ul | 
; ad those; f€ very; get: hosts of gods; arm You; falta enter; zaa 
i ( while ) some; Wat: terrified; msaa: with palms joined together; qafa utter 
; (‘Your names and praises ); aefifrawest: hosts of Maharşis and Siddhas; zaf 
i Tet there be peace’; qÑ so; S4aT saying; yemi; eafafa: through excellent 
hyman; am You, gafa extol. 


Yonder hosts of gods are entering You; some with palms joined out 
E of fear are uttering Your names and glories. Multitudes of Maharsis and 


Siddhas, saying ‘Let there be peace’, are extollihg You by means of 
excellent hymns. (21) 

The demonstrative adjective ‘Am? is the Lord and tried to propitiate Him in 
used with reference to objects that lie that way. This is what Arjuna meant 
beyond the range of one’s sight. By by his statement that some with palms 
using this word with ‘Surasanghah’ Arjuna joined out of fear were uttering the 
seeks to convey that he saw those very Lord’s names and praises. 


gods whom he had seen some years back 
during his visit to heaven. Arjuna further saw that maltitudes 


Seeing hosts of gods entering the of Maharsis like Marichi, Angira and 
` terrible form of the Lord the test of Bhrgu, and Siddhas of all descriptions, 
them lost all hope of serviving their known as well as unknown, on the other 
companions long, and the thought of hand, far from being seized with fear 
- their impending doom filled them with at the sight of that terrible form, were 
Ss fear. With joined palms, therefore, they praying for the well-being of the whole 
E to utter the names and glories of universe and singing paeaus of praise to 


SERE AT SS TSS Sah ae RANTS TS I 
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the Lord, knowing as they did the real i! 
i € s m i 
secret of His identity. This is what A ese 


safa aad ta ma faedsad) arana | 
maagiaga a at ARA ad R 


half of this 


a who; ware: the (eleven) Rudras and the ( twelve ) sons of Aditi; 

a and; aaa: ( the eight ) Vasus; awat: the Sadhyas; faza the Viswedevas; 
afgaat the two Aswinikumaras; a and; wea: the Maruts ( wind-gods ); = one 5 

sqr: the manes; @ as well as; TeIaTaAgUaeasar: multitudes of Gandharvas, 

Yakgas, Asuras and Siddhas, «ï all ( these ); ua indeed; fafewar: ance 

cata, You; alata gaze upon. 
y The eleven Rudras, twelve Adityas and eight Vasus, the Sadhyas and : 
Viswedevas, the two Aswinikumaras and forty-nine Maruts, as well as the z 

manes and multitudes of Gandharvas, Yaksas, Asuras and Siddhas, all these 


gaze upon You in amazement. 


Brief notes on four of the twelve 
classes of superhuman beings mentioned 
In this verse, viz., the Rudras, Adityas, 
Vasus and Maruis have already been 
given in tne commentaries on verses 21 
and 23 of Chapter X, and in the footnote 
below the 2lst; while the Aswinikamaras 
have been dealt with in the footnote 
below XI. 6. The names of the twelve 
Sadhyas are Manas, Anumanta, Prana, 
Nara, Yana, Chitti, Haya, Naya, Hamsa, 
Narayana, Prabhava and Vibhu.” And 
the ten Viswedevas are Krata, Daksa, 
Srava, Satya, Kala. Kama, Dhuai, Kuravan, 
Prabhayan and Rochamana.t The Sadhyas 


( 22 ) 
and ViSwedevas represent two of the 
eight division of celestials mentioned 
in this verse (See Brahmagda., LXXI, 2). 


Those who eat hot and steaming rice 
are called Usmapas. The Code of Manu 
(Ill. 237) says that the manes eat hot 
tice. Hence the word ‘Usmapah’ in this 
verse should be taken to represent the 
manest in general. 

The Gandharvas are believed to have 
been born of the three wives of Kasyapa, 


vizą, Muni, Pradha and Arista. They have — 


expert knowledge of the different melodies 
and are supposed to be proficient in the 


* qaqa sts ad ata daar |I 
akid aAa gal amanan 1 AASA agaa area sear aR n 


The tw- lvoe Sadbyas mentioned in the above 
Skenda-Purana gives slightly different names, viz... Manas, Anumanta. 


Sadhya, the contort of Dbarma. The 


Prana, Nara, Apana, Bhakti Bhaya, Anagha, Hamsa, D úrãyana, 
XXI. 17-18 . The difference can be easily explained by the difference of Manvantaras. 


+ eaaa faan sft eet fasta: 1 
mqae: AI: AA: PTH: am geal | Healy aia Vana À ET N 


Tho ten Viswedevas were born of the womb of Dharma's wife Visw4, daughter of Dak: 
names. The difference is due to the difference of Manv: 
+ The names of the principal manes have been given in the com ntary c 

+ e aeea 


Puranas give altogether different 
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( Vayu. LXVI. 15-16) 


verse wêre born of the womb of Daksa’s daughter 


Vibhu and Prabhu ( Sk nda., Prabhas 


(Vayu LXVI. 


a 


a 
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arts of dancing and instrumenta! music 
prevalent in heaven. The Yaksis are 
believed to have been born of sage 
Kagyapa’s wife Khasa. They are also 
represented in the sulte of attendans of 
Bhagavan Sankara. Kubera dis the 
recognized head of the Yaksas and noble 
Raksasas. The Daityas, Danavas and 


Raksasas, who are the sworn enemies of 
the Devas, are collectively known as the 
Asuras. The offspring of Kagyapas wife 
Dit! are called Daityas, while thoss of 
Danu are named as Danavas, The Raksasay 


were bora in diverse ways, Kapila 
and others are known by the name of 
‘Siddha’. 


wi aed aga were) agaTETTTT | 
TEI AGEAAUS ERT ET: Teale I 33 1 


azat O mighty-armed Lord; à Your; agatalag having many mouths 
and eyes; agagetza endowed with numerous arms, thighs and feet; ARG 
having a number of bellies; agdgiaueR looking fierce with many teeth, az 
colossal; &q4 form; ggr seeing; Stæ: (all) the worlds; sexier are terrified; 


wat as well as; weq I. 


Lord, seeing this stupendous and dreadful Form of Yours possessing 


numerous mouths and eyes, many arms, 
many teeth, the worlds are terror-struck; so am I. 


Although Arjuna has already repre- 
sented the Cosmic body in verse 16 as 
possessed of numerous arms, bellies, faces 
and eyes, he only described jn that verse 
the details of that form as seen by 
him; whereas the present verse speaks 
of all the worlds and of Arjana himself 
being terrified at the sight of that Form, 
That is the apology for his Tepsating the 
same idea in this verse, 


GEELEN 


samaa 


thighs and feet, many bellies and 
(23) 


Even so in verse 20 Arjuna has 
already spoken of all the three worlds 
feeling greatly alarmed at the limitless 
expanse and dreadfulness of that Form, 
In the present verse, however, he speaks 
of himself too being terrified at the sight 
of the numerous faces, eyes, arms, thighs, 
feet, bellies and teeth of that terrible 
Form. This exonerates him from the 
charge of redundancy, 


eal le tl seater gf a Gath aq Riso 1 ay 1 


f€ because; Amt O Visnu (lit, 
ing the heavens; diay radiant; MAHAN 
mouth wide open; damsa possessi 


seeing; seaftareazar having one’s 
q and; aag peace; q not; feari I fin 


inmost self frightened, have lost self-control and find no peace. 


all-pervading Lord ); a:a, touch- 


multi-coloured; maaa having one’s 


sessing large flaming eyes: tty You; z8 
Inner self frightened; a el 


alee self-control; 


effulgent, multi-coloured, 
flaming eyes, I, with my 
( 24 ) 
(the Protector of the Universe ) Himself 
who appeared on earth in the form of 
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Sri Krsna in order to lighten the burden 
of the earth. Arjuna thereby made a 
covert suggestion that the Lord should 
conceal His Cosmic Body and manifest 
Himself in the form of Visnu in order 
to relieve his agony. 


Although in verse 20 above Arjuna 
has already indicated the immeasurable 
height of the Lord by declaring that the 
entire space between heaven and earth 
was filled by Him alone, he only spoke 
of all the three worlds feeling greatly 
alarmed at the sight of the inordinate 
length and breadth of the Cosmic Body; 
while the present verse speaks of Arjana’s 
being frightened himself, losing his self- 
control and finding no peace at the sight 
of that terrible Form, That is the justi- 
fication for his describing the tremendous 


deus + a gat esa seed | Be 
Raama wt a aa cate star fA 1 24 Il a 


dsreueift frightful on account of their teeth; = and; senedin 
blazing like the huge fires at the time of universal destruction; a Your; 
ga faces; ggr seeing; Ra: the quarters; amà I am at a loss to disce ! 
a and; añ happiness; 4a even; 7 not; wz I find; 2a O Lord of celestials 
aafrarat O Resting-place of the universe; 103 be pleased. 


Seeing Your faces frightful on account of their teeth, and flar 
me of universal destruction, I am utterly bewildere 
therefore, be kind to me, O Lord of celestials 


like the fire at the ti 


and find no happiness; 
Resting-place of the universe. 


Although in verse 23 Arjuna has 
already referred to the dreadfal aspect 
of the Lord’s numerous faces, he simply 
spoke therein of his being frightened at 
the sight of those faces; whereas in the 
present verse he mentions the additional 
fact of his bewilderment and loss of 
happiness. That accounts to a certain 
extent for the repetition of the word 


Bahudamsirakaralam’ occurring in verse 


height of that Form once more in th ise 
verse. 2 tae 
Even so in verse 17 above Arjuna 
simply referred to the all-rounad effalgence 
of the Form as seen by him; whereas 
the present verse speaks of his own loss 
of self-control and presence of mind. That 
is the apology for using in this verse the 
adjective ‘Diptam’, which is only a repeti- — 
tion of ‘Diptimantam’ used in the latter 
verse. 

Similarly, even though Arjona has — 
already expressed his fright at the sight — 
of the tremendous size of the Cosmic 
Body, he mentions in the present verse the — 
additional fact of his losing self-control 
and peace of mind. That justifies to a 
certain extent the repetition of the word — 
‘Pravyathita’ asa member of a compound 
in this verse. 


although such repetitions t 
attributable to his confused state of min 


Arjuna had already he 
authoritative sources that Sr Ky 
the all-pervading Lord of all c 


93 as ‘Dams(rakaralam’ in this verse, ae ing 


CRG, o 
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and the abode of the universe. This is 
what he seeks to convey by the use of 
the vocatives ‘DeveSa’? and ‘Jagannivasa’ 
for the Lord. 


Although Arjuna had thus witnessed 
the divine glory of Scr Kysna, the sight 
of His Cosmic Body had reduced him to 


Sa 
Digitized by Sarayu BHREIS Wspeelt gx eGangotri 


a very sad plight. His self-control and 
presence of mind had taken leave of him, 
and he felt utterly amazed and confused, 
He, therefore, now implores Sri Krsna to 
have mercy on him and withdraw His 
terrible Cosmic Form from before his eyes, 
This is what is meant by his asking Sp 
Krsna to be kind to him. 


amt & ai TAIT gat: wa aeaTaaTwaee: 
MICA gio: GaGa Teresa ars IRS I 
a ¢ caro Aafa germane aera | 

Ar from ay deqad ARTS: I Ro II 


i those; #2 all; qa indeed; wauger gar: the sons of Dhrtaräştra; 
safmeagt: ae with hosts of kings; «tq (are entering ) You; @ and; wer: 
the granduncle Bhisma; mm: the preceptor Drona; awt as well as; sai that; 
aga: Karna (lit, the foster-child of a charioteer ); weqdta: ranging on our 


side; aft as well; dga: az with the Principal warriors; «gaton: 


headlong; @ Your; green terrible 


fearful; atari mouths: fraka are ente 


rushing 


on account of their teeth; aaraa 


ring (into); Ra ( while ) some; afta: 


smg: with ( their ) heads crushed; amag in the gaps between Your 


teeth; Rimar: stuck up; daad are seen. 


All those sons of Dhrtarastra with hosts of kings are ente 
Bhisma, Drona and yonder Karna, with the Principal warriors o 


ring You. 
n our side 


as well, are rushing headlong into Your fearful mouths looking all the more 


terrible on account of their teeth ; 


The words ‘Amz Dhrtarastrasya Putrah? 
Occurring In this verse should be taken 
fo mean those very sons of Dhrtarastra 
whom Arjuna had seen Standing in battle 
array Only a moment ago. 


The word ‘Avanipalasanghaih’ refers 
to those hosts of kings who had joined 
the army of Duryodhana as his allies and 
comrades in arms. 


The patriarch Bhisma, and Acharya 
Drona, the common preceptor of the 
Pandavas and Kaurayas both, were the 


Some are seen stuck up in the gaps 
between Your teeth With their heads crushed. 


( 26, 27 ) 


greatest and Principal warriors on the 
Kaurava side, According to Arjuna, it 
was most difficult to vanquish or kill 
them. That is the apology for his making 
Special mention of these two warriors. 


feeling of tivalry in respect of the great 
hero and warrior Karna. The words ‘Asau 
Sutaputrah? should, therefore, 
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In the next two verses Arjuna illustrates the way in which he foun tl 
warriors on both sides entering the dreadful mouths of the Lord, first 7 
axalogy of rivers coursing towards the sea, and then by that of moths Tus 


into the blazing fire, 


am adat agase: agaga zafe | 


an am aeaa Aaa aa NAg IR I 


wat as; aĝa of rivers; aga: myriad; waàm: streams; agga aga: in 
the direction of the ocean; wa only; gafa rush; ant so; st those, mated: 
warriors of the mortal world; aa Your; afafasaefea flaming on all sides; aaar 


mouths; faafra enter. 


As the myriad streams of rivers rush towards the sea alone, so do- 
those warriors of the mortal world enter Your flaming mouths. (28) 


The present verse speaks of the entry, 
into the mouths of the Lord; of Bhisma, 
Drona and other notable warriors, who 
had been striving for God-Realization and 
were compelled to take up arms much 
against their will, and who were destined 
to attain union with God by falling on 
the battle-field. That is why they have 
been glorified as ‘Naralokavirah’ ( warriors 
of the mortal world). Distinguished as 
they were in the trial of physical strength, 
they were equally brave in- fighting their 
Internal foes in the shape of lust, anger 
etc., and had thus own their laurels in 
the field of spiritual struggle for God- 
Realization as well. By applying the 
analogy of rivers rushing towards the 
ocean in their case, Arjuaa shows that like 


an sate sted aa fafa wet TBAT: | 

ada aaa faba Sean ara areata Ut 28 I 

aat as; qim: moths; qara for extinction ( out of their folly” 
ssaa, the blazing fire; qaam: with quickened speed; afa rush 
ua even so; St: (all those ) people; aft too; aria for ann 
Your; aaaf mouths; waa: with great rapidity; fafa enter. 


out of their folly, even so all these people 


Your mouths to meet their doom. 


a. 


rivers, which have a natural tendency to 
flow towards the ocean and finally lose 
their names and identity in the ocean, 
those valiant devotees too were marching 
with their faces turned towards God and 
eventually attaiaing union with Him. l 

By speakiag of the mouths of 
Lord as flaming on all sides ( A 
jwalanti) Arjuna shows that just a 
ocean is full of water on all sides, 
the waters of the rivers become 
with it on entering it, even so 


in the flames of those blazing mouti 
and, becoming fiery themselves, atta! 
oneness with Him. 


OS a 
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The present verse speaks of the entered the war and Were going to 
entry into the mouths of the Lord meet their doom. It is therefore that 
of those ordinary warriors, other than Arjuna compares them with moths, 
the devotees of God mentioned in the who foolishly court their own 
preceding verse, who had voluntarily destruction. 


Describing thus with the help of illustrations the entry into the Lord’s mouths 
the Lord of warriors in both the armies, Arjuna now reveals the process of their 
destruction by the Lord. 


Sead FAA: BARA TAA azasdets: | 
asia saat maa: saaa fect N 3o I 


aama Stem all those people; safa: aqa: through Your blazing mouths; 
agaia: devouring; amaia on all sides; ẹsa] You lick; fait O Vişņu ( all- 
pervading Lord ); aa Your; gat: ata: terrible splendours; «aas sna the entire 
universe; à: with radiance; aigi filling; saga are burning. 


Swallowing through Your blazing mouths; You are licking all those 
people on all sides. Lord, Your terrible splendours are burning the entire 
universe, filling it with radiance. (30) 


Requested by Arjuna in verse 3 above to reveal His glorious divine form, 
the Lord manifested His Cosmic Body before him; but the very sight of that dreadful 
form struck terror into his heart, and filled him with curiosity as to who Sri 
Krsna really was and what He proposed to do with that most terrible form of 
His. Accordingly, he now approaches the Lord with the following question :— 


me Fat gE asg À Saaz ag | 
Aagi waramed ae aafia aa TIPAT 1 32 N | 


4 me; aea tell; wam You; saga: possessing such a terrible form; 
=: Who; saat O'best of gods; @ to You; aa: obeisance; seg let there be; 
aa be pleased; serq the Primal Being; wama, You: Raga to know in 
particular; ge I desire; fg because; aa Your; ia purpose; a not; 


aami I know. 


Tell me who You are with a form so terrible. My obeisance to 


You, © best of gods; be kind to me, I wish to know You, the Primal 
Being, in particular; for I know not Your purpose. (31) 


Arjuna really did not know the 


on om Kesa ja ee ti frightful form in which he saw the 


warriors on both sides meet with their 
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doom, and what He Proposed to do in 
the immediate future. Arjuna, therefore 
seeks enlightenment on this point from 


the Lord when he says; “I knoy 
Your purpose.” 


Show, } 
se ing Hie reason for His assuming the terrible form, the Lord now answers 
rjuna’s queries in a serial order. 


staga 


areis sagsag sil amed IFT: | 
asà ai a afasaa ad Asaa: sag RA: 3R 


eternal Time-Spirit ); «Ra I am; ge at this time; təq (these) people; 
aaga to exterminate; sau: (lam) out; 4 who; sañàg in the enemy’s z 
ranks; aafeaat: arrayed; Att: warriors (there are); aa all (these); amq 
you; KA without; fa even; 4 afasafta shall not survive. í A 


Šrī Bhagavān said: I am inflamed Kāla (the eternal Time-Spirit ja #2 
the destroyer of the worlds. Iam out to exterminate these people. Even 
without you all those warriors arrayed in the enemy’s camp must die. —( 32 ) 


The statement ‘I am inflamed Kala, ceptors, uncles, cousins and other rela 
the destroyer of the worlds’ answers arrayed for battle, and was more or 
the first part of Arjuna’s query, viz. inclined to retire from the field of battle 
‘Who are you ? The Lord thereby The Lord warns him against such 
seeks to convey that He was God Himself, course by telling him that he 
the creator, sustainer and destroyer of not be able to save his kinsmen e n 
the whole universe. At that particular he desisted from war and refused 
moment, however, He was playing the strike them; for their doom had beer 
roie of the Destroyer, Kala. sealed. When the Lord Himself was 

The Lord's assertion that He was bent upon their destruction, their i 
out to exterminate people supplies the for survival were nil. Therefore, 
answer to the second part of Arjuna’s would do well not to retire fro 
query implied in the words “I know battle, and his true interests — 
not Your purpose’. He thereby intends taking up arms against the 
to convey that all His efforts at that Lord’s behest. This is wha 
moment were directed towards exter- seeks to impress on Arjuna’s 
minating people and that it was to bring the latter half of this verse. 
home this trath to him that He had Even though Arj 
shown to Arjuna the hideous sight of Cosmic Body of the 
universal destruction on the screen of on both sid 
His Cosmic Body. 

It wil be remembered here that 
Arjuna was seized with a fit of faint- 
heartedness when he saw his own pre- 
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to be killed by Arjuna, it could not be 
said with reference to them that they 
would sot survive even if Arjuna spared 
them. Apart from this, the Lord was 
quite justified in making the above 
assertion even with a view to encouraging 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 
BHAGAVAD-GITA 


The Lord was thus trying as 
to impress on Arjuna’s mind 
the fact that the warriors arrayed in 
the enemy’s camp were as good as 
dead, and that their extermination would 
not entail much exertion on his part. 


Arjona. 
it were 


Thus replying to Arjuna’s query the Lord shows in the next two verses 
the all-round advantages of participation in the war and encouraging Arjuna to 


fight, says :— 


qe gS a ore fret a ys Usd MTSN | 


qaaa em: Paa 


fiama 


wa goga l 33 1 


aema. therefore; aq You; sis arise; wa: glory; Susa win; aaa foes; 
feat conquering; azsa waa the affluent kingdom; yaga enjoy; gà all these 
( warriors ); qaaq ua even before; at va by Me alone; fazat: have been 
killed; a=tarfiry O ambidextrous bowman, Arjuna; faftxriaq a mere instru- 


ment; aa do you become. 


Therefore, do you arise and win glory; 


conquering foes, enjoy the 


affluent kingdom. These warriors stand already slain by Me; be you only 


an instrument, Arjuna. 


When it was a settled fact that all 
the warriors on the enemy’s side must 
die at all events, no matter if Arjona 
struck them or stayed his hand, active 
participation in the war was the only 
profitable course for him from every 

= point of view. On no account should 


Arjuna desist from war under such 
circumstances, but should stand up 
enthusiastically and fight. This is what 


is sought to be conveyed by the words 
 ‘Jasmat Uttistha’. 

_ By asking Arjuna to win glory and, 
mquering foes, to enjoy the affluent 
ngdom the Lord is giving a clear 
ication to him that he was sure to 
n victory over his enemies. 


\rjuna could pell the 
sily with the left as 


bow-string 
with his 


( 33 ) 
tool, the Lord seeks to convey that 
it was exceptionally easy for him to 
vanquish the heroes on the other side. 


Moreover, he would not be really required 
to kill his foes, since he had actually 
seen with his own eyes that they had 
all been already killed by the Lord. 
Arjuna would only enjoy the reputation 
of having vanquished and killed his 
enemies. ‘Therefore, he should not enter- 
tain the least scruple about killing them. 


There is one more idea underlying 
the Lord’s advice to Arjuna to work as 
His tool. The Lord thereby seeks to 
impress on Arjuna’s mind the fact that 
he would incur no sin by killing those 
warriors: for he was only serving as an 
instrament in killing them in a passage 
of arms that had devolved on him as 
a duty by virtue of his being a member 
of the warrior class. 


ratganj. Lucknow ` 
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Far from incurring 
any sin, he would on the other hand 


eee oe Lt 


Lees 


ne 


a 
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B as „his daty as a Ksatriya. throw himself in the fight heart and Z 
isgi Ores a wulliont on tertaining any soul, shaking off egoism and the feeling 
misgiving on this point, he should of mipeness. 


ao a dt a sagt a aot aaa steal 
wa gated ste at safer gaa AA wl agar il ay N 


mq Acharya Drona; 4 and; sma the patriarch Bhigma; a and; 
saaa King Jayadratha; a and; ota, the celebrated Karna; aut even so; 
wat aft even other; aut by Me; gaa slain; atadian heroic warriors; 44 
you; aR kill; at safrg: fear not; wt in the passage of arms; qaqam, the 
enemies; Safa you shall conquer; garsa ( therefore ) fight. 


Do you kill Drona and Bhigma and Jayadratha and Karna and even other 
brave warriors; who stand already killed by Me; fear not. You will surely 
conquer the enemies in this war; therefore, fight. ( 34 ) 


Acharya Drona was a past master in take his life against his will, All these 
archery and the use of other weapons of facts had led Arjuna to believe that it 
war, and was exceptionally proficient in was no easy task to conquer Bhisma. 
the art of warfare. The tradition was Moreover, he held it to be a sin to kill 
that he could not be slain so long as the great patriarch with his own hands, 
he carried a weapon in his hand. Arjana, On more than one occasions he had 
therefore, looked upon him as invincible; expressed his inability to slay Bhiisma. 
moreover, since Drona had been his 
teacher, Arjuna considered it sinful to Jayadratha* was a great warrior 
kill him, Bhisma too was a world- himself, and being a great devotee of 
renowned warrior. He had ciscomfited Bhagavan Sankara had obtained a rare 
even 2n invincible hero like Parasarama. boon from the latter, which had made 
Besides this, he had obtained a boon him even more difficult to conquer. 
from his father Santana to the effect Having married Dpryodhana’s sister 
that Death itself would be powerless to Dubéala, he stood in the relation of a 


yas the son of the Ruler of ` Sind, Vrdhaksatra by name. He was married 
g Dhrtardstra. Once during the exile of the Pandavas in the forest, 
A i ; h i he forest abode, Bhima and 

h icd off Draupadi in their absence. Whon, on their return to t t H a fs 
seared De abduction, they at once followed Jayadratha and freeing Draupadi from jis 
a made him a captive. At Yudhisthira’s intervention, however, he was allowed to go 
i rf he Kuruksetra war, while Arjuna was en 

i is head shaved as a mark of punishment. During the | se $ Arjuna 

a tN tho Samsaptakas, Jayadratha detained Yudhisthira, Bhima, Nakula and Sabadeva 
entrance of the battle-array called Chakravytha, thus forbidding their entry into the the Vyūha and pre’ 


5 killed 
ingi to Abhimanyu, who was consequently surrounded and kill u 
thom from Pesan k a an thatif he failed to kill Jayadratha before sunset t 


% Jayadratha v ! 
Duhsalā, the only daughter of Kini 


f warriors. Thereupon Arjuna too ; i 
a he would end his life by entering & blazing fire. The warriors of Kaura 
we put at all their efforts failed due to a cle 


their utmost to save Jayadra ha, : f l = 
Bhagavan éri Krsna ; and Arjuna succeeded in sovering Jayadratha 


actually went down. Jayadratha was armoured with i 
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cousin-inlaw to the Pandavas. On account 
of this natural tie of affection and 
kinship Arjuna was not inclined to kill 


him either. 


Karna too was regarded by Arjuna 
as in no way inferior to himself as a 
warrior. It was well-known throughout 
the world that Karna alone was a suitable 
match for Arjuna on the field of battle. 
A great hero and fighter himself, Karna 
had acquired exceptional knowledge 
of the science. of arms from the great 
Paragurama. 


By the words ‘Anyan Yodhaviran’ 
the Lord implies heroes like Bhagadatta, 
Bharigrava and Salya, whom Arjuna 
looked upon as very great warriors and 
conquest of whom was no easy job in 


his eyes. By naming Bhisma, Drona aad 
others separately and referring to the 
other warriors in a general way the 
Lord assured Arjuna that he should not 
entertain the least doubt about his 
victory over any of them, however 
formidable he may be. 


By asking Arjuna not to be frightened 
at the sight of His dreadful form, the 
Lord assures him that He was none 
other than Sri Krsna, who was so dear 
to him. 


Arjana was not sure whether he 
would win the war or would be vanquished 
by the enemy (II. 6). In order to remove 
this doubt from his mind the Lord 
now makes the categorical statement that 
victory would be won by the Pandavas. 


Sanjaya now reveals to Dhrtarastra Arjuna’s reactions to the above exhorta- 
tion of the Lord and how he responded to the same. 


asa sara 


aega AAA yaaa aaelwarata: fatter | 
TAHA FT CATE HOt AST laa TFA UR tl 


STAT, of Keéava (a name of Sri Krsna ); ma amag this utterance 
or exhortation; wat hearing; S&A Arjuna; sarafe: joining his palms; łqata: 
trembling ( with fear}; aaga bowing his head; a: 434 once more; saa: 


much terrified; «max bowing ( again ); to Sri i i 
; ; anag to Sri Krsna; anza , 
accents; atg spoke. Oe 


Sañjaya said : Hearing these words of Bhagavan Keśava Arjuna 
tremblingly bowed to Him with joined palms, and bowing again in extreme 
terror spoke to Sri Krsna in faltering accents, > (35) 


; Arjuna was so much upset at the 
sight of that dreadfuì form of Sri Krsna 
that even the above words of consolation 


from the Lord did not assuage his fear, 
and he addressed the following prayer 
to the Lord in the same mood of 


TT 


severed head . =. 

DE ee ER would have his own „head smashed into a hundred pieces that very 

cy ae ae on eh ee from Bhagavan Sri Krsna, the friend of His devotees Arjuna 

Favediatha’s(fath ue ratha flying through the air by his arrows, and dropped it Ba lap of 
y ather, Vrddhaksatra, who was sitting on the bank of the sacred tank called a ao 


and who had his skull broken intoa h i 
lap. ( Mahabharata Drogaparva ). eee siete De tons ead dropped fom e 
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consternation. Whis is what Sañj 
fijaya 
seeks to convey by the above statement. : 


Arjuna generally were on his head 
. & celestial crown ( Kirtja ) as brilliant as 
the sun; hence he came to be known by 
the name of ‘Kiriti’.® 


Arjuna was filled with great reverence 
at the sight of that infinitely glorious form 
of the Lord. It was this feeling which 
he gave vent to by bowing to Him again 
and again with joined palms. 


The use of the indeclinable ‘Bhūyah’ 


Verses 36 to 46 below embody Arjuna’s praises, salutations and opologetic 
prayer to the Lord. Beginning with the word ‘Sthane’, Arjuna justifies the 


exultation of the world. 


aga sara 
wa gida at wale seer T | 
qif ware feat gata aa amaa a Agagi: Ul 3N 
avşa O Krsna (lit, the inner controller of beings ); emà well it is; 
aq set by chanting Your names, virtues and glory; Sa the universe; 


gesafa esults; a and; aged is filled with love; Aaa terrified; wtf demons; 
fleeing; = and; wa all; Raas: hosts of © 


fix: in all directions; zala are 
Siddhas; qasqa make obeisance. 


Arjuna said: Lord, well 
love by chanting Your names, 


Here it should be noted that Arjuna 
alone beheld the Cosmic Body of the 
Lord with the help of the divine vision 
granted to him by the Lord Himself, 
and not the world in which Arjuna 
stood. Therefore, the exultation etc. of 
the world, the fleeing of the Raksasas in 


terror and the salutations offered by the 
hc ie ay Te een ey 


* gar mam N ad ga amasa: 1 free gist qata 


Arjuna said to Uttara, son f King ` 
was placed on my head by Indra as 
other day. That is why people ; 


it is the universe exults and is filled wit 
virtues and glory; terrified Räkşasas < 
fleeing in all directions, and all the hosts of Siddhas are bowing to You. ( 36 


shows that even after hearing the above 
words of consolation from the Lord, 
Arjuna began to offer his praises to the 
Lord even as he had done only a few 
moments back. Š 


When Arjuna commenced once more 
to offer his praises tothe Lord, his heart : 
melted due both to wonder and fear, 
tears bagan to flow from his eyes, and — 
his voice was choked with emotion. 
That is why the words he uttered were à 
indistinct and broken. This is what is ži 
sought to be conveyed by the adverbial 
compound ‘Sagadgadam’. 


Jo 


i 
Ais 
Siddhas--all these were parts of th 
Cosmic Body. That is to say, t 
description given by Arjuna 

to the Cosmic Body as ses: 
him, and not to the external ` 
in which Arjuna stood. The í 
Body Itself presented all these s 
to him. ; : 
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Using the word ‘Sthane’ in the preceding verse, Arjuna showed the propriety 
of the Siddhas offering salutations etc. to the Lord. Establishing the same thing 
in the next four verses he now offers repeat ed salutations to the Lord. 


US a a Aea alae ASRA | 
aaa saat wf GRRL Qg ATI! 3Y Il 


amq O great soul; sam: aff of Brahma himself; efg#a. to the first 
progenitor; wand; mwa to the greatest of the great; à they; starz where- 
fore; a añt should not bow; waza O infinite being; tar O lord of celestials; 
saaa O abode of the universe; aq which; aa { is) existent; a«a, non- 
existent; qmq (and) beyond both; amq, the Indestructible ( Brahma ); 
aq You ( are ). 


O great soul, why should they not bow to You, who are the progenitor 
of Brahma himself and the greatest of the great? O infinite Lord of 
celestials, Abode of the universe, You are that which is existent ( Sat ), 
that which is non existent { Asct ) and also that which is beyond both, viz., 
the indestructible Brahma. (37) 


By addressing the Lord as ‘Mahatman’, supreme object of their worship, He 
‘Ananta’, ‘Devesa? and ‘Jagansivasa?, deserves the homage of all. 
Arjuna shows that Heis the all-peryading 
soul of all animate and inanircate beings; The imperishable soul, which never 
that His form, virtues and glory etc, ceases to be, is designated as ‘Sat’; while 
are all infinite; that He is the Ruler all perishable and transient objects are 
even of the celestials and that the termed as ‘Asap. It is these which 
Universe not enly exists Hip bat is have been referred to as the ‘Para’ and 
also pervaded by Him. Therefore it is ‘Apara’ Prakriis in Chapter VII and 
quite in the fitness of things that ail as the ‘Aksara? and ‘Ksara? Purusas 
beings should offer their salatations respectively in Chapter XV. Beyond 
to Him. sa these two is the supreme Indestructible 

The adjectives ‘Gariyase’ and ‘Brahma- or God Himsel’, the embodiment of 
nopyadikartre’ indicate that He is the Truth, Knowledge, and Bliss. In 
progenitor not only of this universe but justification of his offering salutations 
of Brahma _ himself, who created it. etc, to the Lord Arjuna says that they 
Therefore, being the best of all, aad the are all identical with the Lord. 


amA: gan: gamana frre gt AAA | 
aus ai a ia am a ad Raas | 3c II 


SEU SERA: (are ) the primal deity; gam: gev: the most ancient 
Person; aq You; ser faer of this universe; qa, fasta the ultimate resort; 
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a and; 431 the knower; ła 


Abode; aà are; 44d assumin 


You are the primal Deity, 


endless forms. 


By speaking of, the Lord as “the 
ultimate resort of this universe” Arjona 
shows that atthe time of final dissolution 
the whole of this universe gets merged 
into God and ever exists in a fraction 
of His being. 

By referring to the Lord as ‘Vetta’ 
( knower ), Arjuna indicates that it is He 
who possesses real and fuli knowledge 
of the past, present and future worlds, 
and js the eternal witness of all. That 
is why God is omniscient; and there is 
none who can equal Him in omniscience. 


agasan: garg: seated ATRA | 
any antsy agen: gaa yatsfe aval TWR l 3 Il 


wa You; (are); arg: Vayu (the wind-god ); aa: Yama ( the god of de 
Agni (the god of fire ); aw: Varupa (the god of water ); ware: 
moon-god; sam: the lord of creation, Brahma; a and; sftawe: = a 
even of Brahma (the grandfather ); ì to You; azaz: a dio : : 
ag: obeisance; 44: ( further ) obeisance; ag let there be; _to You; 3 
aft once more; ga: 3 repeatedly; qa: obeisance; 7H: { further ) obeisance. 


af: 


di ind- (the god cf death), Agni (the 

are Yayu (the wind-god), Yama ( the god cf 
i are ane (the Lord of Creation ), nay, the father of. : 
Himself. Hail hail to You a thousand times; salutations, repeated salutat 
imself. , : 


fire ) ; the moo: 
to You once again. 


identifying the Lord with Vayu, 
E ee gods Arjana ine 
that in addition to the gods mentione 
above all other gods who Q 
salutation are comprised 


Lei 


4% the knowable; q and; TH aa 


: g endless forms; am by You; 
( entire ) universe; aaz ( stands ) pervaded. 


the most ancient Person; You are the 
ultimate resort of this universe. You are both the knower and the knowable, 
and the highest abode. It is You who 


are worthy of 


the supr 
faq the 


pervade the universe, assuming 5 


(38) 


By speaking of the Lord as ‘Vedyam’, 
Arjuna indicates that He is tte supreme A 
Brahma or God, who is the only object 
worth knowing, whose knowledge is the 
highest goal of human existence, and who 
has been referred to in verses 12 to 17 
of Chapter XII} as the object of Knowledge. — 


By referring to the Lord as ‘Param E 
Dhsma’ Arjuna shows His identity with — 
the highest abode, which fs the final resort 
of all liberated souls, and attaining which — 


ie Naa 
man does not return to the mortal world. = 


se 


ath 


alone is worthy of | 
from all in every respec 
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‘Namah’ with the adverbial compound 
‘Sahasrakrtvah’? by Arjuna shows that 
actuated as he was by the feeling of deep 
Teverence for the Lord mixed with fear, 
he did not feel tired of bowing to Him, 
and wanted to go on with his salutations. 


Brahma is the grandfather of all beings; 
and the creator of Brahma is God Himself. 
Wherefore, He is the great-grandfather of 
all. From this point of view also, He 
is worthy of receiving salutations from all, 
The repeated use of the indeclinable 
: een E ui8 aks 
TH: GURNEY ga adiseg a ada wz aa] 
a tx A . AC. ZNA (os, mS 2 
VAAN AAR TA GAN as dz 1) yo i 


amada O Lord Possessing infinite prowess; à to You; grag from 
before; ax as weil as; yea: from behind; aa: obeisance; wf O soul of 
all; ẹ to You; waa: irom all sides; qa indeed; 
be; afam: possessing limitless might; @a You; wda the whe 


aami pervade; wa: therefore; vwè: all; af& You are. 


O Lord of infinite prowess, my salutations to You from before and 
from behind. O soul of all, my obeisance to You from all sides indeed. You, 
. é 
= ° = 9, J Io ot r 7 r 
who possess limitless might, pervade all; therefor € Youare all. ( 40 ) 


By addressing ths Lord as ‘Sarva’, 
Arjuna seeks to convey that He is the 
Soul of ail, pervades all and is identical 
With all; no atom of space is devoid of 
Him. Therefore, it is but naiural for 
Arjuna to offer his salutations from all 
sides to Him who is present everywhere. 


By referring to the Lord as ‘Amitavi- 
kramah’, Arjuna shows that the Strength 
He is capable of exerting is beyond 

Offering praises and 


committed by him through 
His virtues, mysteries and glory. 


salutations io the Lord 
Arjuna now craves in the Sollowing two verses His Sor giveness 
word and died aue to lack 


the conception of any mortal, 


In the first half of this verse Arjuna 
has already addressed the Lord as ‘Sarva’, 


In the latter half he establishes His 
universal character, There is no is iota 


of space where He js not; there is no 
particle of matter which is not permeated 
by Him. Therefore, He is all in ail, Apart 
from God the world had no reality what- 
soever in the eyes of Arjona. 


in the above manner, 


Sor che offences 
of true knowledge about 


agit Far Fed age 2 go è aga è adf i 


ast aR Tae 
aaarnas 


WAHT AA a 1 ye 1) 


Raraersag | 


gasaan aan GRAKI MARRIR Il ve |) 


aa Your; 244 this, akataa greatnes 


are my) friend; zÑ thus; 


Public Do! 
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5 aama not knowing, aar ( You 


amr thinking; suàa through affection; at or; 
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aara through negligence; aù even; aat by me; è a Ho Krsna; è aa Ho 
descendant of Yadu; è aà Ho comrade; fù thus; aa whatever; 3087 
importunately; swm, has been said; = and; asya O sinless one; aq the 
` way in which; waeraviq for the sake of fun; Beraeaaamtaag while at play, 
reposing, sitting or at meals; ua: alone; saat or; saaga, in the presence 
of those ( companions ); aff even; aga: afa You have been slighted ( by 
me); aa for all that ( misdemeanour }; amaa cata from You who are infinite; 
usa I; arat seek forgiveness. 


The way in which I have importunately called out, either through 
intimacy or even through want of thought, “Ho Krsna! Ho Yadava! Ho 
Comrade !” and so on, suspecting not this greatness of Yours, and thinking 
You only to bea friend, and the way in which You have been slighted 
by mein jest, O sinless one, while at play, reposing, sitting or at meals, 
either alone or even in the presence of others—for all that I crave forgiveness 


from You, who are infinite. (41, 42 ) 

The word ‘Mehimanam’, qualified by The familiar forms of address used by 
the demonstrative adjective ‘Idam’ refers Arjuna in respect of Sri Krsna are qaoted 
to the incomparable and boundless glory, by him as an Instance of the irreverence 


greatness, excellence and potency of the shown by him towards the latter. Although 
Lord, which Arjuna actually saw during there was no comparison between him 
his vision of the Cosmic Bedy. and Sri Krsna, who was zo other than 
God Himself, he went on foolishly regard- 

The participial adjective <‘Ajanata’ ing Him as an ordinary friend, and instead 
qualifying the pronoun ‘Maya’ is intended of using terms of respect for Him continued 


as an excuse for the impropriety of behavi- to address Him by name in a familiar 
our shown by Arjuna towards Sri Krsna. way. This is what he now Tepents for, 
Arjuna thereby ciaimed that the offences 

unwittingly committed by him would be The word ‘Achyata’ stands for one 
forgiven by the Lord. who never falls from his glory and exalted 


state of being. Addressing the Lord by 
It was due to his ignorance about this name Arjuna indicates that, even 
the Lord’s incomparable and infinite glory though he committed a great offence by 
that he had treated Him as an equal; and insulting Him through his unseemly be- 
it was therefore that he never paid any haviour, such impropriety of behaviour 
regard, during his conversations with the on his part could not really harm Him 
Lord, to His exalted position as the object in any way. Nothing in the world could 
of universal adoration. This undoubtedly shake His position and nobody could ever 
constituted a serious blunder on his part. bring dishonour to Him; for He is always 
He treated as an equal one whose feet ‘Achyuta’ or unshaken. 
eventhe greatest of gods and sages deemed 


it a privilege to adore! This is what is Over and above the instances of 
sought to be conveyed by the words impropriety cited in verse 4l, Arjuna 
‘Sakhetl Matva’ and ‘Pramadat’. proceeds in the next verse to mention 
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other forms of objectionable conduct on 
his part. The indeclinable ‘Yat? has been 
repeated in the very beginring of verse 
42 to introduce these other forms of 
misdemeanour, and the conjunction ‘Cha’ 
is intended to conjoin them with those 
mentioned in the preceding verse. 


and = fun— 
responsible 


Intimacy, thoughtlessness 
these are the three factors 
for lack of regard on the part of an 
individual for anothers honour or 
dishonour. Intimacy knows no decorum; 
troughtlessness naturally contributes to 
lapses; and it becomes difficult to maintain 
propriety of speech when one is in a jocular 
mood. For the disrespect shown toa man 
worthy of reverence, these three factors 
may be jointly or individually responsible, 
Of these three factors, intimacy and 
thoughtlessness have already been dealt 
with in the preceding verse; while the 
present verse points to the third factor, viz., 
fon, by using the adverbial compound 
‘Avahass rtham’ ( for the sake of fun ). 

A similar expression of regret is aitri- 
buted to Arjuna in Srimad Bhagavata as well, 
where he says :— 


“While reposing, sitting, walking, indulg- 
ing in tall talk or dining with Sr Krsna, 
I had developed such intimacy with Him 
that occasionally I used to taunt Him 


Having thus craved the indulgence of the 


Elis glory in the next two verses, 
and invokes His favour once more. 
fafa seer aac 


saying “O friend, you are indeed a truth- 
ful man.” But that noble soul out of Els 
inherent greatness overlooked all those 
faults of mine even as a friend overlooks 
the faults of his frlend, or a father con- 
donss the faulis of his son. (I. xv. 19 ) 


The demonstrative pronoun ‘Tat? sums 
up all the offences of the kind mentioned 
in verses 41 and 42, and by speaking of 
the Lord as ‘Aprameyam’, Arjana indicates 
the inconceivable nature of His form and 
glory. In fact, no one can apprehend 
them fully. What little knowledge about 
Him is possessed by anyone js wholly 
attributable to yyls grace. It was due to 
His supreme grace that Arjuna, who had 
been ignorant of pris greatness ao long 
and consequently behaved disrsspectfally 
towards Him, had come to realize His 
glory to a certain extent. Even then it 
could notbe asserted thathe had known 
it fully. Far from knowing it fally he 
had not yet apprehended even that much 
of His glory which the divine grace sought 
to bring home to him, But what little he 
had understood had fully convinced him 
that He was God almighty Himself. He 
had now come to realize that the way 
in which he had behaved with the Lord 
treating Him as hig equal, was unseemly 
on his part, and he humbly sought mis 
pardon for all his past misbehaviour, 


Lord, Arjuna proceeds to describe 


establishing thereby His capacity to forgive him, 


Mae EA gata | 


` A r 
q aeaea Aa: gaisa BAST AAT AT N ¥3 II 


aa You; ata aane sem oi this movin 
mia ge the greatest 

adoration; #i@ are; asagar O Lord of 
(all) the three worlds; awa: Your equal; 
afa there is; azafae: any better; z7: how ( then }. 


faa the father; 


g and unmoving creation; 
teacher; 4 and; qsa: worthy of 
incomparable might; wat in 
a even; arq: another; 4 not; 


* seared fancar asta chaz 


3 Fea saath fares: | 


weg: aaa gamae ad 


> 


R Hay feat amie & 1 
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You are the Father, 


then, any better ? 


By speaking of the Lord as ‘the 
Father of this creation, the greatest teacher 
and worthy of adoration’, Arjuna seeks 
to justify his claim for forgiveness. The 
whole of this universe has sprang from 
the Lord; therefore, He is its Father. Of 
all great gods, sages and other powerful 
beings Brahma is the greatest; for he is 
the first born of this creation, and it is 
he who teaches all according to their 
respective capacity through the eternal 
light of God. Bot Brahma himself takes 
his descent from God and itis from Him, 
again that he derives his wisdom. There- 
fore, He is the greatest of all beings, 
greater than the greatest, anå the 
only and the great teacher of all. 
Even gods like Brahma and sages like 
Vasistha, who are objects of supreme 
adoration and ever worthy of salutation 
even for the gods and sages that are 


TH wore sft sa A carmeataatead | 
AA gat aga avg: fra: frame 2a MEAL Il 


asia, therefore; aaa, I; 


the Ruler of all; 
gaeq with (his) 


wares 


son; ga as; 


agfa You ought. 


Therefore, Lord, prostrating my body at Your feet and bowi 
I seek to propitiate You, the ruler of all and worthy of all - 
behoves You to bear with me even as a father bears wae 
friend with his friend and a husband with his beloved spouse, 


The word ‘Tasmat’? refers to the 
exalted virtues of the Lord, mentioned 
in the preceding verse, which render Him 
easy to placate. In other words, the 


nay, the greatest teacher of this moving and 
unmoving creation, and worthy of adoration. O Lord of incomparal ) 
might, in all the three worlds there is none else even equal to You; h 


aaa (my) body; sfs prostrating 


seek to propitiate; 
aa a friend; aq: with (his) frie 
as; fa: a husband; awn: (as) with (his) beloved spouse; atgq to 


(43) 


worshipped by the world, deem lta proud 
privilege to obtain even a moments 
opportunity to offer direct worship or 
praises to Him. Therefore, He is the — 
supreme object of worship even for all 
adorable beings, and it is quite natural 
for Arjuna to expect that He should 
condone his faults, 


By the second half of this verse 
Arjuna shows that in the whole universe 
there is none who can even approach the 
infinite and inconceivable virtues, glory 
and greatness of God. God alone is His By = 
own compeer. And when there is none 
equal to Him, the possibility of anyone 
surpassing Him cannot even be conceived. — 
Tf, therefore, the Lord, who was all 
compassion, did not forgive his faults, 


EIAN 


pardoned by anyone else. 


2a O Lord; fia a fa 


incomparable 
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soul like Arjuna, who had taken shelter 
under Him. That is why Arjuna took 
courage to sesk His forgiveness with all 
humility. 


By referring to the Lord as ‘Isam’ 
aud ‘Idyam’ Arjona seeks to convey that 
He is the soul end supremo Ruler of all, 
who not only regulates the whole universe, 
bnt is the ruler and controller even of 
gods like Indra (the Lord of paradise ), 
Aditya (the sun-god), Varuna (the god 
of water), Kubera (the god of riches ) 
and Yama (the god of death }, who 
are the guardians of the world, And 
the extent of His virtues, glory and 
greatness is so vast that even if the 
Whole universe goes on singing Hie 
Praises for ever their limit cannot be 
feachsd. Hence He alone is the worthy of 
praise. Arjuna felt that he had neither 
adequate knowledge nor the requisite 
eloquence whereby he could sing His 
praises and win His favour. He felt 
utterly incompetent to praise Him. He 
thought whatever words he would utter 
in praise of His glory would fail to 
touch even the fringe of that glory, and 


would thus detract from the same. Hence 
ihe only course left to him was to throw 
himsef at His feet like a log of wood, 
i. e., bow to Him with all his limbs, and 
seek His fevoar through the grace of the 
dust of His fest. That is how Arjuna 
invoked His favour and asked Him to 
overlook his faults. 

It has already been shown in verses 
41 and 42 above that thoughtlessuess, 
intimacy and fun are the three factors 
which jointly or severally contribute to an 
offeace of slight. By citing the examples of 
father and son, friend and friend, and 
husband and wife, Arjuna requests the 
Lord to condone all his lapses attributable 
io any of the three causes mentioned 
above. That is to say, just as a father 
forgives the fault of his son committed 
out of ignorance and thoughtlessness, a 
friend puts up with the indignities heaped 
on him by his friend ia a spirit of fan, 
and a husband condones the lapses of his 
wife oczasioned by intimacy, Arjuna 
expects the Lord io forgive all his faults 
proceeding from the three causes wen- 
tioned above, 


Craving the indulgence of the Lord for his trespasses in this way, Arjuna 
requests Him in the next two verses to reveal His four-armed form. 


g A A g 
see giasRa am wat a sada wat ay 


a A ata Jei 


aie Aa maa ya N 


i IG $3 3 . A 
agew ( Yours wondrous form ) never seen before; S21 seeing; eta: 


delighted; afta T am; = and; à my; ua: mind; 
tormented; wi that; zaera four-armed divine form 


wa by fear; gegia is 
(of Visnu ); xa only; 


à to me; zai ( Pray ) reveal; %r O Lord of celestials; sinfeara O Abode 


of the universe; siz be gracious. 


Having seen Your wondrous form, 


transported with joy; at the same time my mind is tormented by fear. Pray 


reveal to me that divine form; the fo 


of celestials, Abode of the universe, be gracious. 


“By the first half of this verse Arjuna 
points to the alternate feelings of joy 


which was never seen before, I feel 


| (45) 
and fear aroused in him by the sight of 
that wənirous form, Wea he looked 
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to t he virtues, glory and greatness of therefore, refers to the four-a1 
the Lord as revealed in His Cosmic form of Visnu residing in Vaiku 
Body, his joy knew no bounds and he the word ‘Tat? alone occurred it 
congratulated himself on the infinite verse, it could be interpreted as ref 
compassion and unparalleled love shown to the human garb in which the L 
to him by the Lord in revealing His appeared before Arjuna. But the 
transcendent form. But the very next ‘Deva? joined to ‘Rupam’ makes it € 
moment, when he became conscious of that the form referred to here was other 
the dreadfulness of that form, he trembled than human i. e., belonging to the heaven 
with fear, and felt much perturbed. world. 


The above statement of Arjuna is By addressing the Lord as ‘Devesa’ 
significant. He thereby humbly requests and ‘Jagannivasa’ Arjona shows that Hi 
the Lord to withdraw that form from was none else than the /all-pervading 
before his eyes as speedily as possible. Lord of the universe. Hence He alone 

could reveal that divine Form to him. 


The demonstrative adjective <Tat’ 
points to something out of sight. It ‘ 
farther denotes that which has been By asking the Lord to be gracious, 
seen before, but is now ott of sight. Arjena solicits Him to withdraw spee 
And the use of the indeclinable ‘Eva’ the dreadful Cosmic Form and be ~ 
has a restrictive force. The compound pleased to reveal before him the four- — 
word ‘Devaripam’, qualified by ‘Tat, armed divine form. 


åR Ri arraka wat gad aa | 
Aa Bit agga Taal wa Ragi 11 88 0 


aza, I; am ua even so; «tq You; @ûRaq adorned with a dia 
akan armed with a club; amata ( and ) holding a discus in one of Yo 
hands; zq to see; gà desire; Raga O Universal Being; agama 
Lord Sih a thousand arms; à agysta ẹmu in that fovr armed form; 
alone; wa do You appear. 


I wish to sce You adorned in the same way with a diadem on 
head, and holding a mace and a discus in two of Your hands. O Lor 
with a thousand arms, O Universal Being, appear again in the same 
armed Form. 


The Lord had taken a vow not to is what he seeks to convey b; 
take up arms during the Mahabharata of the indeclinables ‘Tatha’ an 
war, and He was seated in Arjuna’s 
chariot holding a whip in one hand and 
the reins in another. But, before seeing 
Him in the two-armed human form once 
more, Arjuna wanted to behold His four- 
arice divine form holding y fs 


i — ie 
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Arjuna was 

e two-armed 

rd, he now longed to see 
rmed divine form alone. 

sor á The four-armed form, referred to in 

this verse, means the divine form of 

Visnu. The following are our reasons 

for holding this view:— 
the four-armed form were the 
it was needless 


generally wont to 
human form of the 
the four- 


e word ‘Chaturbhujena’ 
with reference it would have been 
redundant. It would have been quite 

ough for Arjuna to request the Lord to 
veal the form which had been before 
m only a few minutes back. 
(2) The word ‘Devarapam’ ( divine 
form ), occurring in the preceding verse, 
rs a contrast with the word ‘Masusam 
pam’ (human form ) used in verse 51 
ow. This farther proves that the word 
<Devarupam’ refers to Visnu. 
The use of the indeclinable 
with the words ‘Swakam Rupam’ 
ang that of ‘Punah’ 
‘Saumyavapuh’ also proves that the 
first revealed His four-armed divine 
and thereafter His two-armed 


(3) 
: ayah’ 
= jn verse 5) below 


r 


use of the adjective 

in vese 52 below shows 

form under question was someihing 

nally rare; and the same verse 
rx adds that even gods were always 
r to behold that Form. If the four- 
m were natural io Sri Krsna, 

aye been open to the perception 


even of human beings; why should the gods, 
in that case, be ever eager to see that 
Form? If, on the other hand, it is urged 
that the words ‘Idam Rapam’ occurring 
in verse 5% below refer to the Cosmic 
Body, such a terrible form was even beyond 
the conception of gods. Thus it is clear 
that it is that form of Visna residing in 
Vaikuntha that the gods are ever eager 
to behold. 

(3) The Cosmic Body has been 

glorified in verse 48 below, beginning 
with the words ‘Na Vecayajriadhyayansih’ 
(I cannot be perceived through the study 
of Vedas or rituals etc. ). The same idea 
has been repeated in verse 53, beginning 
with ‘Naham Vedairna Tapasi? ( Neither 
through study of the Vedas nor through 
penance etc. can I be see in this Form ). 
Construing both these verses as glorifying 
the Cosmic Body would expose the Lord 
to the charge of tautclogy. This as well 
proves that before revealing the human 
form the Lord appeared before Axjuna in 
the four-armed divine form, and that verse 
53 was uttered in praise of the samme. 


(6) In verse 24 of this chapter, and 
again in verse 30, Arjuna addresses the 
Lord as ‘Visnu’. This also indicates 
Arjuna’s longing to see the Lord in the 
form of Visnu. 

All these arguments go to prove that 
Arjuna solicits the Lord in the present 
yerse to show him the four-armed form 
of Visnu. . 

By addressing the Lord as ‘Sahasra- 
baho’ (possessed of a thopsand arms ) 
and ‘ViSwamurie’ ( Universal “cing ), 
Arjuna requests Him to withdraw His 
Universal Form. 


jealing in the next two verses the glory oj His Cosmic Body and the 


ie four-armed form as requested above. 


s perception, the Lord consoles Arjuna in verse 49 and invites him to 


aga 


dae: 


4 7 
AIRERA | 
AA a CETL 8o Il 
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“ga O Arjuna; saa pleased (with you); sat by Me; ar 
through My own power of Yoga; z4 this; à Mine; q4 supreme; &staas 
effulgent; ama primal; sazaa (and ) infinite; iaa e1q Cosmic Body; aa to 
you; giam has been shown; aq which; aqta by anyone else than you; 


Gi TITÁN, was never seen before. 


a 


Sri Bhagavän said: Arjuna ! pleased with you I have shown you, an 


through My own power of Yoga, this supreme, effulgent, primal and infinite 
Cosmic Body, which was never seen before by anyone else than you. (47) 


The use of the adjective ‘Prasannena’ 
with ‘Maya? shows that the devotion 
Arjuna bore towards the Lord and the 
fervent prayer that he addressed to Him 
in verses 3 and 4 above had moved His 
heart, and it was with a view to en- 
lightening him about His own virtues, 
glory and truth that He had mercifully 
shown His transcendent form to him. 
Under such circumsiances, Arjana had no 
cause for fear, agony or bewilderment. 
The Lord, therefore, wondered why he 
shosid be so much perturbed with fear. 


The compound word ‘Atmayogat’ 
denotes that the Cosmic Body of the Lord 
could not be perceived by all and at all 
times. It could be seen only when He 
vouchsafed its vision through His own 
power of Yoga, and by him alone who 
is gifted with the divine eye, and by 
none else. Thus it was a great privilege 
to obtain a vision of that form. 

The use of the adjectives ‘Idam’, 
‘Param’, ‘Tejomayam’, ‘Adyam’, ‘Ananiam’ 
and ‘Viswam? with the substantive 
‘Rupam’ is intended to bring home to 


a Agaa aaa a anA afte: | 
UAB: AFT HS TBs WS AAA FEINI VE Ae 


geri O ieee hero of the Kuru race; uy in (th 


Arjuna the greatness of His transcendent 
and wonderfel Cosmic Body. The Lord 
thus told Arjuna that the form in which 
He appeared before him was most 
excellent and divine in character; it was 
an infnite mass of divine lustre, the = 

eginning and creator of all, and boundless 
in extent; its limit could not be found 
anywhere. What Arjuna saw was not a 
complete picture. It was only a fragment 
of that great Form. 


There was a world of difference 
between the Cosmic forms revealed by 
Šrī Krsna to mother Yasoda in His own 
mouth and to Bhisma and others in 
court of the Kauravas, on the one hand 
the Cosmic Body revealed on this occ 
to Arjuna, on the other. All these 1 


our sacred books. In the form rt 
to Arjuna Bhisma, Drona and the 
heroes were seen entering the flam 
mouths of the Lord. Such a Cosmic 


before. Thus there is no incon; 
the above statement of the Lord. 


LS. 


548 


a nor; sa: aÙ: through austere penances; aza by 


. gga ama: am capable of being seen. 


Arjuna, in this mortal 


else than you, either thro 
gifts, actions or austere penan ces, 


Study of the Vedas with all the 
supplementary sciences and other auxiliary 
branches of Knowledge under a qualified 
teacher well-versed in the Vedic lore, 
and thoroughly grasping their meaning 
is called “Vedadhyayana’. Even so receiving 
instruction in the various rituals from 
teachers skilled in the performance of 
sacrifices, and acquiring practical knowledge 
of the same by attending sacrifices 
performed with due ceremony under the 
supervision of such teachers is known 
as ‘Yajriadhyayana’. 

‘Dana’ consists in gifting to another, 
with due regard to the letters qualifica- 
tions, one’s wealth or other possessions, 
food, water, knowledge, cattle, land etc. 
with a cheerful heart for the recipient's 
benefit and enjoyment. 


Performing sacrifices enjoined by the 
Vedas and Smrti texts, and all other 
pursuits sanctioned by the scriptares and 
followed for the sake of discharging one’s 
duty as prescribed by one’s Varna or 
grade in society and Asrama or stage 
in life are covered by the term ‘Kriya’. 

Observing fasts recommended in the 
Sastras under the name of ‘Krtchhra’ and 
‘Chandrayana’ etc., and other stringent 
rules of life, subduing the mind and senses 
with strong determination and reason, 
undergoing severe bodily and menial 
sugering for the sake of one’s duty, and 
various other forms of askesis undertaken 


in accordance with the scriptural ordi- 
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anyone else than you, 


world I cannot be seen in this Form by anyone 
ugh study of the Vedas or of rituals, or a gain through 


(48 ) 


nance-—all these are included under the 
category of ‘austere penances.’ 

Declaring that it was in 
obtain a vision of His Cosmic Body 
through the above practices, and thereby 
revealing iis transcendent glory the Lord 
congratulates Arjuna on his being able, 
through His owa grace and goodwill, to 
behold the Form which could not be seen 
by any other means, The feelings of fear, 
agony and bewilderment ete. obsessing 
Arjuna’s mind at that moment were, 
altogether, inopportune and 


possible to 


therefore, 
unjustified. 

Man alone is qualified to study the 
Vedas and rituals, practise charity, per- 
form penance and undertake various other 
forms of activities. And it is through the 
human body alone that one acquires 
various other qualifications by performing 
fresh actions of various kinds, Ihe other 
worlds of the universe are primarily places 
where one works out ons’s destiny. The 
use of the word ‘Nrloke’ is intended to 
bring out this glory of the mortal world. 
The intention is to point out that when 
that Form of the Lord cannot be seen by 
anybody through such practices even in 
this world, much less can it be seen 
in the other worlds without such practices. 

By addressing Arjuna as ‘Kuruptavira’ 
the Lord shows that Arjuna was the 
greatest hero of the Kura race, and it 
was unbecoming of a hero like him to 
be overcome with fear. This was another 


reason why he should not give way to fear, 


art cea ats geI eat wt NESARA | 
sqai: Maaa Gael aaa A ws AIFA I Bs I 
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wa Mine; @g% such as this; gqaq this; tq terrible, «aq form; agi 
Seeing; & to you; zami perturbation; at let there not be; a and; faaeura: 
perplexity (too ); at there should not L`; @a@ you; sadad: freed from fear; 
staat: ( and ) delighted at heart; aq 7a that very; @ Mine; gaa this ( four- 
armed ); eqq form; Ja: again; #437 behold. 


Seeing sucha dreadful Form of Mine as this, be not perturbed or 
perplexed; with a fearless and complacent mind, behold once again the same 
four-armed Form of Mine ( bearing the conch, discus, mace and lotus). (49) 


By the first hal 
Lord indicates th 
Cosmic Body, which 


The use of the demonstrative 
adjectives ‘Tat? and “Idam with the 
substantive ‘Ripam’ is intended to show 
obtain, and which that Arjuna had now before his eyes and 
to Arjuna as a mar! jis pleasi could very well sce the four-armed divine 
shouid not have caased perplexity and form which had been shown to him 
perturbation to Arjana. Nevertheless, before, and for a vision of which he was 
when that dreadful vision was proving a now praying to the Lord. In other words, 
source of fear and bewilderment to him, the Cosmic Body had disappeared 
and ae desired that He should withdraw from his visw and had been replaced 
that form from before his eyes, the Lord was by the four-armed divine form. Tne 
willicg to meet his wishes in the matter Lord, therefore, invited Arjuna to drive 
and conceal the terrible form just for ont fear from his mind and behold His 


Lo 


his consolation, Arjuna need mot, there- four-armed form with a complacent mind. 
fore, feel perturbed or perplexed any more. 
When the Lord was thus going to The word ‘Panah’ usedia the verse 


withdraw the form which caused fear and conveys the impression that the Lord 
bewilderment to Arjuna, and reveal the had revealed His four-armed form to 
four-armed form coveted by him, he Arjuna on a previous occasion as well. 
should shake of all fear and cheer The use of the words ‘Tat Eva’ and 
up. This is what is sought to be ‘Tena Eva’ occurring in his prayer 
conveyed by the adjectives ‘Vyapetabhih’ contained ia verses 45 and 46 above go 
and ‘Pritamanah’. to confirm this view. 


Sanjaya now tells Dhrtarastra what Sri Krsna did after inviting Arjuna to 
behold His four-armed Form. 
at vat 
zagi MPAA BF SI qatar aa | 
arrada a ARA Wea Gat SIFAATAIAT Ul Yo N 
aga: Sri Krsna ( son of Vasudeva ); #gaq to Arjuna; gÑ thus; saat 
having spoken; 4%: again, Wii in the same way; ssq e1q His own ( four- 
armed ) form; qaatata revealed; =% and; ga: once more; Herat the high-souled 
Sri Krsna; SER aat assuming a gentle form; ataq ta the frightened 
ree) 7 
Arjuna; ARAA TAT brought relief to. 
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frightened Arjuna. 


Bhagavan Sri Krsna manifested Him- 


= and He resiues in the heart of all being 
as their very self. Therefore, He bears 
e title of Vasudeva as one of His many 
ppellations. 


‘wakam Rūpam means one’s own 
form, Speaking in a wider sense, even 
the Cosmic Body belonged to Sri Krsna 
Himself and was thus His own body; 
even so the human garb in which He 
Was ever present before all was equally 
= His. But the use of the adjective ‘Swakam’ 
with ‘Rūpam must have been intended 
to refer to a third form, different from 
the two forms mentioned above. For the 
Cesinic Body was already present before 
_ Arjuna; and since he was fecling perturbed 
at the sight of that form, its revelation 
before him was altogether out of quesiion 
t thet moment. And with regard to the 
Lae human form it was amnecessary to say 
| that the Lord manifested it ( Darsayamasa ). 
_ For once the Cosmic Body was withdrawn 
fi m his view, the Lord's natural form 


When Sri Krsna, 
rmed form, 


gqmiatta gaT: 


O Krsna; aa Yours; 
cone; 


D 3 % Digitized by sa RAGANA Shi and eGangotri 


Sañjaya said: Having spoken thus to Arjuna, Bhagavan Vasudeva 
again showed to him in the same way His own four armed Form; and 
then, assuming a gentle form, the high-souled Sri Krsna consoled the 


(50) 
as a human being would have automati- 
cally appeared before Arjuna. There could 
be no question of showing it; for Arjuna 
would have himself seen that form. The 
use of the adjective ‘Swakam’ with 
‘Rupem’, and of the verb ‘Dargayamasa’, 
therefore, conveys the impression that it 
was the Lord’s divine four-armed form 
eternally residing in Vaikuncha, as 
distinguished from the human form which 
was present before all and had beea 
manifested for the sake of carrying on 
His human sports, as well as from the 
Cosmic Body manifested through His 
power of Yoga, which Arjuna longed to 
see and which the Lord now revealed 
to him. 


He whose self or personality is great 
is cailed a Mahaima. Bhagavan Sri Krsna 
is the soul of ail beings, hence He is 
spoken of as a Manatmad. The word 
‘Seumyavapuh’ refers to the most pleasing 
anc placid human form, the swarthy form 
in which Sri Krsna always appeared 
before all. 


having withdrawn His Cosmic Body and revealed His 


far finally assumed His natural human form and soothed Arjuna, the 
_ latter returned to his normal self and said :— 


aja Sata 


ag? et a det sada 
aÌT: 


7 S; R34, this; diaa placid; aga e human 
ama now; ast: composed; aaa: ( I have ) become; safa 
self; aa: afta I have returned. 


THA MTNA 


i 
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The Lord’s human form was excep. 
tionally lovely, attractive and genile; and 
the ‘gentle form’ mentioned in the preced- 
ing verse also referred to His humana form. 
it was with the intention ot bringing 
out this idea that the adjectives 
‘Saamyam’ and ‘Mantsam’ have been used 
with the substantive ‘Ripam? in the 
present verse. 


The sight of the Lord’s Cosmic Body 
had aroused in the mind of Arjuna 


s.s 


geri = wt 


always eager to behold this form. 


The demonstrative adjective <Idam’ 
points to an object near at hand; hence 
in the present context it iefers to the 
four-armed form manifested after the 
disappearance of the Cosmic Body. By 
speaking of it as most difficult to perceive, 
the Lord sceks to convey that the eternal 
four-armed form existing beyond Maya 
and adorned with divine attributes, which 
Arjuna saw only a few minutes back, 


gat as; ata Me; 
such a “orm; seq I; = 


Hearing the above words of Arjuna the Lord now reveals in two verses 
the rarity of vision and glory of His four-armed divine form. 


taraga 


zzarata 
gar aaa wa Re cata arate N 4R 1 


aa Mine; aq which; «vq (four-armed ) form; zea af you have 
( just ) seen; gam that; ggda (is) most difficult to perceive; gan gods; 
afg even; fre ever; wea wae of this form qaaaisfarc: f are ) eager to behold. 


Sri Bhagavan said : This form of Mine (with four arms } which 
you have just seen is exceedingly difficult to perceive. Even the gods ar 


we at ager a gaa a Qal 
ara À gee’ amaA wt PTS 
a 


gear aff you 


morbid feelings like fear, ago 

bewilderment etc. The use of the ph 
‘Sachetah Samvrttah’ and ‘Prakrtim 
indicates the disappearance of 
feelings. The inteniion is to show tha 
the sight of the enchanting and lovely 
human form had restored his mental 
equilibrium, And morbidities like fear, 
excitement and shivering etc., which had 
taken possession of his mind, senses and 
body respectively, having now left him, — 
he had recovered his normal state. rig 


ee 
es ES 


i 


FHH | 


could be perceived only by one whi 
exclusively cevoted to the Lord and 
whom the divine grace fully shines. y 

The use of the indeclinable 
after ‘Devah’ is intended to conve 
when gods themselves are always y 
to behold that form, and yet all of 
are unable to see it, it is mu 
dificult for ordinary human 
perceive it. 


_ penance; = nor (again ); 


have seen Me. 


In verses 27 and 28 of Chapter IX the 
Lord invited Arjuna to dedicate to Him 
whatever he offered as oblation to the 
sacred fire, whatever he bestowed as a 
gift and whatever he did by way of 
penance, assuring him that he would 
thereby be freed from the bonds of 
Karma and attain Him, Again. we are 
told in XVII. 25 that the seekers of 
liberation perform acts of sacrifice, penance 
and charity without seeking any return. 
This leads to the conclusion that the 
‘performance of sacrifices, charity and 
austere penance are positively conducive 
to liberation and God-Realization, In 
_ the present verse, however, the Lord 
Says that His foar-armed divine form 
can be seen neither by study of the 
A Vedas nor by penance, nor again by 
charity, nor even by ritual. Although 
these statements appear as mutually 
contradictory, there is really no con- 
tradiction between them; for offering of 
= actions to God is a part of the practice 
of exclusive devotion. While discussing 
the subject of exclusive devotion in 
verse 55 below, the Lord Himself speaks of 
the devotee as ‘Matkarmakrt? ( performing 
ms for My sake); whereas in verse 
He proclaims in urequivocal terms 
that through single-mia“ed devotion He 
can be seen in His four-armed divine 


Weal wera wa BER Pralsga | 
MRM aT nas ada aR LI 
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aa by charity; = and; q nor ( even ); 
ritual; x°g4 aaa: ( am ) capable of being seen. 


erat by 


Neither by study of the Vedas nor by penance, nor again by charity, 
= nor even by ritual can I be seen in this form (with four arms) as you 


(53) 
form, known in essence and even entered 
into. Thus it should be definitely 
understood that actions such as the 
Performance of sacrifices, charity and 
penance, carried on in a disinterested 


spirit for the sake of God and as an 
offering to God, being parts of devotion, 
are conducive to God-Realization; and 
not those performed with an interested 
motive. That is to say, actions such as 
the performance of sacrifices, penance etc, 
mentioned above cannot by themselyes 
lead to God-perception. God-vision is 
vouchsafed only through His grace by 
lovingly surrendering oneself to Him in 
a disinterested spirit. 

The present verse cannot be taken to 
refer to the Cosmic Body inasmuch as 
the same has already been glorified in 
almost identical words in verse 48. Hence 
to interpret the present verse also as 
uttered in praise of the Cosmic Body 
would be exposing the Lord to the 
charge of tautology. Moreover, with 
Tegard to the Cosmic Body it has been 
declared by the Lord that it could not 
be seen by anyone else than Axjuna; 
Whereas He goes on to suggest the means 
of perceiving the form under reference in 
the following verse. Therefore, the way 
in which we have interpreted the present 
verse is fully justified. 


Having discarded the means by which He could not be perceived, the Lord now 
sis the means by which He can be directly perceived. 
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of being ( actually ) seen; 4 and; ada qa being known in essence; = and; 
sagą being entered into; aaa: ( am ) capable. 


Through single-minded devotion, however, I can be seen in this form 


(with four arms ), nay, known in essence and even entered into, O 
valiant Arjuna. ( 54 ) 


Deve'oping , exclusive love for God and entering into God? Oar reply to 
and devoting once for all one’s mind, this contention is that the Practice of 
Senses, body, wealth and all other worldly Sankhyayoga has been declared as a 
Possessions and even one’s own dear means of realizing the  attributeless 
and near ones entirely to His service, Brahma or the Absolate; and this is 
regardisg them as belonging to Him, is Wholly trae, But it cannot be maintained 
what is spoken of here as ‘single-minded that the practice of Sankhyayoga will 
devotion’. It has been dealt with at bring one face to face with the divine 
length in the following verse whlle four-armed form of God endowed with 
discussing the marks of devotees possessed attributes. For God is not bound to 
of such devotion. appear in an embodied form before one 

It may be contended here that who treads the path of knowledge. Again, 
Sankhyayoga or the Path of Knowledge Perception of God with attributes is the 
too has been declared elsewhere as subject that is being discassed in these 
leading to God-Realization. How, then, verses. Hence it is but reasonable to 
can it be said that exclusive devotion speak of single-minded devotion as the 
is the only means of perceiving, knowing only means of attaining God-vision etc. 


Perception and Knowledge of, and absorption into, God having been declared 
as easily attainable through single-minded devotion, one is naturally inclined to 
ask : What is single-minded devotion ? Anticipating this question the Lord now 
proceeds to discuss the marks of one who is possessed of such devotion. 


awa na: agafaa: | 
fat: aaydg a: a FAM moea lay i 


gga O son of Pandu, Arjuna; a: who; asda (is) given to per- 
forming all his duties only for My sake; ma: (is) dependent on Me; 
azam: (is ) devoted to Me; awafsta: ( is ) free from attachment; aduagq towards 
all beings; ffat: (is) free from malice; a: he ( the man possessed of 3 
exclusive devotion ); atq Me; uf reaches, - | 

Arjuna, he who performs all his duties for My sake, depends on Me, 
is devoted to Me; has no attachment, and is free from malice towards all 


beings, reaches Me. (55) 


He who has renounced all forms of attachment, and regarding everything as 
selfishness, the sense of possession and belonging to God, and himself as a mere 
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instrument, carries on all his duties such 
as the performance of sacrifices, charity, 
penance and all bodily functions and 
worldly transactions in a disinterested 
spirit only for the pleasure of God and 
aecording to His commands, is referred 
to here as ‘Matkarmakrt’. 


‘Matparamah’ is he who looks upon 
God alone as his supreme refuge and 
highest goal, the only- object worthy of 
being approached for protection, the best 


of all beings, all-sustaining and all- 
powerful, the universal friead, nay, his 
dearest and nearest one and _ all-in-all, 


and always takes every dispensation of 
God most cheerfully. 

Again, a devotee of God is he who, 
having developed exclusive love for Him, 
remains absorbed in Him, and is ever 
uninterruptedly engaged in hearing, 
chanting and reflecting on His name, form, 
virtues, glory and stories etc., and knows 
no peace without these practices even 
for a moment, and is ever most eagerly 


X qa 


looking forward to a visicn of God. 


The term ‘Sangavarjitah’ refers to 
him who is entirely free from attachment 
for all objects of enjoyment of this world 
and the next, e. g., body, wife, children, 
home, wealth, family, honour, fame and 
heavenly bliss etc., and has no love 
whatsoever for anything else than God. 


He who being armed with the con- 
viction that all living beings are but 
manifestation of God, or that God alone 
pervades them all, conceives no hatred 
for anyone even on receiving the worst 
treatment from others is referred to here 
as free from malice towards all. 

The pronouns ‘Yah’ and ‘Sah’ refer to 
an individual possessing single-minded 
devotion to God as defined in the above 
verse. And attaining God here means 
obtaining a vision of God with attributes, 
knowirg Him in essence, and entering 
into Him as mentioned in the preceding 
verse. 


Aaga ang aAA 


A c 


N N okin ESN 
amma gma Aaea 
A 
aaRS: N R N 


Thus, in the Upanisad sung by the Lord, the science of Brahma, 
the scripture of Yoga, the dialogue between Sri Krsna and 
Arjuna, ends the eleventh chapter entitled “The 
Yogazof Vision of the Cosmic Body”. 


t 
Bi 
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Chapter XII 


The twelfth chapter of the Gita deals with Devotion to God along with 
various forms of spiritual discipline and discusses the marks of devotees. It begins 
Tideof and ends with devotion. Only three verses of this chapter are 
Gi devoted toa discussion of the discipline of Knowledge, and that too 
as a part of the discussion on devotion. That is why this chapter 

has been given the title of “The Yoga of Devotion”. 


two is superior—the worshipper of God with form and attributes or the 


Summaiy of tains the Lord’s reply to above question, declaring the worshipper 


Chapter of God with form and attributes as superior. The third and 


realization of God; while verse 5 shows that worship of the Unmanifest_is 
difficult for one who is centred in the body. The sixth and seventh contain - 
the assurance of the Lord that He personally comes to_the rescue of the devotee 
who, surrendering all actions to Him, constantly and exclusively thinks of Him. 
| In verse 8 the Lord commands Arjuna to surrender his_ mind and intellect to 
| Him, assuring him that he will thereby realize Him. Thereafter, from the 
| ninth to the eleventh, He successively exhorts Arjuna to practise concentration 
of mind, or, in the event of his failure to surrender his mind and intellect, 
to work for His sake, or to relinquish the fruit _of all actions if 
he finds himself unable to work for His sake. Verse 12 declares renunciation 
of the fruit of action as the best form of discipline and as immediately 
leading to the attainment of lasting peace. Thereafter, from the thirteenth to 
| the nineteenth the Lord discusses the mark of His beloved, enlightened and 
saintly devotees; whereas in the lastor twentieth verse He declares those 
practicants as extremely dear to Him, who hold such enlightened devotees as 


their model and reverently follow in their footsteps. l 


} From Chapter II right up to the end of Chapter XI the Lord glorifies 
| at various places the worship of God with form and attributes. Chapters VII to 
XI, among others, specially bring out the glory and importance of 


Link of such worship. Side by side with this, verses 17 to 26 of Chapter V, verses 
Discourse 24 to 29 of Chapter VI, verses 11 to 13 of Chapter VIII and many 
other verses besides these show the importance of the worship of the 

formless and attributeless Brahma. Finally, declaring God-R:alization as the reward 
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to which of the two is better—the worshipper of the formless and attributeless 
Brahma, or the worshipper of God with form and attributes. Accordingly Arjuna 
put the following question to the Lord :— 


ast ara 


qaqa | 
ATAT: | 2 1 


wt aage À TAi 
l qaga at È 


% who; ww: loving devotees; vaq in the aforesaid manner; AATF: 
onstantly engaged ( in adoring and meditating on You ); «aq You (i. c., God 
h attributes ); aand; % who; aam asawa, the indestructible Unmanifest 
ra (who is Truth, Knowledge and Bliss solidified ); sft alone;. vated 


ale (as the supreme Reality ); ayrq of both these ( types of worshippers ); 
amfa: the best knowers of Yoga; ẹ who (are ). 


Arjuna said: The devotees who, with their minds constantly fixed 
| You as shown above, adore You as possessed of form and attributes, and 
th se who adore as the supreme Reality only the indestructible unmanifest 
B hma ( who is Truth, Knowledge and Bliss solidificd )—of these two types 
worshippers who are the best knowers of Yoga ? (1) 


indeclinable ‘Eyam’ refers to the service with supreme faith and love and 
of single-minded devotion in a disinterested spirit, this is what is 
ibed in verse 55 of the preceding meant by adoring Him as a supreme 
. Reality while remaining constantly 
personal pronoun ‘Twam’, though engaged in His thought. 
Teferring in this verse to 
Sri Krsna, should be interpreted The words ‘Avyaktam’, qualified by 
r sense as covering the various the adjective <Aksaram’, evidently stands 
ied forms assumed by God during here for the formless and attributeless 
descents on earth, as well as Brahma, who is Truth, Knowledge and 
which He ever resides in His Bliss solidified. Even though the Jivatma 
nde, and which People represent or the individual soul can also be referred f 
form: call by various to as ‘Aksara? and ‘Avyakta’ such an 
to their 0 interpretation of these terms is not intended 


; for a se f i x na, fee the 


God and 
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the Lord prescribe the Worship of the 
individual soul. 


Although the worshivpers of both the 
qualified and absolute aspects of God are 


In reply to the above question of Arjuna, 
Savour of the worship pers of God with attributes. 


557 
noble and praiseworthy in the eyes of 
Arjona, heis anxious to know the relative 
worth and excellence of the two types 


of worshippers. This isi what he Seeks 


to elicit from the Lord through tha 


above 
question. 


the Lord gives His verdict in 


Stma 


aà aa A ai faget Saas | 


Aga aware A 


afr on Me; aa: 


Sri Bhagavan said : I consider 
endowed with supreme faith, and ever 


ETT AAN WY 


the mind; aza focussing; flegme: constantly engaged 
(in adoring and meditating on Me ); = who; 


at: endowed; ar Me (i.e, God with attributes ); sqraà worshi 
Ñ by Me; gaa: the best of all Yogis; wat: are considered. 


Wal AAT with supreme faith; 
P; @ they; 


them to be the best Yogis, who 
united through meditation with Me, 


worship Me with the mind centred on Me. (2) 


Like the celebrated cowherd damsels 
of Vraja, a devotee has his mind absorbed 
in God almighty, who is the supreme 
object of love, the inner controller of all 
and the repository of all virtues, and is 
ever engaged in loving meditation on 
His virtues, glory and essence even while 
attending to his daily round of activities. * 
This is what is meant by the first half 
of this verse. 


Accepting with reverence, as more 


than evident, the existence of God, His 
varlous descents, Hig utterances, power, 
virtues, glory, sports and greatness etc. 
is what is known as supreme faith; and 
he who cultivates absolute dependence 
on God like the great devotee Prahlada 
is said to be ‘endowed with supreme faith’. 


The adjective ‘Yuktatamāh? js a 
synonym of the word “Yogavittamah’ 


( knowers of Yoga ) used in the Preceding 
verse. 


* oT aasaga aAA S eS riei | 


mafa Saagem aT afar Sena: 11 


( Srumad Bhagavata X. 44. 15) 


“Blessed are the Gopis of Vraja, who have their mind absorbed in the thought of Sri Kysna 
and sing His glories with a heart full of love, eyes bedewed with tears and a voice choked with — 


emotion even while milking their cows, Pounding the corn for removing the husk, churning the curds, 
plastering the courtyard with cow-dung, swinging infants in the cradle, lulling their crying children 
sleep, sprinkling water on the floors and sweeping them, and doing everything else." > igs 
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‘The verdict of the Lord contained in the foregoing verse in favour of the 
pers of God with form and attributes raises the question whether the 
ippers of the formless and attributeless Brahma are not the best knowers of 3 


The question is answered in the next two verses, 


VOTS 


saa 


à agufi qaqa | 
anafaa = TREAT ATU A 

aaia ada aga | 
qg ama aayafet tar el 


a however; ìà who; xfguuma the aggregate of their senses; aftara 
y controlling; sfx beyond the grasp of mind and intellect; «aama 

omnipresent; afzag, indefinable; gzexaq changeless, aH constant; WITH 
immovable; = and; asawa uomanifest; xa the indestructible (Brahma ); qanad 
tantly adore (as their very self); @ they; adaafet to the welfare of 
| beings; wat: devoted; aaa towards all; aaga: even-minded; arm, Me; 
aa alone; maafa attain. 


= Those, however, who fully controlling all their senses and even- 
= minded towards all, and devoted to the welfare of all beings, constantly 
adore as their very self the unthinkable; omnipresent, indestructible in- 
lefinable, eternal, immovable, unmanifest and changeless Brahma, they too 


(3,4) 


which jis all-pervading like ‘Avyakta’ means that which is beyond 
lis every atom of space—is called the grasp of, or imperceptible by, the 
senses, and which is devoid of any shape 
or form. 


ih ‘Aksara’? is that which can never 
yy any device or illustration. and on no account be destroyed. 

which never undergoes change All these attributes are characteristics 
circumstance whatsoever, and of the absolute, formless Brahma. And 
in the same state of existence, the best way to worship Brahma is to 
t realize Its true character as pointed out 
uch is eternal and certain, above and constantly meditate on it as 
ce is free from doubt and one’s own self. 

; to be, is called 


i tri 
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the good of all Creatures. This js what inconceivable power sustains and nourishes 
is meant by the adjectival phrase al, iş the unmanifest or formless 
‘Sarvabhitahite Ratah’ qualified aspect of God. Sri Siva; 
mī Visnu, Sti Rama, Sr Krsna and 
Similarly, the Phrase ‘Sarvatra SO on are the embodied forms of God; 
Samabuddhayab: indicates that those who Whereas this universe represents the 
worship the absolute, formless Brahma Cosmic Form of God. Therefore, 
in the aforesaid manner lose all sense realization of the Absolute resulting from 
the type of adoration mentioned aboye 
Seeing no reality apart from Brahma in means the attainment of Sr Krsna; for 
the whole universe, they natorally become the Absolute is the Same as God and Cod 
is the same as the Absolute. The two are 
identical. The same idea is echoed in 
The assurance contained in the Present XIV. 27, where the ‘Lord declares 
verse, viz. that the Worshispers of the Himself as the Support of Brahma 
Absolute also come to the Lord, proclaims (aan fa sherq ). 
His identity with the Absolute. The 


inteation is to Show that in reality the . In chapter XI the Lord says that 
One supreme Brahma Or God alone has through single-minded devotion one can 
been represented in different forms for see Him, know Him in essence, and eyen 


being worshipped by different individuals enter into Him (XI. 24) 
according to their respective qualifications. that while true knowled 
Of these, transcendent and inconceiy- of God are shared with the 
able absolute aspect of God, which is beyond even by the Worshipper of the Absolute; 
the reach of mind and Speech, is in fact one God is not bound to grant the vision 
whereas the Saguna or relative aspect of Of His embodied form to the ; 
God is twofold in character, viz., (i) The worshipper of the Saguna aspect 
Possessed of form and (ii) devoid of form. of God, however, obtains this vision 
That which pervades the whole universe ass well. Herein lies 


and is the support of all, and which by its of the devotee. 


Thus discussing the worship of the Absolute and its reward, the Lord now 
declares that at-one-ment with the Unmanifest is dificult to attain for those who are 
centred in the body, and that the bath leading to such at-one-ment is also rugged. 


Faishraaaaasamaany l 
aan R aga lakara usu 


aM aawa for those aforesaid persons who have their dimn 
attached to the Unmanifest; 2a: the Strain; afteaz: ( is ) greater; fF because 


geafa: by those centred in the lody; sami aff: at-one-ment with the 
Unmanifest; g:a4 with difficulty; sara is attained. 


Y 


Of course, the Strain is greater for those who have their mind 
attached to the Unmanifest; for at-one-ment with the Unmanifest is attained $ 
with difficulty by those who are centred in the body. : aC 5) z 
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The pronoun ‘Tesam’, qualified by 
the adjective  ‘Avyaktasaktachetasam’, 
refers to the worshippers of the Absolute 
(who is Truth, Knowledge and Bliss 
solidified ) mentioned in the prececing 
verse. By calling their path as more 
rugged the Lord shows that the ‘rach 
relating to the Absolute is extremely 
difficult to grasp. It can be understood 
= Only by those whose intellect is unsullied, 
‘Steady and penetrating and who have no 
‘identification with the body. It beats the 
‘comprehension of the common man. Hence 
the worship of the Absolute involves 
considerable strain in its initial stages. 


The latter half of the verse explains 
how the worship of the Absolute involves 
greater strain. The intention is to show 
that so long as there is identification 
the body, the truth relating to the 
Absolute is most difficult to grasp. 


Here it may be contended that 
Whereas the present verse declares the 
= worship of the Unmanifest as involving 
greater Strain, verse 2 of Chapter IX 
shows Jfiana and Vijñāna, i. e., Knowledge 
of the Nirguna and Saguņa aspects of 
God as easy to attain ( +34 gaem ), 
and is followed by a description of the 
Unmanifest in verses 4,5 and 6. Though 
_ these two statements appear as mutually 
contradictory, there is, as a matter of 
fact, no contradiction between them. For 
the words ‘Jfiana’ and Vijfiana’ in 
Chapter IX have a special reference to 
the virtues, glory and reality of the 
qualified aspect of God; hence it is the 
practice of surrender to God with attributes 
that has been declared as ‘easy to praciise’ 
in that context. Again, the word <Avyakta’ 
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occurring in verse 4 of that Chapter 
stands for the formless God with attributes. 
That is why He has been spoken of as 
the sustainer and nourisher of beings, all 
pervading and as responsible for the 
creation etc. of all beings, even though 
standing aloof from all. 


Again, it may be argued that after 
delineating the process of worship of 
the Absolute in verses 24 to 2J of Chapter 
VI the Lord declares in verse 28 that 
the practicant who sedulously follows 
this practice easily attains supreme bliss 
in the shape of God-Realization. That 
too should not be taken as conflicting in 
any way with the statement contained 
in the present verse. For the verses 
mentioned above refer to the Yogi who 
has been rid of all sins, in whom the 
impulses of Rajas ( activity ) and Tamas 
(inertia) have been stilled, and who 
stands {dentified with Brahma, and not 
to those who are centred in the body. 
Hence it is but reasonable to say that 
realization of Brahma comes to them 
easily and as a matter of course. 


Here it may be asked : Do the 
worshippers of the Absolute alone have 
to undergo considerable strain in course 
of their practice, and not the worshippers 
of God with attributes? Gur Teply is : 
No, the worshippers of God with attributes 
have not to undergo much strain. For, 
in the first place, the worship of God 
with attributes is easy to practise. 
Secondly, the worshipper of God with 
attributes depends exclusively on God and 
is constantly ex gaged in His thought; hence 
Cod Himself helps him in every way. 
Why, then, should he undergo any strain 
in course of his practice ? 


ng God- Realization through the worship of the attributeless and 
difficult to attain for those centred in the body, the Lord now 


£5 Ors Cary ier 
erses that 


d easily attained through 


es! 


ee 
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4 g aa aati af SARA HQT: | 


aag 


A at 


AT ENE R N 


g on the other hand; J who; meat: depending on Me; aaifr anif all 


actions; afg to Me; arge surrendering; 


wq Me (God with attributes ); ua 


alone; aqaa Ma with single-minded devotion; zarara: ( constantly ) meditating 


on Me; zqraà worship, 


On the other hand » these who depending exclusively on Me, and 
surrendering all actions to Me, worship Me ( God with attributes ), constantly 
meditating on Me with single-minded devotion. (6) 


The indeclinable ‘Tw is intended to 
distinguish the worshippers of Ged with 
attributes from the worshippers cf the 
Absolute. 

Those who depend on Ged remain 
undaunted and unperturbed like the great 
devotee Prahlada even when faced with 
trials and tribulations of various kinds. 
Nay, they take those sorrows and suffer- 
ings not only as a boon from Ged but 
as something agreeable, and surrender 
themselves to Ged, knowing Him to be 
the supreme lover, the highest goal, ithe 
greatest friend and worth resorting to in 
every way. All this is conveyed by the 
adjectival compound ‘Matparah’. 

Again, he who surrenders all actions 
to God performs all his duties according 
to His directions and hints as a mere 
puppet, denying himself freedem ef acticn. 
He neither acknowledges those acticns 
as his own nor does he conceive any 
attachment for them and is altegether 


amag agaat 
e c 
aaa è afans 


a1 O son of Prtha ( Kunti ), Arjuna; af on Me; mat waa amy cf 
those persons having their mind fixed; #@q I; afiuq without delay, speedily; 
geatarrartrg from the ocean of worldly existence, which is synonymous with 
mortality; agzqj deliverer; warr I become. see 
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unconcerned about their fruit. All his 
activities conform to the canons of the 
scriptures and are governed by the idea 
that he is a mere instrument, utterly 
incapable of doing anything, and that 
it is God who is getting everything done 
by him according to His own will. 

‘Single-minded devotion’ means exclu- 
sive and disinterested love, combined 
with utmost revcrence, for Ged He who 
cultivates this love recognizes no one 
clse than God as his cwn and feels 
that He is everything to him, Again, 
such a love is whelly untainted by 
selfishness, egoism and inconstancy; it is 
consummate in cyery respect and unshak- 
able. It is wholly undivided and is so 
intense that it makes it impossible for the 
lover to forget the Beloved even for a 
moment. And worshipping God through 
such devotion is to listen to and sing His 
virtues, glory and steries, and loudly 
chant or mutter His names. 


Jagaan Ta] 
AZTAATAAG Nl 9 N 
ye ES PT 
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These, Arjuna, I speedily deliver from the occan of birth and death, 


their mind being fixed on Me. 


The demonstrative pronoun ‘Tesim’, 
qualified by the adjectival phrase 
‘Mayi AveSitachetasim’ refers to the loving 
devotees worshipping God with attributes 
and spoken of in the preceding verse as 
having their mind and intellect merged 
once for all in God. 


Everything in this world is embraced 
by death. With the exception of God 
nothing which makes its appearance in 
the universe is ever immune, even for a 
moment, from the buffets of death. And 
even as countless waves continue to risc 
and fall on the surface of the ocean, 
so do births and deaths constantly take 
place in this world. It may be possible 
to count the waves of the ocean; but 
there is no knowing how many times a 


soul will have to undergo birth and 


(7) 
death so long as he docs not realize 
God. That 


compared to an ocean. 


is why this world has been 


God speedily exempts from birth and 
death once for all, and brings face to face 
with Himself in this very life, those 
devotees who constantly worship Him 
with their mind and intellect fixed on 
Him, as stated above; or He takes them 
after death to His supreme abode. Nay, 
even as a boatman takes one in his boat 
across a river, so docs God warding off all 
difficulties and 
devotee, 


dangers confrontin, the 
him across the terrible 
ocean of worldly existence to His own 
supreme abode. This is what is meant 
by His delivering the devotce from the 
ocean of birth and death, 


takes 


Thus showing in the above verses that worship of God with attributes 


is easier to practise than that of the Absolute, the 


Lord now commands Arjuna 


to take to the former, fixing his mind and intellect on God as indicated above. 


aza AA Ara” nfa ate Alaa | 
~ Uy . 
taafarafa ała aaga a gTa: Ic il 


aft on 


Me; aq: the mind; aiwa fix; afa (and) in Me; ua only; 
afaq ( your ) intellect; fae establish; 


ad: seag thereafter; afr in Me; ua 


only; faafafa you shall abide; daz: doubt; q ( there is ) not. 


Therefore, fix your mind on Me, and establish your intellect in Me 


alone; thereafter you will abide solely 


Pervading the whole universe consisting 
of animate and inanimate beings, God is 
enshrincd in the heart of all. He is an 
ocean of countless virtues like compassion 
omniscience, amiability and cordiality cte. 
Nay, He is supreme, transcendent and 
omnip9:ent, all love and joy, the best of 
all ‘beings and worth resorting 10 He 


in Me. There is no doubt about it. (8) 


who, having thoroughly grasped the truth 
and mystery of His virtues, glcry and 
sports, is ever unshaken in his conclusions 
is said to have established his intellect in 
God. And he who, having wholly with- 
drawn his attachment from everything 
else than his most beloved Purusottama 


or God, merges his mind ip Him alone 
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and remains constantly engaged in His 


thought in the aforesaid manner js said 
to have fixed his mind on God. 


He who is thus able to fix his mind 
and intellect on God speedily attains Him. 


Although this is a fact, very few 
people actually fix their mind and intellect 
on Gcd. The reason is not far to seek. 
Being ignorant of the truth and mystery 
of God’s virtues etc., people have 
mo love and reverence for Him; and 
since their attachment, which is rooted 
in ignorance, js still there, worldly enjoy- 
ments continue to absorb their thought. 
Such is the condition of most of the 


At this point it may be asked : 


pecple in this world. That is why the 
Sencrality of men do not as a rule fix 
their mind and intellect on God. 


This attachment, which has its roct 
in ignorance and is responsible for our evil 
habit of dwelling on worldy enjoyments, 
can, however, be got rid of through know- 
ledge of the truth and Mystery of the 
divine virtues, Slory and sports. And this 
knowledge may be gained through the 
association of exalted souls who are aware 
of the truth and secret of God’s virtues 
etc., by emulating their virtues and 
example, and by diligently following 
the path chalked out by them, giving up 
enjoyments, lethargy and error. 


If a man fails to fix his mind and 


intellect on God as suggested above, what should he do ? Anticipating this 


question, the Lord says i — 


ay fad aang a gate afr Raa | 
Fen RN . 5 
Waranaa aay afasi JAAT te N 
aT incase; a the mind; aff on Me; Razg steadily; waaay to 


fix; + amf you cannot; aq: then; aaa O Arjuna ( lit., conqueror of 
riches ); asarana through the Yoga of repeated practice; aq Me; mga 


to attain; 3 seek. 


If you cannot steadily fix the mind on Me, Arjuna, then seek to 
attain Me through the Yoga of repeated practice. (9) 


The teaching of the Gita, though 
immediately directed towards Arjuna, is 
intended for the benefit of the whole 
world. The temperament of all practicants 
in the world is not uniform; that is why 
the same mode of spiritual practice cannot 
suit all. Only different types of spiritual 
discipline suit different temperaments. 
Hence the Lord Suggests a different 
course of discipline for those who find 
themselves unable to fix their mind and 
intellect on God. 


‘Abhyasayoga’ means repeatedly 
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striving thrcugh various devices, to fix : 
the mind on Ged with a vicw to 
His Realization. Thus endeavcuring 
again and again, fir the sake of God- 
Realization, to fix the mind on any name, 
form, virtue and sport, etc. of God which 
attracts him, and for which he has got 
some reverence; is what is meant by se 
ing to attain God through the Ye 

repeated practice. ; 


Practices of various kinds have 
recommended in the {Astras for 
the mind on God. Of them the fo. 
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Bs 


few devices appzar pirticularly suited to 
the bulk of the Sadhakas :— 

(1) It is a matter of common 
experience that, when we close our eyes 
in front of the sun, we see through our 
mental eye a mass of splendour uniformly 
extending all around us. Concluding with 
the mind that the mass of effulgence 
constituting the Godhead is thousands of 
times brighter than the above light, 
attempt should be made again and again 
to fix one’s mind on that shining, all- 
effulgent form of God, 

(2) Knowing God Almighty to be 
present everywhere, even as fire is ever 
Present in a match, and the sole object 
of love, He should be lovingly conceived 
with all His virtues and glory wherever 
the mind goes. Sucha practice brings the 
devotce face to face with the all-pervasive 
God even as friction reveals the fire 
hidden in a match. 


(3) Withdrawing the ming from the 
object it runs after, try to fix it again 
and again with reverence and love on a 
mental or material image ( made of clay, 
stone or wood ), or a picture of your 
chesen Deity, be it Bhagavan Visnu, 
Siva, Rama or Krsna, or on the Japa of 
His sacred names, 


(4) Repeating the sacred syllable OM 
without pause in imitation of the humming 
of the bee, contemplate on God, again 
and again, in that sound. 


(5) Practise constant Japa of the 
Divine Name in rhythm with every natural 
flow of the ingoing and outgoing breath, 


(6) Diligently pursue the study of 
sacred books with a view to grasping the 
secret of God’s name, form, virtue, sports 
and glory. 

(7) Practise Pranayama or control 
of breath as described in IV. 29. 

If any of these practices is pursued 
with reverence, faith and devotion, it 
will gradually eradicate all sins, remove 
all obstacles and finally bring the practi- 
cant face to face with God. Therefore, 
the practice should be continued with 
excmplary zeal and diligence. Of course, 
the fruition of his efforts may be speeded 
up or delayed according to the spiritual] 
level and qualification of the practicant 
and the progress made by him on the 
path of Sadhana, Therefore, if the realiza- 
tion of the fruit is delayed, the practicant 
should neither giye up nor slacken the 
practice, regarding it as difficult, or due to 
ennui or sloth, 


It may be asked here : If a practicant is unable to Jollow the Yoga of 
repeated practice, what should he do ? Anticipating this question, the Lord SAYS 3— 
E aaa sa aAatsta EEEE wa | : 
adah satin gaa falznaafe l Ro N 
asam to ( the pursuit of ) such practice; aft even; aqad: unequal; afi 
(if) you arc; mæta: intent on performing actions for Me; wa be; Aaa 
for My sake; mrifo actions; #44 performing; afr even; fafeq perfection (in 
the shape of My Realization )s aasa you shall attain, 


If you are unequal even to th 


€ pursuit of such Practice, be intent 


to work for Me; you shall attain Perfection ( in the shape of My realization ) 


even by performing actions for My sake. 


( 10 ) 
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Although, as a matter of fact, it was 
in no way difficult fur Arjuna to fix his 
mind on God, or realize Him through 
the Yoga of repeated practice as stated 
above, the Lord asks him not to despair 
even if he found himself unequal to the 
task, and Suggests a third alternative. 
For, as already pointed Out above, different 
types of practices are suited to different 
individuals due to difference in tempera- 
ment, “This is “what is meant by the 
first half of this verse. 


The compound word “Matkarma’ 
denotes those actions which are performed 
only for the sake of God or are connected 
with His service or adoration, nay, in which 
the practicant has no trace of self-interest 
and for which he appropriates no credit 
to himself nor conceives any attachment 
whatsoever. The word has already appeared 


Rin the concluding verse of Chapter XI, 
and has been duly explained. 

He who recognizes God and God 
alone as his Supreme refuge and highest 
goal and goes on constantly performing 
through mind, speech and body actions 
enjoined by the scriptures, such as Sacrifices, 
charity and Penance, with utmost reverence 
and love only for the pleasure of God 
and as a matter of duty is said to þe 
‘intent on work for God.’ 


By the second half of this verse the 
Lord indicates that even actions performed 
for His sake constitute an independent 
and easy means to His Realization, God 
can be attained even by those who work 
for Him, in the same way as by 
those who adore and meditate on 
Him, Therefore, performing 


actions 
for His sake ig in no way 


inferior to 
the other practices mentioned above. 


Here one may ask: If the practicant finds himself unable even to perform 


action for God’s sake as stated above, 


question, the Lord says:= ` 


adaqanasha ag alam: | 
GOOG y ( ao 
SARARSAMD AT: Fe ~ AANA lt Ve 11 
aa if; matty the Yoga of My Realization; arfa: devoted to; wag 
this, gq to do; afr even; aam: unable; af you are; qa: then; aaar 
having subdued ( your ) mind and intellect etc; airina renunciation of 
the fruit of all actions; %& take recourse to. 


If, taking recourse to the Yoga of My realization, you are unable even 
to do this, then, subduing your mind and 


all actions. 

In reality, it was not at all difficult 
for Arjuna to tread the path of Action 
coupled with Devotion; nay, it was rather 
easy for him. Nevertheless, if he regarded 
it as actually difficult, the Lord now 
suggests a fourth type of discipline for 
him, This is what is sought to be 
conveyed by the first half of this verse, 
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what should he do? Anticipating this 


intellect etc., relinquish the fruit of 
(11) 

The word ‘Atman’, forming part of 

the compound < fatatmavan? stands for 
the body including the mind, mtellect 
and senses. Therefore, ‘Yatätmavān? is 
he who has acquired control over his 
mind, intellect, senses and body. Th 
mind and senses etc., unless they 
brought under control, forcibly drag ‘one 
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into the mire of enjoyments; and caught 
in the mire of enjoyments one cannot 
give up attachment to or yearning for 
the fruit of all actions in the shape of 
enjoyments. Therefore, recognizing the 
supreme need of self-control in renouncing 
the fruit of all actions the Lord advises 
Arjuna to subdue his mind and senses. 


One may ask here: How is it that 
the Lord does not insist on self-control 
as a part of the spiritual pract ices 
enjoined in verses 6 to 10 above ? The 
reason isnot far to seck. It will be seen 
that verses 6, 7 and 8 of this chapter 
deal with those who practise single-minded 
devotion to God. Since such loving 
devotees of God have no attraction for 
the enjoyments of the world, their mind 
and intellect remain naturally indifferent 
towards the world and centred on God. 


Hence there was no occasion for insisting 
on their subjugation in those verses. 


Verse 9 speaks of the Yoga of 
repeated practice or Abhydsayoga; and 
since ‘Abhyasayoga’ covers all practices 
for fixing the mind and intellect on God 
there was no necessity of insisting on 
self-control separately in that verse. 
And verse 10 speaks of the path of 
Action coupled with Devotion which 
presupposes dependence on God; and all 
actions of the practicant following this 
path are also performed only fcr the 
sake of God. Hence it was unnecessary 
to ask Arjuna to control his mind and 
senses etc. as a separate discipline. The 
present verse, however, enjoins the 
practice of Karmayoga in the shape of 
renunciation of the fruit of all actions, 
in which control of the mind and 
intellect is indispensable. For if the 
mind, intellect and senses are not kept 
under control while performing all the 
duties of the world appropriate to one’s 
grade in society and stage in life, it is 
very easy for the mind, intellect and the 
senses to develop attachment and craving 
for, and the sense of possession in respect 
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of, sense-enjoyments; and so long as they 
are present total renunciation of the fruit 
of actions cannot be accomplished. That 
is why Arjuna has been specially warned 


in this verse to subduc his mind and 
intellect etc. 


«All actions” in this verse include the 
performance of sacrifices, charity, austerity, 
social service and all other activities 
approved of by the ‘astras and carried 
on for the sake of one’s livelihood or 
for bare maintenance in conformity with 
one’s grade in society and stage in life. 
While duly performing these actions, he 
who renounces all connection with, 
attachment to, and the craving for, their 
fruit in the form of enjoyments of this 
world and the next is said to renounce 
the fruit of all actions. 


Here it should be noted that prohibited 
actions, such as telling lies, practising 
duplicity, and committing adultery, violence 
and theft etc., are not included in the 
‘Sarvakarma’ referred to in this verse. 
Attachment to, and the craving for, 
enjoyments alone is responsible for sinful 
acts of this kind, which bring about man’s 
degradation from every point of view. 


That is why the scriptures advise actual 
and tota] renunciation of such acts; when 
such actions themselves stand prohibited, 
renunciation of their fruit is altogether 
out of question. 


It will be recalled here that the 


Lord, in the first instance, called upon: 


Arjuna to fix his mind and infellect on 
Him; He next recommended the Yoga 


of repeated practice; thereafter He asked 
Arjuna to work for His sake; and, finally, 


He exhorted him to renounce the fruit 
of all actions. It will be further seen 


that the Lord advises an alternative 
course only in the event of Arjuna’s 


inability to follow the one previously 
suggested. The method adopted by the 


Lord, however, does not imply any 
disparity in the fruit of the various 


Practices recommended by Him; for they 
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all bear the same fruit, viz., God- 
Realization. Nor is it intended to convey 
that the practice suggested as an alternative 
1s easier than the one recommended 
before; for such is not actually the case. 
A practice which is easy for one may 
be -difficult for another. On this ground 
It is reasonable ta suppose that the four 
Practices have been recommended only to 


suit the varying qualifications of different 
types of practicants. 


Careful analysis will reveal that the 
Practice enjoined in verse 8 is easy and 
suitable for the practicant in whose 
mental constitution there is predominance 
of love for God with attributes, and 
who has a natural reverence for God, 
and an inborn attraction for His virtues, 


glory and mysteries and the stories of 
His sports, 


_ The practice recommended in verse 9 
is easy and useful for the practicant who 
has no natural lovefor God but who, 
being endowed with faith, secks to 


concentrate his mind on God through 
resolute practice. 


Again, the practicant who has 
reverence for God with attributes, and a 
natural attraction for pursuits such as 
the performance of sacrifices, charity and 
penance, and has got faith in the worship 
and adoration of images etc. of God, 
will find the practice suggested in verse 
10 easy and suited to his temperament. 


And the practicant who has no 
natural love and reverence for God with 
attributes and fcrm, who recognizes God 
as only all-pervading and formless, who 
has a natural bias for worldly pursuits 
and works of public good, and who because 
of his greater faith in and attraction for 
external activitics cannot attune his mind 
even to the Yoga of repeated practice 
recommended in verse 9, will find the 
practice enjoined in the present verse casy 
and suited to his nature. 
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Now offering all actions to God, as 
mentioned in verse 6 above, performing 
all actions for His sake, and renouncing 
the fruit of all actions—all these three 
are different forms of Karmayoga; and 
as pointed out above, they all lead to 
God-Realization. Hence there is no 
disparity whatsoever in their fruit. They 
have been differentiated only because of 
the difference in the mental attitude of the 
practicants as well as in the process of 
their practice. In the first two processes 
the sentiment of devotion is predominant, 
whereas in the third the emphasis lies 
on the fruit of actions. Herein lies the 
main difference among them. Besides this, 
the practicant who has offered all his 
actions to God considers himself as a 
mere puppet in His hands; he feels that 
he is capable of doing nothing, that his 
mind, intellect, senses and all other 
organs belong to God, who gets everything 
done by them according to His own will, 
the practicant himself having nothing to 
do with those acts or their fruit. Inspired 
by such feelings, the pratcicant entertains 
not the least avtraction or aversion for 
his actions or their fruit; taking all 
pleasurable or painful experiences that fall 
to his lot in consequence of his Prarabdha 
( good or evil destiny ) as a boon from Gad, 
he remains ever cheerful. That is why, 


developing the feeling of oneness towards 
all, he speedily succeeds in realizing God. 


He who works for God’s sake does 
noi, like the above-mentioned practicant, 
feel that he does nothing and that it is 
God who gets everything done by him. 
He looks upon God as the object of 
highest worship, supremely loving and 
the greatest friend and well-wisher, and 
considers it his supreme duty to serve 
Him and carry out His behests. That is 
why, realizing His presence throughout 
the universe, he remains engaged in 
performance of sacrifices, charity and 
penance; earning his livelihood and p 
forming other duties for the maintenai 
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in society and stage in life, as well as in 
pursuits connected with the worship and 
adoration etc. of God with a view to 
His service and according to His behests 
as conveyed through the scriptures. And 
since all his activities are carried on 
according to His behests and for the sake 
of His service (XIJ.55), he is freed 
from attachment and desire for all such 
activities and their fruit, and speedily 
attains God, 
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charity, austerity, social service and all 
other activities enjoined by the Sastras, 
such as earning one’s livelihood and 
attending to one’s bodily needs ctc, 
according to one’s grade in society and 
stag: in life. That is why he totally 
renounces all connection with, attachment 
to and desire for the fruit of such actions 
in the shape of the enjoyments of this 
world and the next ( XVIII. 9 ); arid being 
completcly rid of attraction and aversion 


thereby, he quickly realizes God. 


The practicant who relinquishes the 
fruit of all actions, however, neither Thus, through the fruit of all the 
considers himself to be a tool in the hands 
of God nor does he feel that he does 
everything for His sake. He holds that 
man’s right is to work only, but never 
to the fruit thereof (II. 47-51), so that 
his duty lies only in performing sacrifices, 


three practices is one and the same, Viz., 


God-Realization, the difference in the 
mental outlook of the practicants as well 
as in the process of their practice accounts 
for three different practices having been 
enunciated by the Lord. 


Recommending alternative practices one after another in verses 8 to 11 in 
the event of Arjuna’s failure to adopt the one already suggested, the Lord finally 
insisted on his ‘relinquishing the fruit of all actions’. This may naturally lead 
one to imagine that ‘renunciation of the fruit of actions? must be an inferior type 
of Sadhana as compared to the other forms of spiritual discipline previously 
recommended. In order to remove such a doubt JSrom Arjuna’s mind, the Lord 
glorifies such renunciation in the next verse. 


SEN , 
Tay f qamara fafacae | 
oe e a —~ 
MAAAR AAA es tfreacwacar 
TRAHS A CAT EST AAAH, il RR N 


asaq than practice (without discernment ) maq knowledge; <a: 
(is ) better; sq to knowledge; saraq meditation (on God ); fafaa] is 
superior; simiq (even) than meditation; ax teeta: renunciation of the fruit 
of actions ( is better ); f because; cmd from renunciation; 47m4 immediately; 
arfa: ( follows ) peace. 


Knowledge is better than practice (without discernment ), meditation 
on God is superior to knowlecge, and renunciation of the fruit of actions 
is even superior to meditation; for peace immediately follows from 
renunciation, (12) 
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The word ‘Abhyasa’ in this verse 
does not stand for ‘Abhyasayoga’ or the 
Yoga of repeated practice. For, it is taken 
tomean the “Yoga of repeated practice’ 
undertaken with discernment for the 
realization of the Absolute, it would be 
meaningless to compare it with ‘Knowledge’ 
inasmuch as such a practice is accompanicd 
with knowledge. Even so, if the word 
is interpreted to mean practices undertaken 
for Karmayoga, or the practices of medita- 
tion, such practices form part of Karma- 
yoga and meditation respectively; hence 
there would be no sense in comparing 
them with meditation, or with the 


renunciation of the fruit of actions. 


Therefore, the word ‘Abhydsa’ here 
denotes effort involving cessation of 
worldly activities, or in other words, 


practices such as the practice of Pranayama 
or breath-control, the attempt to achicve a 
particular Asana or Yogic posture, the 
mind-control, the 


practice of mutter- 


ing of a sacred formula, recitation 
of hymns in praise ofa deity, study of 
the Vedas ctc., habitually 
without discernment and 


renunciation of desires or attachment, and 


carried on 
involving no 


to which one naturally feels inclined 
under the influence of faith, environment 
and inborn disposition, Even so, the 
word “jana, here does not mean the 
Path of Knowledge, or Knowledge itself 
in the form of true realization. For, if 
it is taken to mean Jñānayoga, it cannot 
pe divorced from meditation which is 
part and parcel of that discipline; and 
ifit is held to be an equivalent of true 
Knowledge, it is the fruit of all forms 
of discipline. In that case there would 
comparing it with 

meditation or 
of actions, 
meditation 


be no meaning in 
mechanical 
renunciation 


practice, 
of the fruit 
declaring 
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or even renunciation of the fruit 
of actions as superior to it. The word 
‘Jana’ in the present context should, 
therefore, be construed to mean discrimi- 
native knowledge or intellectual perception 
ofa high order, gained either through a 
study of the scriptures or through associa- 
tion with saints, with the help of which 
man is no doubt able to distinguish the 
eternal from the ephemeral, matter from 
the spirit, good from evil, sin from virtue, 
and so on, But since his mind is yet 
impure and distracted, a man possessing 
such knowledge neither feels inclined 
to take practice or discipline 
nor is he able to renounce the fruit of 
actions and attachment, nor being freed 
from all relationship with the world he 
gets firmly and unshakably established 


in God. 


to any 


Both ‘Abhyasa’ 


interpreted above are in their own way 


and ‘Jiana’ as 


helpful in God-Realization. Bothcan lead to 
this consummation if they are accompanied 
with faith, devotion and the disinterested 
spirit. Nevertheless, when a comparison 
is made between them, knowledge proves 
superior to practice; for practice without 
discernment cannot be so helpful in God- 
devoid of 


Realizaton as knowledge 


practice can. In order to show this very 
fact, the verse speaks of knowledge as 
better than practice. 


The word ‘Dhyina’ too in this verse 


does not refer to Dhyinayoga or the path — 


of Meditation. That is to say, it neither 
stands for meditation on the attributeless 
Brahma, practised for the sake of Ged- 


sum, Hazratganj 


f 
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Realization according to the procedure 
of Sankhyayoga nor for meditation on 
God, the repository of all virtues, practised 
with faith and devotion only for the sake 
of His Realization, wholly renouncing 
the fruit of actions and attachment. For 
both these forms of meditation involve 
knowledge and renunciation of the fruit 
of actions; hence comparison between 
either of these two forms of meditation, 
on the one hand, and knowledge or 
relinguishment of the fruit of actions, on 
the other, is quite of question. Hence 
the word ‘Dhyana’, in the present context, 
should be interpreted to mean meditation 
on any of the various forms of God, 
practised without discernment and with 
some interested motive. 


Both ‘Jfana’ and ‘Dhydna’, as inter- 
preted above, are in their own way 
helpful in God-Realization. They both lead 
to such consummation who accompanied 
with faith, devotion and the disinterested 
spirit. Nevertheless, when a comparison 
is made between them, meditation will 
prove superior to knowledge; for knowledge 
by itself, without meditation, cannot be 
so useful as meditation practised without 


knowledge. When one attains success in 
meditation, the impurity and distraction 
of the mind gradually disappear; but 
they cannot be eradicated through mere 
knowledge. It is with this idea that medi- 


tation has been declared as superior to 


knowledge. 


‘Karmaphalatyaga’ is the same as 
‘Sarvakarmaphalatyaga’ referred to in 
verse l1 ahove. The typeof meditation 


referred to above is also helpful in God- 
Realization; but such realization cannot 
be easily attained so long as man’s desire 
and attachment are not eradicated. There- 
fore, meditation not accompanied with 
renunciation of the fruit of actions can- 
not be so useful as renunciation of the 
fruit of, and attachment to, all actions 
can even without meditation. It should be 
particularly noted in this connection that 
the present verse isnot intended to assess 
the relative value of Abhydsayoga. Jñāna- 
yoga, Dhyanayoga and Karmayoga. On 
the other hand, it discusses the comparative 
merits of mechanical practice, knowledge 
and meditation as defined above; and 
while pointing out the superiority of the 
second to the first and of the third to 
the second, it declares renunciation of the 
fruit of all actions as superior to all. 
That is to say, even though the practices 
of Abhyasa, Jilana and Dhyana, which 
involve the cessation of worldly ‘activities, 
are successively higher, and more Sattvic 
in character, than pursuits involving 
worldly activity such as the performance 
of sacrifices, charity, warfare, trade and 
social service etc., nevertheless one’s own 
duty, through humblest in character, acqui- 
res the capacity to yield the highest result, 
viz., God-Realization, when performed 
with complete renunciation of its fruit 
and attachment. What wonder, then, that 
other-worldly pursuits like Abhy4sa, Jñāna 
and Dhyana should lead to God-Realiza- 
tion when carried on with that object. 
Therefore, instead of drawing comparison 
between the various disciplines for God- 
Realization, man should choose for him- 
self one which is suited to his tempera- 
ment, and which he may be able to 
adopt easily and speedily, and devote 
himself to its practice with faith and 
reverence, 
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Recommending in the above verses several practices for God-Realization as 
so many limbs of devotion, the Lord declared that they all lead to God-Realiza- 
tion. This naturally arouses in one’s mind the desire to know the marks of a 
God-Realized devotee absorbed in divine love, and in order to satisfy such curiosity 
the Lord now describes in the next seven verses the marks of enlightened devotees 
who have realized God. 


ABU Gayatat Aa: eet Ga TI 
faa facet: agaga: AA Nall 
Gas: aad aly gata eclasa: | 
azafqanmlateat aga: S A faa: | Re ll 


q: who; adaatarq towards all creatures; aget ( is ) free from malice; 
wa: friendly; 4 and; mam: compassionate; va indeed; faia: devoid of the feeling 
of meum; fazdatz: free from egoism; aaz:@4a: treating pleasure and pain alike; 
ar forgiving by nature; att mentally united with Me; aaaq ever; az: 
contented; aarmt having subdued his mind, senses and body; smaa: firm 
of resolve; a; that; azaftaamafz: who has surrendered his mind and reason 
to Me; aga: My own devotee; ù to Me; fia: ( is ) dear. 


He who is free from malice towards all beings, friendly and com- 
Passionate, rid of ‘T’ and ‘mine’, balanced in joy and sorrow, forgiving by 
nature, ever-contented and mentally united with Me, nay, who has subdued 
his mind, senses and body, has a firm resolve, and has surrendered his mind 
and reason to Me,—that devotee of Mine is dear to Me. ( 13, 14) 


Though directly connected with the 
adjective ‘Adwesta’ only, the compound 
word ‘Sarvabhitanam’ in the first of the 
above two verses has indirect reference 
to ‘Maitrah’ and ‘Karunah’as well. The 
intention is toshow that the devotee 
who has realized God is not only free 
from malice towards all beings, but he is 
also their disinterested friend and 


naturally compassionate to them all. 


It may be contended here that a 
God-realized soul sees unity everywhere; 
how, then, can he cherish distinctive 
emotions like friendliness and compas- 
sion? Our answer to this question is 
that the practicant treading the path 
of devotion cultivates from the very 
beginning the virtues of ‘friendliness’ and 
‘compassion’ in a special degree; hence — 
they become a part of his nature and 
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are therefore casily discernible in his 
dealings even on his attaining perfection. 
Besides this, even as God is naturally 
full of boundless compassion and love 
etc., it is but meet and proper that His 
devotee too who has attained perfection, 
should possess these virtues. 


The adjectives ‘Nirmamah’ and 
‘Nirahankirah’ are intended to convey 
that the enlightened devotee of God, 
inasmuch as he entertains the same feel- 
ing towards all, neither recognizes any- 
one as his own nor identifies himself 
with his own body; yet he cherishes 
motiveless love for all beings and is 
compassionate towards all. Herein lies 
his greatness. Even the devotee who 
is yet on the way to God-Realization 
can similarly show compassion and love 
to all; but he cannot be completely rid 
of ‘I? and ‘mine’. 


The words ‘Sukha’ and ‘Duhkha’, form- 
ing part of the compound ‘Samaduhkha- 
sukhah’ do not stand here for the feel- 
ings of ‘joy’ and ‘grief °, but for the causes 
of ‘joy’ and ‘grief? respectively, Men 
who are steeped in ignorance have an 
attachment for pleasure and aversion, for 
pain; hence pleasure exites the feeling 
of joy and pain that of grief in their 
heart. But the enlightened devotee, 
having lost all distinction between 
pleasure and pain, never experiences joy 
and grief under any circumstance what- 
soever. The Sruti also says: zamat agfa — 
“the man of wisdom wholly abandons joy 
and grief,” ( Katka I. ii, 12. ) When as 
a result of evil destiny some ailment 
appears in his body, he will no doubt 
have the consciousness of suffering in 


the shape of bodily pain; and when his 
body is in sound health, he will have 
the consciousness of happiness in the 
form of absence of bodily pain. But, being 
free from likes and dislikes, he has no 
experience of joy and grief. Similarly, 
he will not experience joy and grief 
even when he is brought in contact with, 
or separated from, any agreeable or dis- 
agrecable object, or faced with any 
favourable or adverse circumstance. This 
is what is meant by his remaining 
balanced in pleasure and pain. 


He who instead of seeking to punish 
the wrongdoer gives him security from 
fear is said to be forgiving by nature. 
The enlightened devotees of God possess 
an infinite store of forgiveness. Having 
come to realize all as so many manifesta- 
tions of God, they do not in fact hold 
anyone to blame for any incident, That 
is why they do not seek to punish any- 
one for a wrong done to them. This is 
what the Lord secks to convey by speak- 
ing of his devotees as “forgiving by 
nature”. The meaning of ‘forgiveness’ 
has been explained at length in the com- 
mentary on X, 4 under the name of 
‘forbearance’, 


The word ‘Yogi’ in this verse stands 
for the enlightened devotee who has 
realized God through the practice of 
devotion. Having directly perceived God, 
who is an inexhaustible and endless 
storehouse of Supreme Bliss, such a 
devotee remains ever contented. At no 
time and under no circumstance does he 
grumble over the lack of any worldly 
Possession. He has. all his 


desir 
fulfilled; therefore, no Soe 


Incident of the 
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world robs him of his contentment. This 
is what the Lord means by speaking of 
His devotee as ‘ever-contented’. 


The contentment enjoyed by worldly 
minded men is momentary; discontent 
reappears as soon as the object which 
brought them contentment by satisfying 
their desire disappears. That is why they 
cannot have perpetual contentment. 


The body, senses and mind of the 
enlightened devotees of God are never 
subject to their control. In other words, 
such devotees be swayed 
by their mind and senses. That is why 
they are not liable to any evil propensity 
or conduct. This is what the Lord 
means by speaking of His devotee as 


‘Yatatma’. 


can never 


‘Drdhanischayah’ is he who has fully 
true nature of God by 
directly feels the 
> csenlo 


determined the 
his intellect, who 


T 
Jne 
tataas 


al ove verse 


a Ue ee PF eaman] ( qx. 


au 
qenieatrana Brent 
REPE EN 
fea V vd) one aan o callo 
ee è ae 
ziho Zl Raye rcuny ues 
ai? Cor 107% 0S lakes . 


Oe AM aie from whom aa: 
a: who; amq from ( 
gaiagaitat: from deligh 
a: he; 3 to Me; faa: (is ) dear. 


He who is no 
who in his turn does not 
from delight and envy, perturbatio 


feel vexed 
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n and fear, is dear to Me. 
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presence of God everywhere, and whose 
intellect can never and on no account be 
shaken from its conviction with regard 
to God due to change of mood, activity 


or painful experience etc. 


As the devotee goes on constantly 
‘meditating on God through the mind, 
and determining His nature through the 
intellect, his mind and intellect get 


merged in Him for ever. This is what is 
meant by offering them to God. 


To sum up, the enlightened devotee 


who cherishes motiveless and exclusive 


love for God, who is unshakably establish- 
ed in Him and is never disjoined from 
Him, whose mind and intellect stand 
dedicated to Him, to whom God is life, 
wealth, the vital breath and everything 
else, and who is a mere puppet in His 
is declared by the Lord as dear 
a Podawallve 


hands, 


wbo 


E E e 


Aaaa A al 
a: S a eae l ARSE Neng Sfin 
E Sg deat 
na ton K to Creo pihus lak. | 
a not; sfesa shrinks; 4 and; 
a not; sead shrinks; 4 and; a: who; 
gw: ( is ) free; 


o his fellow-creatures, and 
and who is free 


with fellow-creatures, 
Co 
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Realizing the presence of God every- 
where, the devotee can never deliberately 
cause suffering, agony, fear and perturbation 
to anyone; on the otherhand, he is naturally 
inclined to render good offices to all, and 
to promote their best interests. Hence 
no one should ever feel annoyed with 
him. If anyone ever feels vexed with 
him through some error, it is the evil 
propensities of that individual in the shape 
of likes‘and dislikes and jealousy etc., born 
of ignorance, that are mainly responsible 
for the feeling of vexation, and not the 
devotee himself. For the God-realized 
devotee, who is the very embodiment of 
compassion and love, and who is 
naturally disposed to do good to all, 
can never be a source of annoyance 


to anyone 


Again, the enlightened devotee who 
has realized God develops the feeling of 
oneness towards all. Therefore, he does 
not deliberately and of his own initiative 
behave in sucha way as to provoke ill- 
will in others. That is why others too 
donot as a rule behave ina way which 
Causes annoyance to him, Nonetheless, 
it cannot be asserted without fear of 


contradiction that no other being can’ 


ever be a source of bodily or mental 
suffering to him. Therefore, it should be 
definitely understood that the enlightened 
devotee too may under force of Prarabdha 
have occasions of sorrow and suffering 
at other’s hand’s but being completely 
free from likes and dislikes, he does not 
feel perturbed even in the face of the 
greatest calamity ( VI. 22). That is why 
the enlightened devotee never feels 
annoyed with any being whatsoever. 


BHAGAVAD-GiTA 


The first half of the verse merely 
says that the devotee docs not feel 
annoyed or offended with any other being. 
Although this shuts out in his case the 
possibility of annoyance caused by another, 
it does not preclude the contingency of 
his feeling perturbed over and incident, 
or annoyed with an object, of his own 
seeking or with which he may be confronted 
without his seeking. Therefore, by 
reiterating in the second line the fact of 
his being free from perturbation, the 
Lord indicates that His devotee is never 
subject to any form of annoyance what- 


soever. 


Contact with an agrecable object 
sends a thrill into the body and excites 
a pleasurable sensation in the mind; 
while that with a disagreeable one 
Causes irritation and annoyance. Thus, 
even through the absence of delight and 
perturbation itself is an indication of the 
devotee being free from all morbid feel- 
ings, it'does not clearly bring out their 
total absence. Hence in order to make 
it definitely clear that the devotee is 
entirely free from all emotions, the Lord 
adds that he is free from envy and fear 
as well. ; 


In fact, just asa man feels delighted 
no attaining the objects of his desire 
such as honour, fame, wealth etc., so 
should he feel delighted to see others 
obtaining those very objects in the same 
or even a greater measure than himself. 
But, instead of feeling delighted in such 
Cases, people generally entertain a feeling 
of envy towards them. Even sensible 
men are found obsessed with this feel- 
ing. Similary, contact with objects 
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repugnant to one’s liking as well as to 
the canons of morality and virtue is scen 
causing annoyance; while contact or even 
the possibility of contact with objects 
which, though consistent with morality 
and virtue, are yet conducive to sorrow and 
suffering is seen causing fear. To say nothing 


of others, fear of death overtakes even 


The enlightened deyotce 
comes to realize the 


sensible mien. 
of God, however, 
presence of God everywhere and recognizes 
all activities as a pastime of God; hence 
he is no longer subject to envy, perturbation 
or fear. This is what is meant by 
characterizing him as free from envy, 
perturbation and fear. 


aada: gega sg maA: | 
qatcraafceatsyt A aaa: a A a: N eR N 


aadA: 
clever; 


q; who; 
externally ); at 


/ 


wanting nothing; yfi: pure ( both internally and 
garda: impartial; aqaa: free from distractions; 4: 


that; aaiceasfearit renouncing the feeling of doership in all undertakings; 
agw: My devotee; Ñ to Me; fra: ( is ) dear, 


He who wants nothing, who is both internally and externally pure, is 
clever and impartial, and has risen above all distractions, and who renounces 
the feeling of doership in all undertakings, —-that devotee of Mine is 


dear to Me. 


The devotee who has realized God 


has absolutely no concern with any 


object whatsoever, that is why he does 
not entertain even the least desire, craving, 
or hidden bias for He gets 
satiated. This is what is meant by speaking 
of him as ‘Anapeksah”* 


anything. 


It may be contended here that no 
activity of any kind is possible in the 


absence of any desire or want, and 
without activity ome cannot keep his 
body and soul together. How, then, does 
a devotee live ? Our reply to this question 
is that activity is possible even in the 
absence of desire or want under the 


impulse of Prarabdha or destiny; theaefore, 


( 16 ) 


the life of a devotee is maintained by 
his Prirabdha. That is to say, the mind, 
speech and body of the devotee continue 
to perform all their functions automatically 
under the impulse of his Prarabdha 
without any desire, craving or volition 
on his part (IV.19). Hence the 
maintenance of his body presents no 
difficulty. 


Purity finds its highest expression in 
the devotee. His mind, intellect, senses 
and body etc., become so pure that his 
touch lend purity to 
others, to say nothing of those who 
converse with him. The place where 
such a, devotee resides attains a holy 


very sight and 
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character; nay, the whole atmosphere 
and surroundings of the place, including 
land and water etc., are hallowed by his 


presence, 


True cleverness lies in accomplishing 
the object for the realization of which 
human birth has been vouchsafed to us. 
The attamment of the primary object of 
human life consists in realizing God, the 
supreme lover, universal friend and 
Lord of the universe, through the practice 
of exclusive devotion. The enlightened 
devotee has been declared as ‘clever’ 
only in order to show that he has 


realized God. 


Partiality consists in giving false 
evidence in a court of law delivering an un- 
just award in the capacity of an arbitrator 
or judge while adjudging or sitting in 
judgment overa dispute, or attempting 
in any other way to benefit or harm 
unduly one of the two contending parties 
out of regard for a kinsman, relative or 
friend, or out of malice or any other 
consideration. He whois free frem such 


partiality is said to be ‘impartial’, 


The use of the adjectival compound 
‘Gatavyathah’ is intended to convey that 
the devotee does not feel distracted even 


when he has reason to feel distracted; 
that is to say, his mind does not give 
way to anxiety, sorrow or gricfin any 
form or shape. The intention is to show 
that the devotee does, as a result of his 
Prarabdha, undergo sorrows and sufferings 
in the shape of a bodily ailment or loss of 
wife, children, house and wealth, etc.; 
but notwithstanding all this, his mind 
remains unperturbed. 


Whatever is happening in the world 
isa part of the divine play; it is the 
play of the deluding potency of God 
known as Maya. He gets whomsoever 
He chooses to do whatever and whenever 
He likes. Man falsely arrogates to 
himself the credit for a particular action, 
and claims certain powers etc. A devotee of 
God, however, comes to realize this truth; 
hence he ever conceives himself to be a 
puppet in His hands. He gladly plays 
whatever part the Lord desires him to 
play at a particular moment. Nursing 
not even the least taint of egoism within 
himself, he does nothing at all of his own 


accord. Hence, while doing everything 
in the eyes of the world, he is really a 
‘Sarvarambhaparityagi’? inasmuch as he is 
free from the feeling of doership 
respect of all his undertakings, 


in 


ata cafe aah a atafa a sgt | 
gagaan aaa a: @ a faa: N 29 1 


q: who; q never; gafa rejoices; 4 
grieves; T nor again; agafa desires, q: 
relinquisher of both good and evil actions; q: 


devotion; Ù to Me; fia: ( is ) dear. 


nor; fz hates; q nor; mafa 
(and ) who; gignafeani (is)a 
that; afem man full of 
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He who neither rejoices nor hates, nor grieves, nor desire, and who 
renounces both good and evil actions and is full of devotion, is dear to Me. (17) 


Attainment of a desired object and 
the parting of that which is unwelcome 
bring joy to all beings. Hence the 
negation of rejoicing here means the 
negation of joy resulting from the attain- 
ment of a desired object and from the 
parting of that which is unwelcome. The 
‘Yo na_hrsyati’ therefore, 
intended to convey that the enlightened 
devotee never experiences joy on any 
account. To such a devotee, God alone, 


words are, 


all-sustaining and 
is the highest 


object of love; and such a God stands ever 
> 


who is all-powerful, 


supremely compassionate, 
realized by him. He is, therefore, ever 
immersed in supreme bliss. He does not 


entertain the least attraction or aversion 


for anything in this world. Thus there 
is nothing agreeable or disagreeable in 
his cyes and hence there can be no 


question of his feeling delighted on the 
desired 
disappearance of an unwelcome one. 


attainment of a object and the 


Again, a devotee of God recognizes 
the entire universe as identical with God; 
hence he can never and on no account nurse 
any grudge against any being or object 
whatsoever. The feeling of hatred totally 
disappears from his mind once for all. 


As from joy, the devotee of God is 
immune from the feeling of gricf as well. 
The attainment of an unwelcome object 
and the loss of that which is agreeable 
causes grief to all. The devotee of God, 
however, views every dispensation of the 


supremely merciful and sportive Lord as 


73 B.G, 
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full of His grace; hence it never appears 
unfavourable to him, Knowing as he 
does the secret of divine sport, he remains 
ever absorbed in the realization of His 
supremely blissful nature. How, then, 
can there be any grief to him? Besides 
this God alone. who is all-pervading and 
all-sustaining, is the best and dearest 
object of the devotee’s heart, and he 
knows no separation from His Beloved; 
whereas the appearance and disappearance 
of worldly objects do not help or harm him 
in any way. That is further reason why he 
docs not grieve over the loss of agreeable 
objects and contact with that which is 
unwelcome in the eyes of the world. 


Man craves for those agreeable things 
which are missed by him. The devotee, 
having realized God, is eternally merged 


in supreme bliss and supreme repose, 
and is thus satiated. He never misses 
anything; all his wants disappear; and 


undisuri ed 
remains no 
for worldly 


he gets established in 
state of mind. Hence there 


an 


reason for him to crave 


objects. 


R : 
The word ‘Subha’, forming part of 
. ` & mee ` 
the adjectival compound ‘Subhasubhapari- 
for the performance of 


tyag? stands 


sacrifices, charity, penance and other 
activities enjoined by the Sastras for the 
earning of one’s livelihood and mainten- 

ance of the body according to one’s grade : 
in society and stage in life; while ‘ASubha” 
denotes sinful acts like telling a lie 
practising duplicity, thieving, violen 

and adultery etc. The enlightened de 
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of God renounces both these forms of 
action. For he offers to God all good 
actions performed through his body, 
senses and mind, and maintains not 
the least connection with them; nor does 
he entertain any attachment for such 
actions or the desire for their fruit. 


That is why such actions of his 
are not accounted as actions at all 
(1V.20). And since he has no likes 
and dislikes, he isnever guilty of sinful 
acts. Hence the Lord speaks of him as 
having relinquished both good and 


evil actions. 


am wat a fai a aut AAAA: | 


Auga ag 


am:  aghafãa: ii 2c e 


mat to foe; faz to friend; was well as; amram: to honour and 


ignominy; #4: (is) alike; 4 and; 


Aaga: Ag to heat and cold; pleasure 


and pain (and other contrary experiences }; aq: (is) balanced; aat and; 


agla: (is) free from attachment. 


He who is alike to friend and foe, as well as to honour and 
ignominy, who remains balanced in heat and cold, pleasnre and pain and 
‘other contrary experiences, and is free from attachment. ( 18) 


Inasmuch as the devotee bears no ill- 
will towards any 
there is no friend or foe in his eyes; yet 
people go the length of conceiving him 
as an enemy from their own point of view 
either because they foolishly imagine that 
he is doing them harm, or because his 
temperament does not appear agreeable 
to them, or because they bear jealousy 
towards him. Even so others regard him 
as a friend from their own point of view. 
But the devotee, who sees God everywhere 
throughout the universe, views all alike. 
There is no distinction of friend and foe 
in his eyes, and his conduct towards all 
is one of supreme love at all times. It 
becomes apart of his nature to serve all 
alike, regarding them as manifestations 
of God, Just as the tree makes no distinc- 


creature whatsover, 


tion between one who chops its limbs 
and another who waters its roots, and 


serves both equally with its shade, fruits 
and flowers ctc., even so all distinctions 
disappear from the mind of the devotee. 
The undifferentiating attitude of the 
devotee is even superior to that of the 
tree. Since in the eyes of the devotee 
nothing exists apart from God, there is 
no room for differentiation in him. Hence 
he has been spoken of alike to friend 
and foe. 


Even though the devotee is alive to 
honour and ignominy, heat and cold, 
pleasure and pain, and other such agreeable 
or disagreeable experiences when his mind, 
senses and body go through such 
experiences, these latter do not at all 
arouse any morbid feelings in his mind 


in the shape of attraction and aversion 


or joy and grief etc. He remains equipoised . 


under all circumstances, He neither craves 
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for the agrecable nor recoils from the 
disagreeable; he never loses his balance 
of mind under any circumstance even in 
the smallest degree. As he sees God 
everywhere, distinction totally disappears 
from his mind. It is with this idea that 
the devotee has been declared as balanced 
in all these contrary experiences. 


Attachment or attraction for the 
world is the root of all evils. Even if 
aman externally gives up all connection 
with the world, but retains in his mind 
attachment for the same, such a renuncia- 
tion cannot do him much good. On 
the other hand, when attachment has 
disappeared from the mind, there can 
be no harm even in maintaining, like 
King Janaka,and others, outward connec- 
tion with the world without center- 
taining the senses of possession and 
attachment with regard to the same. In 
fact, he alone who has thts got rid of 
attachment is ‘Sangavivarjital’ in the 
real acceptance of the term. The same 
idea has been brought out in II. 57. Hence 


‘Sangavivarjitah’? cannot be interpreted 
to mean one who has given up all 
connection with the world. 


Verse 13 above speaks of the devotee 
as entertaining a friendly feeling towards 
all beings, whereas in the present verse 
he has been declared as free from attach- 
ment. Though these statements appear as 
mutually contradictory, im reality there is 
no contradiction between them. The feeling 
of friendliness which the devotee bears 
towards all beings is devoid of attach- 
ment, and is faultless and unadulterated. 
The love of worldly-minded men is 
rooted in attachment. That is why the 
two statements smack of contradiction on 
the face of it, although there is no real 
contradiction. Friendliness is a virtue, 
and God Himself is endowed with 
the same; whereas attachment is a 


weakness, and being the root of all 
up. How 


vices, it is worth giving 
in a 


can such a weakness exist 
devotee of God ? 


qeafacqizafaatar Gast AA afaa | 
aata: Ruaan frat at UWA 


geafararegfa: taking praise and reproach alike; aid} given to contempla- 


tion; 44 afiq with anything and everything; daz: (is) © 
( is ) devoid of the feeling of ownership and attachment in resp 


dwelling-place; feazafa: stable of mind; «frata full of devotion, 


man, ® Me; fia: ( is ) dear. 


He who takes praise and reproach ali 
and contented with any means of subsistence whatsoever, 


sense of ownership and attachment in 
n is dear to Me. 


of devotion to Me, that ma 
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ontented; aiit 
ect of one’s 
az: ( that ) 


ke, and is given to contemplation 
entertaining no 


respect of his dwelling-place and full 
(19) 
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A devotee of God does not entertain 
the least identification with, or the 
feeling of ‘mine’ in respect of his name 
or body. Therefore, he neither delights 
in praise nor laments over reproach; he 
entertains the same feeling towards both. 
Realizing the presence of God everywhere, 
he makes not the least distinction between 
those who praise him and those who 
reproach him. This is what is meant 
by his taking praise and reproach 
alike. 


The word ‘Maun? ordinarily means 
one who observes a vow of silence. 
But silence does not consist in merely 
holding one’s tongue. For man speaks 
not only through his organ of speech, 
he goes on speaking even through 
the mind. Ceaselessly dwelling on the 
objects of the senses is what is meant 
by speaking through the mind, The mind 


of the devotee gets so deeply absorbed 


in God that it thinks of nothing else 
than God; it isever engrossed in His 
thought alone. This is silence in the real 
sense of the term. He who abstains from 
speech, and yet goes on dwelling on the 
objects of the senses, practises only outward 
silence. Even external silence practised 
with the object of emptying the mind of 
worldly thoguhts and purifying and control- 
ling one’s speech is profitable. But the 
present verse discusses the marks of the 
beloved devotee of God, whose speech is 
naturally flawless and restrained. Thus it 
cannot be said that he merely absatins from 
speech. On the other hand, the organ of 
speech of the devotee is almost incessantly 
engaged in chanting the names and glories 
of God, which is of supreme benefit to 
the world. Moreover, it is through His 


devotees that God propagates the cult of 
Devotion. Therefore, it cannot be conceived 
that the devotee who abstains from 
speech is dear to God, and not the one 
who makes use of his speech. In XVII. 
68 and 69 he who propagates the message 
of the Gita is declared by the Lord as 
one who renders the dearest service to 
Him. This noble mission cannot be 
undertaken by one who abstains from 
speech. ` Besides this, ‘Mauna’ appears 
once more in XVII. 16 as forming part 
of mental penance. Had the word ‘Mauna’ 
been intended by the Lord to mean 
abstinence from speech, He would have 
mentioned it under the head of vocal 
penance. But He has not done so. This 
also proves that the word ‘Mauna’ denotes 
here silence of the mind, which is the 
characteristic of a Muni (sage). And 
he who is characterized by this quali- 
fication of a Muni is a Maumi, or one 
given to centemplation. Abstinence from 
speech can be practised even wilfully, 
hence it is of no great importance either. 
Hence the word ‘Mauna’ should be 
interpreted here to mean the habit of 
contemplation, rather than abstinence 
from speech. Restraint of speech is 
naturally implied in this habit. 


Tt is but natural and reasonable that 
the devotee who is exclusively devoted 
to contemplation on God, and whose 
mind is never crossed by any other 
thought, should not undertake any activity 
for the maintenance of his body, and that 
it is God alone who personally attends even 
to his worldly requirements and safeguards 
his worldly interests. Nevertheless, the 
word ‘Yena Kenachit Santustah’? used 
with reference to the devotee do not 
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imply that he abstains from disinterested 
and lawful activity for the maintenance 
of his body according to his grade in 
society and stage in life . They simply mean 
that the devotee remains contented with 
whatever he obtains as a result of such 
activity according to his Prarabdha or 
destiny. As a matter of fact, a devotee 
of God has nothing to do with the 
acquisition or loss of worldly objects. 
Having realized his most beloved Deity, 
he remains ever satisfied. Therefore, 
the intention of the words ‘Yena Kenachit 
Santustah’ appears to be that the acquisi- 
tion and loss of external objects cause no 
difference in his contentment. He remains 
reconciled to whatever he gets according 
to his Prarabdha, no matter whether it 
gives him pleasure or pain. 


He who has no house of his own is 
called ‘Aniketa’, The word, therefore, 
primarily refers to those devotees of 
God who have renounced the life of a 
householder and adopted the life ofa 
Sannyasi or recluse. It also refers to 
those other devotees who, having offered 
all their possessions to God, have become 
wholly destitute, whose house and other 
immovable property, wealth and power, 
learning and intellect have all reverted 
to God, no matter whether they are 
celebates, householders or hermits. Just 
as an enlightened soul, who has no 
feeling of identification with or attachment 
to his body, nor regards it as his own, 
is called bodiless ( Videha) even though 
possessed of a body, in the same 
way he who has no attachment to his 
dwelling and does not regard it 
as his own is ‘Aniketa’ or without a 
dwelling even though living under 
a roof. 


Due tohis having realized God, all 
the doubts of a devotee disappear root 
and branch and he comes to haye unwaver- 
ing faith in Him. His resolve is firm and 


unshakable, Therefore, like ordinary men, 
he never turns away cither from virtue 
or from God under the influence of morbid 
feelings like lust, anger, greed, infatuation 
and fear etc. That is why he has been 
spoken of as ‘Sthiramatih’ ( stable 
of mind ). For further light on the 


implication of this word the reader 


is referred to the commentary on II. 
55 to 72. G 


While discussing the marks of His 
beloved devotees in five groupsin verses 
13 to 19 above, the Lord repeats the 
assurance ‘such a devotee is dear to Me’ 
each time. In this connection it should 
be noted that all the marks discussed in 
the above verses are marks of the devotees 
of God, and they areall in agreement 
with the scriptures and highly commend- 
able; but it is quite natural that the virtues 
and conduct even of devotees may slightly 
differ owing to the difference in their 
temperament etc. All the marks are not 
common to each and every devotee. Even- 
mindedness and tranquillity are no doubt 
common to all, and none of them is 
subject to morbid feelings like attraction 
and aversion, joy and grief etc. That is 
why we find some repetition in the above 
verses. À careful examination, however, 
will reveal that the feelings of attraction 
and aversion, as well as of joy and grief, 
have been negated either expressly or by 
implication in all the five groups. In the 
very first group ‘Adwesta’ negates aversion, 
‘Nirmamah’ rules out attraction, and 
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‘Samadubkhasukhalh’ eliminates joy and 
grief. The second group negates the feeli- 
ngs of joy, anger, fear and perturbation; this 
automatically eliminates attraction and 
aversion as well as joy and grief. In the 
third group, ‘Anapeksah’ rules out attrac- 
tion, ‘Udasinah’ negates aversion, and 
‘Gatavyathah’ eliminates joy and grief. 
In the fourth group, ‘Na Kanksatv’ 
negates attraction, ‘Na Dwestt’ eliminates 
aversion, and ‘Na Hrsyati Na Sochati? 
rule out joy and grief. Similarly, in the 
fifth or last group ‘Sangavivarjitah’ and 
‘Santustah’ negate attraction and aversion. 
respectively and ‘Sitosnasukhadubkhesu 
Samah’ eliminates joy and grief. The 
word ‘Santustah’ too occurs twice in this 
context, This proves that immunity from 
morbid feelings like attraction and 
aversion, joy and grief., etc, on the one 
hand, and the presence of positive virtues 
like eyenmindedness and tranquillity, on 


‘the other, are indispensable in all cases. 


Other characteristics may slightly differ 
due to difference in the temperament of 
the devotee. It is because of this variation 
that the Lord has classified the devotees 
into five different categories and discussed 
their marks separately. He who possesses 
all the marks of even one of these groups 
is a devotee dear to the Lord. 


Careful thought will reveal that the 
marks discussed in these verses are not 
the marks of those treading the path of 
Deyotion, but of those perfect souls who 
have realized God through the practice 
of Devotion. For, in the first place, these 
marks have been discussed only after 
enunciating the means of God-Realization 
and its reward; and, secondly, they are 
analogous to the marks of saints who 
have transcended the Gunas and realized 
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the Truth, described in XIV. 22 to 25. 
Hence they cannot be treated as the 
marks of those who are yet on the way 


to God-Realization. 
# % 


The chapter deals with the Yoga of 
devotion: that is why it has been given 
the title of Bhaktiyoga. Arjuma’s query and 
the Lord’s reply thereto both deal with 
the subject of worship and it is for this 
very reason. that the Lord repeats the dictum 
‘such a devotee of Mine is dear to Me.’ This 
Icads us to the conclusion that the marks 
mentioned in the aboye verses are the 
marks of those who have attained highest 
perfection through the practice of devotion. 


It may be asked here: Does any line 
of demarcation continue to exist between 
those who have attained highest perfec- 
tion through the path of Action, Devotion 
or Knowledge ? Our reply to this question 
is that although their actual state of 
realization or the supreme Truth realized 
by them is just the same, their conduct 
may continue to vary due to difference 
in their temperament. The statement of 
the Lord that ‘‘Even the wise man behaves 
in conformity with his own nature” 
(II. 33) also proves that the conduct 
and disposition of all wise men continue 
to differ even after their enlightenment. 


x E3 * 


Absence of egoism and the sense of 
possession and immunity from the morbid 
feelings of attraction and aversion, joy 
and grief, lust and anger, etc., which are 
all born of ignorance and the presence of 
even-mindedness and supreme tranquillity 
are found equally in all God-realized 
souls; but friendliness and compassion are 
the distinctive marks of the noble soul 
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who has realized God through the path of 
Devotion. Even so indifference towards 
the world, towards one’s own body 
and towards activity in general is 
a special characteristic of saints who 
have realized the supreme state by 
following the path of Knowledge. 
Similarly, activity without attachment 
and with due emphasis on self-control is 
the characteristic mark of those who 
have realized God through the practice 


of Karmayoga. 


The marks of the saint who has 
realized God through the practice of 
Karmayoga have been discussed in a 
number of verses commencing from verse 
55 and ending with verse 72 of Chapter 
II; the marks of the God-realized soul 
who has transcended the Gunas through 
the path of Knowledge appear in XIV. 
92 to 25; and verses 13 to 19 of the 
present chapter describe the marks of the 
soul who has realized God by treading 
the path of devotion. 


Describing thus the marks of the perfect devotee who has realized God, the 
Lord now extols, as extremely dear to Him, those devotees who, endowed with 
supreme faith and the spirit of self-surrender, most diligently and scrupulously 
cultivate those qualities as model virtues, and thus concludes His reply to Arjuna’s 
query contained in the opening verse of this chapter. 


y g amiga ata wae 
ATAAT maar wFaTeasdya A fA: N Ro N 


g but; 4% who; szamat: endowed with faith; mettar: 
Me; saq this; amq set forth above; araigaq nectar 


solely devoted to 
of pious wisdom; 


qaqtaa partake of in a disinterested way; à those; wat: devotees; à to Me; 


ada extremely; frat: dear. 


Those devotees, however, who partake in a disinterested way of this 
nectar of pious wisdom set forth above, endowed with faith and solely 
devoted to Me, they are extremely dear to Me. (20) 


Verses 13 to 19 above discuss the 
marks of the perfect devotee who has 
realized God; whereas the present verse 
extols those noble devotees who are yet 
on the way to God-Realization, and are 
„thus different from the God-Realized 
devotee, and who cultivate the above- 
mentioned qualities of the latter as 
model virtues. It is this distinction 
which is intended to be brought out by 
the indeclinable ‘Tw’. 


The word ‘Sraddadhanah’ stands for 
those who have reverent faith in the 
descents and utterances of the all-pervad- 
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ing and all-powerful Lord, as well as in 
His virtues, glory, supernatural power and 
stories etc., as in something directly 
perceived by his senses. And those who 
look upon the most loving and compas- 
sionate Lord as their highest goal and 
supreme refuge, nay, the very prop of 
their life and their all-in-all, are referred 
to here as ‘Matparamah’. 
* * $ 

Really speaking, the marks of the 
God-realized devotee described in the 
foregoing seven verses constitute the true 
religion of humanity. The fulfilment of 
human existence lies in following the 
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ideal of these devotees; for by follow- 
ing their ideal the practicant is freed 
for ever from the cruel grasp of death 
and succeeds in realizing God, who is 
immortality itself. It isin order to bring 
out this idea that the above marks of 
the devotee have been spoken of as 
Dharmyimrta or the ‘nectar of pious 
wisdom’. 
* * * 

The perfect devotee who has realized 
God is naturally endowed with the above 
attributes and becomes eternally one with 
Him. Hence the presence of these virtues 
in him is not to be wondered at. But 
it is really wonderful that those faithful 
devotees who have not yet realized God 
should nevertheless pin their faith in 
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Him and solely depend on Him, offering 
with supreme reverence their body, mind, 
wealth and all other possessions to Him, 
nay, should remain constantly engaged in 
His loving remembrance with no other 
motive than His realization and should 
unceasingly endeavour to mould their life 
according to the above model. That is 
why such devotees are exceptionally 
dear to Him. God remains indebted 
to such loving devotees till He has 
satisfied them by conferring on them 


the privilege of constant association 


with Him: such is His esteem for 


these devotees. It 
reasonable that the Lord should declare 
than the 


is, therefore, but 


such devotees as even ‘dearer’ 
God-realized devotee. 


an manfa fagaga qani RA 
gic UNEKEI AER NA 
FESAT: IP? Ul 


Thus, in the Upanisad sung by the Lord, the science of 
Brahma, the scripture of Yoga, the Dialogue 
between Sri Krsna and Arjuna, ends 


the twelfth 


chapter entitled 


“The Yoga of Devotion”. 
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The ‘Ksetra’ (body) and the ‘Ksetrajfia’ (soul) are entirely different from 

each other. It is only due to ignorance that they are being identified as it were. 

ae The ‘Ksetra’ is material, mutable, transitory and perishable; whereas the 

Chapter setrajna’ ( knower of the Ksetra ) is conscious, of the same essence 

as Knowledge, immutable, eternal and imperishable. In the? present 

chapter, both the ‘Ksetra’ and the ‘Ksetrajiia’ have been differentiated in the 

above manner. Hence it has been given the name of “The Yoga of discrim- 
ination between the ‘Ksetra’ and the knower of the Ksetra.” 


The opening verse of this chapter defines what is ‘Ksctra’ ( body ) and 


what is “Ksetrajiia’ (soul). Establishing the identity of the soul with the Oversoul, 
> ng Verse 2 declares Wisdom to consist precisely in the knowledge of the 
summary ot the TE bal -o . . . . 

EE Ksetra and the Ksetrajïa. Undertaking, in the third, to describe 


the nature and characteristics etc. of the Ksetra, as well as the nature 
and glory of the Ksetrajna, and citing in the fourth the authority of the seers, the 
Vedas and the Brahmasiitras, the Lord discusses in the fifth and the sixth verses 
the nature of the Ksetra and its evolutes. Verses 7 to 11 enumerate twenty Sattvic 
traits and moral virtues such as ‘absence of pride’ etc., under the name of 
‘Jnina’ or wisdom, so called because they lead to the realization of Truth. 
Thereafter describing in verses 12 to 17 the nature of the Oversoul, which is 
capable of being realized through Knowledge, the Lord enumerates in verse 18 
the topics discussed up to that point, and declares God-Realization to be the 
fruit of ‘Knowledge’ as discussed in this context. Then, taking up another topic 
under the head of ‘Prakrt? ( Matter ) and ‘Purusa’ ( Spirit ), verses 19 to 22 
discuss the nature of Matter and its evolutes, on the one hand, and the nature 
of and the truth about the Purusa or Spirit, on the other. Pointing out in the 
twenty-third the reward of knowing Prakrti with its three Gunas as well as the 
Purusa, the Lord describes in the twenty-fourth and the twenty-fifth the various 
means of God-Realization. Declaring in the twenty-sixth the emanation of all 
beings, moving as well as motionless, from the union of the Ksetra and the 
Ksetrajiia, or Matter and Spirit, the Lord brings out in verses 27 to 30 the glory 
as well as the reward of realizing the truth that “God dwells equally in all, that 
He is imperishableand a non-deer, and that all action are done only by Natu- 
re, and that everything isa projection from the divine principle and abidesin it.” 


74 B. G. 
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Driving home, from the thirty-first to the thirty-third, the glory of the Self and 
showing by the use of similes the non-agency and uncontaminated nature of 
the Soul, the Lord finally declares, in the thirty-fourth, God-Realization as 
the reward of knowing the distinction between the ‘Ksetra’ and the ‘Ksetrajna.’ 


In the opening verse af Chapter XII Arjuna asked the Lord about the 
comparative merit of the worshippers of God with attributes, on the one hand, and of 
those of God without attributes on the other. In reply to this query the Lord, 

Linkor while briefly showing in verse 2 the superiority of those who worship 
ease God with attributes, discussed from the third to the fifth the character 
and reward of the worship of the Absolute and the strain and stress 
involved in such worship in the case of those who are centred in the body. 
Thereafter, verses 6 to 20 discussed the glory, reward and process of worship of 
God with attributes and the marks of the devotee of God, and this brought the 
chapter to a close. The truth, glory and the means to the realization of the 
Absolute could not, however, be elaborately dealt with. Therefore, the truth relating to 
the absolute, formless God, or the subject of Jitdnayoga, is being taken up for elaborate 
discussion in the present chapter. The beginning is made with a definition of 


‘Ksetra’ ( body ) and ‘Ksetrajna’ (soul). 
MATATATA 
we Ut sata aalaeatadhad | 
wad afa a ate: aaa zfa afzal? i 
atta O son on of Kunti, Arjuna; zag this; wâ body; aq afa as 
the Ksetra ( Field ); afaslaa is termed; vaq it; a: who; aft knows; a4 
him; aaa eft as the Ksetrajna ( Knower of the Field); afga: knowers of 
the truth about them; 51g: speak of. 
Sri Bhagavan said : This body, Arjuna is termed as the Field ( Ksetra ); 
and him who knows it, the sages discerning the truth about both refer to 


as the knower of the Field ( Ksetrajna ). (1) 

The use of the demonstrative adjective body is called the ‘Field’. Besides this, 
dam’ with reference to *Sariram’ shows it is subject to constant decay. That is 
that the body is perceived and known by another reason why it is called the 
the soul; hence it is objective, and ‘Ksetra? (from the root ‘Ksi’ to decay ); 


and that is why it is spoken of as the 


thus entirely different from the Self, who 
‘Ksara’ (perishable) Purusa in Chapter XV. 


is the subject. And just as secds shown 
ina field yield the corresponding crop The denotation of ‘Ksetra’ has heen given 


in course of time, even so seeds of in a nutshell in verse 5 of this chapter, 
Karma shown in the body yield their The latter half of this verse 
fruit at the appointed time. Hence the points to the inner Self, who ts 
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the subject. The entire range of objective 
reality, which is open to knowledge, such 
as the mind, intellect, the senses, the ele- 
ments and the objects of senses—all these 
are material in their constitution, perish- 
able and subject to change. The conscious 
Self is wholly different from the 
aforesaid material world of objective 
reality. It is the knower and lord of 
the latter and runs through it. That is 
why it is spoken of as the ‘Ksetrajia’ or 
knower of the Ficld. It is this knowing 
conscious Self who is referred to as 
‘Para Prakrti? or the Higher Nature in 
Chapter VII, as ‘Adhyatma’ or the Spirit 
in VIII. 3 and as the ‘Aksara Purusa’ or 
Indestructible Soul in XV. 16. This 
spiritual substance is a great mystery; 
that is why the Lord speaks of it in 


different contexts, now in the feminine 
gender, now in the neuter and a third time 
in the masculine gender. In reality, the 
soul is entirely free from all modifications, 
sexless, eternal, changeless and conscious— 
of the same essence as Knowledge. 


The pronoun ‘Tat’ forming part of 
the compound word ‘Tadvidah’ stands 
for both the ‘Ksetra’ and the ‘Ksetrajfia’. 
Hence the word ‘Tadvidah’ refers to 
those who fully know both in their 
real character. The use of this word is 
intended to show that the appellation 
‘Ksetrajfia’ has been given to the soul 
by sages who have realized the truth; 
hence there is no room for entertaining 
any doubt with regard to the nature of 
the soul. 


Defining thus the words ‘Ksetra’ and ‘Ksetrajna’, the Lord now establishes 
the identity of the soul with the Oversoul and defines Knowledge. 
Qad afi at fate aaaag aca 
Aaaa aasi Ad AARI 
urea O descendant of Bharata; Arjuna; aae4yin all the Ksetras or 
living organisms; &aa4y the Ksetrajiia_or Self; aft too; amq Myself; fafe know; 
q and; aaaaaat: of the Ksetra and the Ksetrajna, (7. e., of Matter with its 
evolutes and the Spirit ); aq araq that which is knowledge; aq that (is); 
qag wisdom or spiritual enlightenment; aq way ( that is ) My view. 
Know Myself to be the Ksetrajña ( individual soul) also in_all the 
Ksetras, Arjuna. And it is the knowledge of Ksetra and Ksetrajna (i. e., of 
Matter with its _evolutes and the Spirit ) which I consider as wisdom. (2) 


The first half of this verse estab- 
lishes the identity of the soul with the 
Oversoul. As a matter of fact, there is no 
difference whatsoever between the soul 
and the Oversoul. The apparent difference 
is due to the association of the soul 
with matter. That is why while 
describing the characteristics of absolute, 
formless God in XIT. 3, the Lord uses 
almost the same terminology as He did in 
11, 24-25 while describing the character of 
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the Self. What the Lord seeks to impress 
upon Arjuna is that the Ksetrajiia or the 
conscious soul seated inall the Ksetras, 
being a particle of His own Self (XV. 7), 
is not, in reality, different from Him; 
that it is God Himself who appears 
as the Jivatma or individual soul. 


The first half of this verse could as 
well be interpreted to mean that side by 
side with the individual soul the Over- 
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soul also dwells in all the Ksetras as 
the inner witness, in which case the 
sentence would have to be translated as 
under : “Know the Ksetrajiia ( individual 
soul ),as well as Myself, as dwelling in 
all Ksetras or bodies.” Such an interpreta- 
tion would have been quite in order ina 
context where the emphasis was on 
Devotion, In the present context, however, 
the main theme is Jina or Sell- 
Realization; Bhakti or Devotion figures 
here only as a means to the attainment 
of Knowledge. Hence Bhakti has been 
assigned a secondary place in the scheme 
of this Chapter. Therefore, the way in 
which we hive interpreted the verse as 
bringing out the identity of the soul with 


BHAGAVAD-GITA 


the Oversoul appears to be the correct 


interpretation, 


The ‘Ksetra’ or body is liable to appear 
and disappear, material in constitution, 
transient, coming within the purview of 
knowledge and ephemeral. ‘Phe ‘Kyetrajna’ 
or soul, on the other hand, is the cternal 
and conscious subject, immutable, stainless 
and ever existing in the same stale of 
being. Hence the two are entirely 
different from one another; it is ignorance 
alone which makes them appear as 
identical. In the opinion of the Lord, true 
Knowledge or wisdom consists in the 
realization of this truth. There is no 
room for doubt or error in this view. 


CH 


The truth about the ‘Ksetra’ and the ‘Kesetrajna’ being fully known, the 


delusion in the form of this world disappears and God-Realization takes place; 
therefore, in order to bring out distinctly the ideas of ‘Kgetra’ and ‘Ksetrajna’, 
the Lord says := 
aad asa mega alent gas aq 
a a ql qaqa aaa A aqua 
aq thai; aq Ksetra or body; aq what; 4 and; ama what like; 
q and ( again ); afgmi with what evolutes; = and (further ); aa; whence; 
aq (is) what; a and (finally ); a: that ( Ksetrajiia or soul); 4: who; = 
and; amuia: possessed of what glory; aq (all) that; aaa in brief; Ñ from 
Me; 7 hear. 
What that Ksetra is and what it is like; and also what are its 
evolutes, again, whence is what, and also finally who that Ksctrajfia is and 
what his glory—hear all this from Me in a nutshell. (3) 


The use of the demonstrative adjective reference to ‘Ksctram’, conveys the inten- 
‘Tat’ before ‘Ksetrain’, in this verse, is tion of the Lord to tell us what such ‘Ksetra’? 
intended to show that the present verse is like, and this has been pointed ewi in 
undertakes to give further particulars verses 26 and 27 of this chapter by 
about the ‘Ksetra’ as defined in versel; declaring all created beings as liable to 
while the relative adjective ‘Yat’ used as a appear and disappear. 

predicate in relation to the substantive 
‘Ksetram’, conveys the intention of the Lord 
to reveal the denotation of ‘Ksetra’, which 
has been given in verse 5 below. Again, 
the qualifying word ‘Yādrk’, used with 


The eyolutes of ‘Ksetra’, referred to 
in the compound adjective ‘Yadvikari’, 
have been enumerated in verse 6 of this 
chapter. 
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The words ‘Yatah Yat? ( whence is 
what) convey the intention of the Lord 
to trace the origin of the various 
categories brought together under the 
common name of ‘Ksetra’, and this has 
been done in the second half of verse 19 
and the first half of verse 20. 


The demonstrative pronoun ‘Sah’ in the 
second half of this verse refers to the 
“Ksetrajila’ and the relative adjective ‘Yah’, 
used as a predicate in relation to it conveys 
the intention of the Lord to reveal its true 
character. This has been declared by the 
Lord as twofold, viz., (1) rooted in matter, 
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and (2) existing in its real state. For 
example, speaking of it as ‘without 
beginning’ in verse 19, as ‘undergoing 
pleasurable and painful experiences’? in 
the twentieth, and as ‘iaking good and 
evil birth’? in the twenty-first, the Lord 
refers to the spirit as rooted in matter; 
while verse 22 and verses 27 to 30, 
revealing its identity with the Oversoul, 
refer to its real character. 


The glory of the soul, referred to 
in the compound adjective  ‘Yat- 
prabhavah’ hasbeen described in verses 
31 to 33 of this chapter, 


The Lord now expresses His regard for the Rsis, the Vedas and the 
Brahmasuitras by quoting their authority on the subject of ‘Ksetra’ and ‘Ksetrajia’, 
which He has just now undertaken to discuss in brief. 


cefafndger td safaf gaa 


A 
sagadgada 


gafla: 12 i 


fain by the Rsis or seers; agar in manifold ways; Ñam ( the truth 
about the Ksetra and the Ksetrajiia or Matter and Spirit) has been expounded; 
fafad: aa: in different Vedic chants; gar (has been stated ) separately; 4 


and; fafafead: gnaf: aagaaqa: ( discussed ) in the conclusive and reasoned texts 


of the Brahmasititras; ta as well. 


The truth about the Ksetra and the Ksetrajiia has been expounded 
by the seers in manifold ways; again, it has been separately stated in 
different Vedic chants and also in the conclusive and reasoned texts of 


the Brahmasuiras. 


The ancient seers, to whom the 
Vedic chants have been revealed, and 
who are the accredited authors of other 
scriptnres and Smrti texts, have expounded 
in detail and in various ways the true 
meaning of ‘Ksetra’ and ‘Ksetrajna’ and 
all matters connected with them in the 
Smrtis as well as in the Epics and 
Puranas. The sum and substance of what 
the Rsis have said on the subject has 
been succinctly stated by the Lord in 
the following verses. 
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(4) 

The word ‘Chhandobhih’, with the 
adjective ‘Vividhail’ qualifyng it, refers 
to the four Vedas, Rk, Yajus, Sima and 
Atharva, including the Samhita or — 
hymnical texts as well as the exegetical 
portion, known by the name of the 
Brahmanas. All the Upanisads shoul 
also be regarded as included in the same 
The truth regarding the Ksetra and 
Ksetrajila, stated in a nutshell 
chapter by the Lord, has been 
at length at several places 


` 
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ways in those sacred scriptures. fit in quite well with this work. The lakes 
The compound word ‘Brahmasitra- half of the verse thus shows that the 
padail’ obviously refers to the Lord is also giving here in a nutshell 
famous “Aphorisms on Vedanta’ by sage the very essence of the reasoned exposition 
Badarayana, opening with ‘Athato Brahma- contained in the Brahmasulras ee ae 
jijmasa’ ( Now commences the enquiry about the ‘Keetra’ and the ‘Ksetrajna’, 
into Brahma or the Absolute ), inasmuch originally discussed in the Vedas and 
as the qualifications used with the word Smrti-texts. 


Citing thus the authority of the seers the Vedas and the Brahmasittras, 
the Lord now speaks, in the following two verses, of the Ksetra as well 
as its evolutes, referred to in verse 3 above by the words ‘Ya? and ‘Yadvikarv’ 


respectively. 


qengaaestay gaama ë F 
sheatfn ga a usa geraat A B 


ergata the five elements; ag4tt the ego; af: the intellect; 4 and; 
asam the Unmanifest or Primordial Matter; ta as well; a even so; aw 
smar the ten organs (or perception and action ); way the one mind; 4 
and; yea afanan: the five objects of senses. 


The five elements, the ego, the intellect, the Unmanifest ( Primordial 
Matter ), the ten organs ( of perception and action ), the mind, and the 
five objects of sense ( sound, touch, colour, taste and smell );— (5) 


i + Statements similar to this are met with both in the Sankhyakarika of iSwarakrsna and 
the Yoga-Sifras of sage Patanjali c. g., 


qaasi: afafa aa 1 eung Aa a sa fasta: gen n 
; ( Sankhyakarika, 3) 
There is one Primordial Matter, which is the effect of none. The Mahat-Tattva (the 
principle of Cosmic Intelligence ), Ahankara or the Ego and the five Tanmatras ( the principles of 
sound, touch, colour, taste and smell )—these seven are both causes and effects; they are the causes 
ofthe five elements and the effects of Primordial Matter. The cleven Indriyas consisting of the five | 
senses of perception, the five organs of action and the mind, and the five gross elements—these sixteen ] 
are more effects; they are not the causes ofany other effects. Of these the eleven Indriyas are the 
effects of the ego, while the five gross clements are the evolutes of the five Tanmatras. Purusa or the 
Spirit, however, is neither the cause nor the effect of anything else. He is altogether unattached, 


In the Yoga-Sütras we read:—faaarfaaaiogaralogttt yiqar ( II. 19, ) «The Visesas, that 
is, the five senses of perception, the five organs of action, the mind and the five gross elements; the 
Aviséesas, that is, the ego and the five Tanmatras the Lingamatra, that is, the Mahat-Tattva; and the 
Alinga or Primordial Matter—these twenty-four categories represent the varying phases of the Gunas. 
They are called ‘Dr&ya’ or objective existences” : 

What bas been termed as ‘DrSya’in the Voga-Sitras, has been referred toas the ‘Ksctra’ 
in the Gita. > 
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The word ‘Mahabhitini’ in this verse 
refers to the five Tanmitris or the subtle 
states of the five elements, which are 
the causes of the five gross elements as 
well as of objects of perception, viz., 
sound, etc., and which have been 
enumerated in Chapter VII above under 
the names of ‘Bhiimi; (earth), ‘Apah’ 
( water ), ‘Anala’ (fire ), Vayu’ (air ) and 
‘Kha’ ( ether ), 

‘Ahankira’ cr the Ego is an aspect 
of the cosmic Mind. It is the cause of 
the five Tanmitras, the mind and all the 
senses, and is an effect of the Mahat- 
Tattva. It isalso known as the principle 
of ‘I-ness’ ( the feeling of ‘I’ ). 

‘Buddhi’, also known as the Mahat- 
Taitva and Cosmic Intelligence, is an 
aspect of the cosmic Mind, and represents 
the faculty of determination or judgment. 

The word ‘Avyakta’? ( Unmanifest ) 
stands for Primordial Matter, which is 
the cause of lall categories from Mahat- 
Tattva onwards, and is known by the 


name of ‘Pradhina’ in Sainkhya philo- 
sophy, and which has been referred to as 
‘Mahad Brahma’ in Chapter XIV and as 
‘Prakrti? in verse 19 of the present 
chapter. 


The tongue, hands, and feet, the 
generative organ and the organ of defeca- | 
tion—these are the five organs of action; 
while the senses of hearing, touch, sight, 
taste and smell constitute the five senses 
of perception. These are the ten Indriyas 
referred to in the latter half of this 
verse. The principle of Ego or Ahankara 
is the cause of them all. 

The word ‘Ekam’ stands for the 
mind, which represents the cogitative 
faculty of the cosmic Mind, and whose 
function is to reflect and speculate. This 
is also an evolute of the Ego. 


Sound, touch, colour, taste and smell, 
which are the objects of the five senses 
of perception, are denoted by the words 
‘Paficha Indriyagocharal)’. 


al su ga ga anadan fa: | 


TaT 


Uaa 


AARRETTA l & Ul 


zsgt desire; Za: aversion; gaq pleasure; g:aq pain; dara: the phyiscal 
body; aat consciousness; ufa: ( and ) firmness; afas inclusive of evolutes; 
gaq this; #74 Ksetra, aaa briefly; gareaq has been stated. 

Also desire, aversion, pleasure, pain, the physical body, consciousness, 
firmness : thus is the Ksetra, with its evolutes, briefly stated. (6) 


The word ‘Jtchha’ in this verse denotes 
a passionate longing for the acquisition 
of an object which one regards as a source 
of gratification and as relieving one’s 
pain. There are various phases of this 
longing, which are covered by such 
“xpressions as desire, thirst, hope, craving, 
yearning etc. It is a modification of the 
mind; hence it has been reckoned as an 
evolute of the ‘Ksetra’. 

Antipathy towards a thing which one 
conceives to le a source of pain or as 
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interfering with one’s pleasure or comfort 
is called Dwesa, Animosity, jealousy, 
hatred, anger etc., are some of its gross 
forms. This is alsoa medification of the 
mind. Hence it has been counted as an 
evolute of the ‘Ksetra’. 


The pleasurable feeling aroused in 
the mind by the presence of that which 
is agreeable and the disappearance 
that which is disagreeable is called 
Sukha. Being a modification of the mir 
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‘js also regarded as an evolute of the 
‘Ksetra.’ 
= The agony caused in the mind by 
the presence cf that which is disagree- 
ableand the disappearance of that which 
is agreeable is called ‘Duhkha’. This too 
represents a modification of the mind 
and as such has been recognized as an 
evolute of the ‘Kseira’, 
‘Sanghata’ here 
corporeal or physical body, composed of 
methe five gross is left 
‘behind, open to the view of all, even on 
the departure of the subtle body after 
death. Beinga modification of the five 


stands for the 


elements, which 


gross clements stated above, it has also 


Ibsen) regarded as an evolute of the 
-‘Ksetra’, 
The word‘ CGhetana’ sienifices conscious- 


ness or the cognizing faeuliy of the mind, 


Speaking thus of the nature of the 


by which we feel pleasure and pain and 
cognize all other objects, and which has 
already been mentioned in X. 22. Being 
a faculty of the mind, it has also been 
counted as an evolute of the Ksetra.’ 
‘Dhrti? denotes ‘firmness’. It is the 
same quality which has been mentioned 
in XVII. 33, 34 and 35 as of three 
kinds, viz., Sattvic, Rajasic and Tamasic, 
type of which has 
the divine virtues 
Being a modifica- 
also been 


the Sattvic 
ineluded in 


and 
been 
enumerated in XVI. 3. 
has 


tion of the mind, it 


recognized as an evolute of the “Ksetra’. 

Thus far have the ‘Ksetra’ and its 
the 
the 


avolutes been briefly mentioned, 


former in verse 5 and the latter in 


present one, This is what the Lord secks 
to convey through the last quarter of the 


above verse. 


‘Ksetra’ and its evolutes, the Lord now 


numerates in the next five verses, under the name of ‘Jnana’, the virtues which 


ake for Joana or spiritual wisdom, which has been declared in verse 


2 above 


consisting in the knowledge of the ‘Ksetra’ and the ‘Ksetrajita. 
aqaa Ruaa METIRI | 
aa . AS SS 
saaiidead wa Aqai: Wo N 
amag absence of pride; aafeaerq frecdom from hypocrisy; afeat 
n-Violence or non-infliction of pain on any creature whatsoever; atf: 
rance; ariaq straightness of body, speech and mind; araaiitaay devout 
ice of the preceptor; maq purity (both internal and external); àq 
lfasiness of mind; arafafinz: ( and ) control of body, mind and the senses. 


psence of pride, freedom from hypocrisy, non-violence, forbearance, 
ness of body, speech and mind, devout service of the preceptor, 


| and external purity; steadfastness of mind and control of body. 


€ senses, 
or self-esteem consists in 
L oneself as an eminent 
cf reverence and 


(7) 
And absence of all this is ‘Amanitva’ or 
absence of pride. Far from rejoicing 
when honcur, respect and worship etc., 
are offered io him, the man who has | 
fully developed this virtue feels disgusted 
wit ll these and grows  indifferen 

eae 


Í 
i 
\ 
i 
Í 
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‘Dambhitva’ consists in exhibiting indirectly. He nurses no thought of 


oneself as a devout or charitably-disposed 


man,a devotee, one possessed of spiritual 
enlightenment, or a saint, and in simulat- 


ing piety, generosity, liberality, devotion 
to God, practice of Yoga and observance of 
religious vows and fasts etc., or any other 
virtue for the sake of honour, prestige 
and worship ctc., out of greed for wealth 
or with the object of deceiving others. 
And ‘Adambhitvam’ 
absence of ‘Dambhitva’. 
free from the desire for honour and fame, 
the man who has fully developed this 


virtue feels shy even in making known 
his genuine pious sentiments, 


devotional 


denotes complete 


Being entirely 


to others 
noble virtues and practices. 
Itis, therefore, out of question for him 
to display virtues which he does not 


actually possess. 


‘Ahims7’ means total abstenation from 
violence or infliction of pain in any form 
or shape on any creature whatsoever 
through body, speech or mind, e. g., 
harbouring ill-will towards another in 
one’s mind; abusing or vilifying another, 
uttering un- 

harmful words with 
another; and dealing a 
or causing hurt to another 
injury in any form what- 
The practicant who has 
to b-ar 


using harsh language, Or 
pleasant and 
reference to 

physical blow 
or inflicting 

socver on others. 
fully devoloped ¢«Ahimsa’ ceases 


enmity or ill-will towards anyone; there- 
fore no harm is ever done by him to 
any creature whatsoever, nor 1S anyone 
eventually aggrieved by him, nor again 
dees he actually cause fear to anyone. 
The great sage Patañjali goes so far as 


to say that even carnivorous animals 
living near him shed their natural 
animosities.™ 


‘Ksanti’? means forbearance. He who 
has.developed this quality never entertains 
the idea of punishing a wrong-doer even 


g afgatsfagat aaia FATT? | 
75 B.G. 
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revenge, nor would he have the evil-doer 


his wrongs here or here- 


punished for i 
recognize 


after. In fact, he refuses to 
his faults at such, and wholly forgets 


them. The idea has been explained at some 
length in the commentary on X. 4. 


‘Arjava’? means straightness of mind, 
speech and behaviour. The practicant who 
has fully developed this quality has 
straight dealings with all; crookedness 
is entirely absent in him. In other words, 
his dealings are wholly free from artifice, 
duplicity or dishonesty. He is ever 
straight and above board. 

He who imparts knowledge and 
teaches good precepts is called an Acharya. 
Living with such a teacher and devoutly 
striving in every way with body, speech 
and mind to bring him happiness, making 
obeisance to him, obeying his commands 
and behaving in conformity with his 
wishes—all this is included in ‘Acharyo- 
pisana’. 

chaucha? means purity. Purity of 
money is secured by honest and truthful 
dealings, while purity of diet is ensured by 
food procured through well-earned money, 
Conduct is purified by correct and 
appropriate behaviour, and the body is 
purified by cleaning it with water, earth 
etc. All this is external purity. Internal 
purity comes when the mind gets purged 
of all evils such as partiality andi 
prejudice, chicanery and dissimulation = 
etc. Both these- forms of purity are 
covered by the term ‘Saucha’. 

‘Sthairya’ denotes firmness, Tn E 
maining unshaken even in the face of 
trials and tribulations, — 
danger or sorrow, swerving not an inch 
in any case from one’s sacred obligation 
and duty under the influence of 
anger, fear or greed, and the disapp 
rance of all fickleness from the mind 
intellect. 


( Yoga-Siitras II. 35 ) 


* 


ha: 


y 


A ae oe 


one do 


PRA Sma 
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The word ‘Atman’, forming part of 
the compound word Atmavinigraha’, here 
stands for the body, including the mind 
and senses, ‘Atmavinigraha’, therefore, 
means control over the mind, senses and 
the body. The mind, intellect and senses 


IRRI 


acquired 
self act as 
his obedient servants; they can no longer 
entangle him into the cobweb of sensuous 


of the practicant who has 
complete mastery over his 


pleasures, and remain constantly engaged 
in spiritual practice according to his will, 


AURIRAESIT ca = | 
WRAY AUT Ig aga, 


hen 


afari towards the objects of enjoyment { of this world and the 
next ); aay absence of attachment; = and; agate: absence of egotism; wa 
as wells sergcgateatire-aalnigeday Pondering again and again on the pain 


and evils inherent in birth, death, old age and disease etc.; 
Dispassion towards the objects of enjoyment of this world and the 
next, and also absence of egotism, Pondering again and again on the pain 


and evils inherent in birth, death, old age and disease; (8) 
a ‘Indriyārtheşsu_ Vairdgyam’ denotes time. An idea of the agonies of death 
I ANtNE „ASOnIes OF 


ES complete absence of attachment for all 


the objects of enjoyment of this 


Wte and Al, 


which are 


Koor Mie and sli 
“ relished by the mind and the senses, and 


which though ignorantly regarded as a 


[geese of delight are 


of sorrow, 
*Anahankara’ means complete absence of 
Anahanxara 


really productive 


identification with the mind, intellect and 
the body, which though other than the 
self are ignorantly regarded as the self, 


The pangs of birth are no ordinary 


pangs. First of all, the helpless Jiva under- 
goes various forms of suffering, for a 
considerable length of time, in the womb 
of the mother, Then, during the process 
of birth, it has to suffer unbearable 
pain while coming out of the womb, 
The Jiva has to go through these 
pangs in the course of repeated births in 
the various species of beings, Death also 
involves terrible sufferings to the Jiva. 
One has to leave under compulsion the 


body and the home which one has 
regarded as one’s own for a whole life- 


world ie 
eand the next in the form of sola, touch 


can De formed from the despondent looks 
and bodily suffering of a dying person. 
The sufferings of old age too are not 


ag 
negligible; the organs get enfeebled, the 
senses lose their power, the body becomes 
worn out; the is ever tossed hy 


mind 


longings of various kinds, and one is 
helpless condition. The 
hardships undergone in such a state are 
indeed terrible. Even so the agonies of 
ailment too are extremely painful. The 
body gets emaciated, sufferings of various 
kinds become unbearable and one has to 


depend on others for so many things. It 
is indeed a helpless state. These are the 


various ferms of suffering inherent in 
birth, death, old age and disease. 


are undergone by Jivas as a result of 
their gins. Hence they are all full of 
evils, Constantly dwelling on this idea 
is what is meant by seeing evils in them. 

As a matter of fact, with the excep- 
tion of the conscious Self 
nothing in this world which is free 
from these faur—evils’ A house is 


built, this_constitutes its birth; a part 


reduced to a 


there is 
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of it is broken, 
diseased condition, the broken part is 
repaired, the evilis remedied; the house 
becomes old, this represents its old age; 
it_ is now past repairs. Reaching the 


this represents _ its 


state of dilapidation it collapses; this 
aala 


Jaaiwyzifay to son, wife, 


of mind. 


and unfavourable circumstances; 


Glose association with one’s wife 
and children, home and wealth etc. 
generally makes for special attachment 
tq them. Even after one has developed 
dispassion towards ordinary objects of 
senses, this attachment for wife and son 
etc. often remains lurking behind. That 
is why absence of attachment for these 
has been separately and specially 
mentioned in this verse over and above 
dispassion towards objects of enjoyment, 
verse 3 above, which 


the absence of all 


mentioned in 
ordinarily covers 


forms of attachment. 
The word ‘Anabhiswanga’ cannot be 


taken to mean ‘absence of egotism’ as the 
same has already been referred to in the 
preceding verse by the term ‘Anahankara’. 
It is the feeling of mincness which is 
responsible for close identification with 
one’s wife and children etc. That is 
why the joys and sorrows, as well as 
the gain and loss, of the latter make 
one personally happy and w 


afer a 


a 
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fad a aafamalqorfasiqaiag Ne N 


home etc.; aaf: 


Absence of attachment and the feeling 


PPY. 


represents its _ death. / ‘AIL_ thing 
and small, go through this proces 
observing all objects of the wor 
subiect to birth, death, old age 

disease, one _ should cultivate dispassio: 


towards them.)) 


T 


guzwgaag | 


absence of attachme 


of mineness in respect of 


by overcoming the feeling of mineness 


Hence the sense in which we havc 
interpreted the word ‘Anabhiswanga 


seems to be the correct sense of the — 


Contact with agreeable persons, 
events and objects and the disa 
of what is disagreeable is welcom 
to all. Similarly, the disappearai 
what is agreeable, and contact with 
is disagreeable is ‘unwelcome’ — 
to all. Absence of joy in the Į 
of what is agreeable and 
disappearance of what is di 
and absence of grief, fear | 
in the presence of what 
agreeable and on the dis pp 
what is agreeable, that 
unmoved, even-temper 
under all circum 
is meant by 


pt Ae 
tamaaa 
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ai to Me (the supreme Lord ); aaa through 


maoe ay Alaa Saran Aak apaaafae 
ment of mind; aama unflinching; af: devotion; 4 and; fafamarafacay 


and holy places; gadafz in the company of men; ath: 


living in secluded 
absence of enjoyment; 
Unflinching devotion 


secluded and holy places, and finding no enjoyment int 


‘Ananyayoga’ means getting exclu- 
sively united with God as the highest 
of all beings and as one’s sole lord, 
worth resorting to, the supreme goal, 
the highest refuge, one’s father, mother, 
brother and friend, the greatest bene- 
factor, the nearest relation and everything, 
and treating nobody else as one’s own. 
And cultivating steady, consummate and 
unadulterated love for God conceived 
as above and practising constant remem- 
brance of and meditation on Him is 
what is meant by unflinching devotion 
to Him through exclusive attachment. 


The man who practises such devo- 
tion ceases to have any trace of selfish- 
ness or egotism in him and he no longer 
claims anything belonging to this world 
as his own. He is connected with the 
world only through God, he ceases to 
have any direct relation with anybody. 
He views everything as belonging to 
God, and is constantly 
meditating on God in a disinterested 
spirit with reverence and love. What- 
ever he does, he does for the sake of God. 

Any secluded, lonely and consecrated 
place, €. g.,a temple or seat of religious 
austerity, that bank of a holy river 


engaged in 


Bem aa faa 
wasgrataa want 
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exclusive attach- 


to Me through exclusive attachment, living in 


he company of men;(10) 


like the Ganges, a sacred woodland cr 
mountain-caye etc., which is free from 
bustle and noise and is uninhabited by 
others, which when used as a residence 
evokes no objection and causes no 
vexation to others, which is free from 
dirt, refuse, pebbles and thorns, which 
has lovely natural surroundings, which 
has a salubrious climate and a holy 
atmosphere, which is free from infectious 
diseases, and is not infested hy carni- 
vorous animals, and which is free from 
violence and surcharged with Sattvic 
vibrations, is called ‘Viviktadesa’; and 
residing in such a place with the object 
of carrying on practices for Self-Realiza- 
tion is what is referred to here as 
‘ViviktadeSasevitvam’. 

The word ‘Janasamsadi’? in the 
present context means the company of men 
steeped in error and attached to worldly 
enjoyments. And abhorring such company 
as a positive hindrance to spiritual life 
is what is meant by finding no enjoy- 
ment in the company of men. Association 
with saints, exalted souls and aspirants, 
on the other hand, is helpful to spiritual 
practice; therefore, ‘Janasamsadi’ should 
not be taken to refer to the company of 
such men. 


AAA TRA AT | 
AZASFAMT I VF Ul 


! aegea fixity in self-knowledge; caatadasiaq secing ( God as) 
the object of true knowledge; waq (all) this; aay (is) Knowledge; aq 
(and) what (is); aa: than this; amar other; sary (is) ignorance; gfa 


thus; teq has been said. 
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Fixity in self-knowledge and seeing God as the object of true 
knowledge; all this is declared as Knowledge; and what is other than this 


is called ignorance, 

The Self or spirit is eternal, conscious 
changeless and impesishable. All other 
objects which appear as perishable, 
material and subject to modification and 
change are  not-Self; the Self has 
absolutely no relation with them. 
‘Adhyatma-Jiana’ or self-knowledge 
consists in thus realizing the truth of 
the Self through the scriptures and 


teachings of the preceptor. And 
conclusively determining this truth by 


the intellect, and dwelling on it 


constantly with the mind is what is 
meant by “‘fixity in self-knowledge.” 


The object of true knowledge is the 
integral Brahma or God, who is Truth, 
Consciousness and Bliss solidified; for it 
is He who is realized through such 
knowledge. Constantly visualizing that 
transcendent Reality as equally present 


everywhere is what is meant by “‘seeing 
. 39 
the object of true knowledge. 


The virtues enumerated in the 

: Saa Pa 
preceding verses, from ‘Amâānitvam in 
verse 7 to ‘Tattyajianarthadarsanam’ 
in the present one, are all conducive to 
the attainment of Knowledge; therefore 


they have also been given the name of 
Knowledge. The intention of this is to 
make it clear that the statement of the 
Lord contained in verse 2 above, viz., 
that the knowledge of ‘Ksetra’ and 
Ksetrajiia’ is what He considers as true 
knowledge, should not lead the reader 
to think that having understood that 
‘Ksetra’ stands for the body and 


(11) 
‘Ksetrajiia’ denotes the indwelling 
subject or self, he has attained true 
knowledge. On the other hand, true 
knowledge is that which follows the 
realization of the truth about ‘Ksetra’ 
and ‘Ksetrajiia’ attained through the 
practice of the twenty virtues mentioned 
above. It is in order to reveal this 
truth to the reader that these virtues 


haye been declared as synonymous with 
Knowledge. Thus an enlightened soul 


must possess these virtues from the 
very start. It is, however, not indis- 


pensable that all these qualities should 
appear simultaneously in all practicants. 
Of course, many of these virtues, which 
are useful to all, e. g., absence of pride, 
freedom from hypocrisy etc., are 
invariably present in every case. Other 
virtues, such as ‘unflinching devotion’, 
‘iving in seclusion’, fixity in self- 
knowledge’, ‘seeing God as the object 
of true knowledge’ etc., may be optional 


according to the mode of discipline 
followed by a practicant. 


The opposites of these virtues, viz., 
lust for honour and glory, hypocrisy, 
violence, anger, duplicity, crookedness, 
malice, impurity, fickleness, covetousness, 
attachment, egotism, the sense of mine- 
ness, differentiation, impiety, association 
with evil man and other such evil 
propensities are conducive to the growth 
of ignorance, which is the cause of birth 
and death, and degrade the soul. Hence 
they are the same as ignorance and as 
such should be totally abandoned. 


Hearing thus of the means to Knowledge under the oppellation of Knowled ge,. 
one may ask: What is that which sbould be known through the Knowledge acquired 
by such means, and what is the result of that Knowledge ? Anticipating 
this question, the Lord undertakes to describe the object of Knowledge and, holding 
out the “attainment of immortality è? as its reward, devotes the next stx verses to a 


description of God, the object of Knowledge. 
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asgan | 
= A 
AANA Il 2 I 


aq which; ẹṣẹ (is ) worth knowing; aq (and) which; ater having 


known; ayaq supreme bliss; agì one attains; aq that, saeqtfq 


i shall speak 


at length abouts aq that; sarsaq ruling over beginningless entities; tuy supreme; 
wa Brahma (Absolute ); a neither; aq being; a nor; aqq non-being; ssa] 


is declared. 


I shall speak to you at length about that which ought to be known, 
and knowing which one attains supreme Bliss, That supreme Brahma, who 
is the lord of beginningless entities, is said to be neither Sat ( being ) nor 


Asat ( non-being ). 


The word ‘Jieyam’ in this verse 
stands for Brahma or God, both absolute 
and qualified, who is all truth, all 
consciousness and all bliss; for, in this 
very context, the Lord speaks of this 
object of knowledge as both attributeless 
and as the enjoyer of attributes or 
modes of Prakrti. 

The word ‘Amrta’ denotes God who 
is an embodiment of supreme bliss. The 
intention is to show that through the 
knowledge of the supreme Brahma or God, 
who is the only object worth knowing, 
man gets freed for all time from the 
bondage of mundane existence in the 
form of repeated births and deaths, and 
attains supreme Bliss. It is this supreme 
Bliss which is also spoken of as 
attainment of the supreme goal or the 
supreme state. 

In verse 19 of this very chapter, the 
Lord speaks of both Prakrti ( Matter ) 
and the individual soul as beginningless, 
Being the Lord of both, the supreme 
Brahma or the supreme Purusa has been 
referred to here as ‘Anadimat’ ( holding 
sway over beginningless entities ), 


The use of the word ‘Brahma’ qualified 
by the adjective ‘Param’, is intended to 
show that the object of Knowledge referred 
to here is no other than the absolute, 


(12) 
formless Brahma or God, who is Truth, 
Consciousaess and Bliss solidified. The 
word ‘Brahma’ can also be taken to denote 
the Vedas, Brahma ( the Creator ) and 
Prakrti; hence it has been qualified by 
the adjective ‘Param’ in order to show 
that the object of Knowledge spoken of 


In this verse ig something different from 
all these. 


That which is established by proof 
is called ‘Sat? ( being ). The existence of 
God, who is eternal and imperishable and 
stands self-proved, cannot be established 
by any proof; for all derive their existence 
from God, who is beyond all proof, Sruti 
also says; “How can that knowing subject 
be known?” He is entirely different from 
objects which can be known through 
various means of cognition; hence God 
cannot be called ‘Sat’. And that which 
has no existence in reality is spoken of 
as ‘Asat’ ( non-being ); but it is not true 
to say that the supreme Brahma or God has 
no existence. He surely exists; nay, the 
existence of all else is proved by His 
existence. Hence He cannot be called 
‘Asat? (non-being ) either. That is why 
God is beyond beth ‘Sat? (being) and ‘Asat’ 
( non-being ). 

In IX. 19 the Lord said that He was 
‘being’ and ‘non-being’ both; whereas in 
the present verse He says that God, who 
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is the only object worth knowing, is neither 
‘Sat’ (being ) nor ‘Asat? ( non-being ). 
Although the above two statements appear 
as contradictory, the contradiction is more 
apparent than real. For when a positive 
assertion is made with reference to God, 
it is stated that all that exists is Brahma; 
and when an attempt is made to describe 


Him by the negative method, it is said 
that He is ‘neither this nor that’, but 


that He certainly is. In the previous 
statement a positive assertion is made 
with regard to God; hence it was but 
say, “I am 


being and non-being both.” But, truly 
speaking, words cannot describe the 


real character of God either by the positive 
or by the negative method. Whatever is 
said about Him is only intended to serve 
asa hint just as we try to locate the 


reasonable for the Lord to 


Undertaking thus to describe the reality of what is worth knowing ( Jeya ), 
the Lord briefly described that truth; but the truth of that object of Knowledge is 
deeply profound. Hence, in order to give an idea of that truth to the practicant 
the Lord further describes it in detail through such attributes as ‘all:pervasive- — 


ness’, etc, 
i e 
aqai 


aq It ( is yp raat 


having eyes, heads and faces in all directions; aaa:afanq ( and ) having ears 
round; as ( for ) in the universes adq all; aga pervading; fagfa It stands. 

It has hands and feet on all sides, eyes, head and mouth in 
directions, and ears all rounds for It stands pervading all in the universe. 


The assertion that God has hands on 
all sides signifies thet He is capable 


of accepting an offering wherever it is 


offered to Him. Similarly, the statement 
that He has feet everywhere implies 


that He accepts the prostrations made 
at His feet by a devotee wherever 


he offers them. For, omnipotent as He is, 
He can perform the function of all His 


faculty are all-pervasive. 
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is beyond the ken of mind or speech; 


aads AIIE | 
agaaa aama fasa NRN = 
danfan having hands and feet on all sides; aadisfafaagay 


senses and other faculties everywhere. 
His grasping faculty and moving | 


new moon with the help of a bough 
appears adjacent to it; words are ut 
incapable of representing His 
character, Sruti also says :— 


aat arat Frade amea HART aE | 


“Failing to reach whom, speech 
together with the mind returneth ( that 
is Brahma ).” ( Tait Up. 11.9.) Tt is in 
order to bring this out clearly that in 
the present verse the Lord negatively 


describes God as neither. ‘Sat’ ( being ) nor 
‘Asat’ ( non-being ). He means to say that 


the true character of the object Che 
knowledge sought to be described by Him 


therefore, whatever will be said about 
Him should be taken to be only a faint in- 


dication of His character and nothing more. 


The statement that “He 
head and mouth in all direction 


shows the all-pervasive character of- 
which is worth knowing. Since he | 
eyes everywhere, there is mo spat 


is hidden from His view. 
He has His head everywh 


I 
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where, He can accept an article of food 
wherever His devotees offer it to Him; 
there is no place where His mouth does 
not exist, In other words, God, who is 
the only object worth knowing, is the 
Witness of all, is all-seeing, and is capable 
of accepting the homage and offerings of all. 

The statement that “He has ears all 
round’’ likewise describes the all-pervas- 
iveness of God. It means that He can hear 


everywhere. Wherever His devotees offer 
Him praises or prayers or make entreaties 


to Him, He clearly hears them all, 

The concluding assertion that “He 
stands pervading all in the universe” also 
proves in a comprehensive sense the all- 
pervasive character of that which is worth 
knowing. Just as cther, being the cause 
of air, fire, water and earth, stands 
pervading all those elements, even so 
God, being the cause of the entire universe 
consisting of the animate and inanimate 


creation, stands pervading them all. 
Therefore, everything is full of God, 


Speaking of God as having His hands and feet and all other senses 
capable of functioning everywhere, the Lord now proceeds to establish the trans- 


cendent character of His being. 
aafiaga 


aafgafaatrag | 


iE . e oS m Ce ~ ” 
aaşq aqyaqa ray gamag All RLU 


aafeagmratay perceiving all 


sense-objects; wafaafaafaaq (it is really 


speaking ) devoid of all senses; 4 and; aamq (though ) unattached; adyq 
(is) the sustainer of all; ua nonetheless; = and (again ); fay ( though ) 
attributeless; yvtag ( is yet ) the enjoyer of qualities or modes of Prakrti. 


Though perceiving all sense-objects It is, really speaking devoid of all 
senses. Nay, though unattached, it is the sustainer ofall nonetheless; and 
though attributeless, It is the enjoyer of qualities (the three modes of 


Prakrti Je 


The first half of this verse shows that 
even the qualified aspect of God, who is 
the only object worth knowing, is excep- 
tionally marvellous and transcendent in 
character. That is to say, the assertion 
made in verse 13 above that he has 
hand and feet and all other senses 
functioning everywhere, should not lead 
one to think that He has hands and feet 
and other organs analogous to those of 
other living beings. Though altogether 
devoid of such senses, He is capable of 
perceiving the respective objects of those 


senses. That is why He has been declared 
as having all the senses everywhere and 


yet devoid of all senses. Śruti also says :— 


“He ( God ) grasps and rapidly moves 
without hands and feet; He sees without 
eyes and hears without ears.” ( Swe, Up. 
HI. 19. )* 


Hence He is possessed of a transcen- 
dent character; this is what is sought to 
be conveyed in the present and the 
following two verses. 


The assertion that “though unattached : 
He is the sustainer of all’? shows that, 


unlike worldly parents who maintain and 
Support their family out of attachment 


for the latter, God or the Supreme Brahma 
Sustains and nourishes all without any 
attachment. That is why He has been 


* ATRA sant IAAT wae: a NT: | 
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spoken of as the disinterested friend 
and benefactor of all beings (V. 29). Jn 
other words, God, who is all-pervading 
and the only object worth knowing, is 
entirely free from the taint of attachment. 
Yet He sustains and nourishes all due to 
His contact with Prakrti. Herein lies His 
transcendence. 

The concluding statement that “though 
really beyond all attributes, God is the 


enjoyer of qualities’? also establishes His 
transcendent character. The intention is 
to show that, though enjoying all qualities 
or modes of Prakrti, God is never tainted 
by the modes of Prakrti even as other 
beings are. Though in reality He is 
entirely beyond the modes of Prakrti, 
He is yet the enjoyer of all qualities by 
reason of His contact with Prakrti. This 
is another example of His transcendence. 


afeeaa yamna aha al 
aguraaaiaad gi ata a aq Ml 
yaang af: ara: (It exists ) without and within all beings (both 
animate and inanimate ); 4 and; “44 (It is ) animate; 44TH ( and ) inanimate; 
va as well; a ands aq It; qaan by reason of Its subtlety; afaaaq (is) 
incomprehensible; = and (finally ); afa close at hand; 4 as well as; 


gaan standing afar; aq ( is ) That. 


It exists without and within all beings, and constitutes the animate and 
inanimate creation as well. And by reason of Its subtlety. It is incompre- 
hensible; It is close at hand and siands afar too.* (15 ) 


Just as an iceberg floating in the 


sea is pervaded, both inside and outside, 
by water, even so all animate and in- 


animate beings are pervaded, both inside 
and outside, by God, who is the only 
object worth knowing. 

The above statement that God exists 
both within and without all animate and 
inanimate beings should not lead anyone 
to imagine that the animate and inanimate 


creation itself is something different from 
Him. In order to make this clear, the 


Lord further says that the animate and in- 
animate creation too constitutes His 
being. That is to say, just as a block of 


floating ice has water both within and 
without, and the ice is really the same 


as water and nothing but water, even so 


* Sruti also says :— 


the whole animate and inanimate creation. 
is the same 2s God and nothing but God. 


One may ask here : If everything is 
God, how is it that all people do not know 
Him ? Anticipating this query, the Lord 
further says that just as the common 
people cannot perceive the molecules of 


water existing in the sun’s rays,—they 
find it hard to perceive those molecules,— 


even so the all-pervading supreme Brahma 
or God, being far subtler even than the 


molecules of water, beats the comprehen- 


sion of the common people and is thus 
incomprehensible. 


There is no space within or without 
this entire universe, where, God is not. 
[lence He is too near and far as well; 


aan ataa agg Ja eat | aawa Vata Ig adne aaa Ut 


( Isa. Up., 5 ) 


«It moves and it docs not move} it isfar andit isnear too. It is within this all as well 


as without the entire creation” 


76 B. G. 
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for God, who is Consciousness and Bliss 
solidified, ever fills all places which man 
regards as distant and near. Hence He 


is too near to those reverent soul who 
know this truth; while He is far away 
to the irreverent. 


aRar a aig Rania a foran | 7 


S EN- 
yang a asii 


afa safe aR N 


afaamy (in its undivided aspect ) integral ‚like space; = and yet; Way, 
in (all) beings (both animate and inanimate j feg divided; za as it 
were; faq appears to stand; q and; <q that; tag God, who is the only 
object worth knowing; waag (is ) the sustainer and nourisher of beings 
(as Visnu); = and; aag the destroyer (as Rudra); = and; wafarm the 


creator of all ( as Brahma ). 


Though integral like space in Its undivided aspect, It appears divided 
as it were in all animate and inanimate beings. And that Gedhead, which 
is the only object worth knowing, is the sustainer of beings (as Visnu }, the 


destroyer ( as Rudra ) and the creator of all (as Brahmi ). 


The first line of this verse estab- 
lishes the unity of God, who is the only 
object worth knowing. Just as the all- 
pervading space, though really one and 
indivisible, appears divided as it were 
because of its being enclosed by different 
pots, even so God, though really 

« undivided, appears divided as it were in 
the form of the “Ksetrajfia’ ( subject or 
ego ), residing in all beings, both animate 
and inanimate. This diversity is only 


saana asoffieanc: 


dy 


(16) 


apparent; in reality, God is one, and He 
filis all space. 


The latter half of this verse shows 
that Almighty God, who 


is the only 
object 


worth knowing, 
sustainer and 


is the creator, 
destroyer of the entire 
creation, both animate and inanimate, and 
performs these functions in three different 
forms. In other words, 


Brahma, Visnu and Siva. 


He alone is 


AST | 


ai at aaa g ager fafearn von 


qq that ( supreme Brahma ); saag of lights; aft even; sfa; the 


light; ama: 


(is ) particularly seated. 


qq (and) entirely beyond Maya ( Ilusion ); 324% is said 
( to be ); aqq ( It is) Knowledge itself; aag worth knowing; 
worth attaining through real wisdom; ade of all; 


3 
maraq ( and ) 
af in the heart; fafgaq 


That supreme Brahma is said to be the light of all lights, and 
entirely beyond Maya. That godhead is Knowledge itself, worth knowing, 


and worth attaining through real wisdom, and is part 


beart of all. 


icularly seated in the 


(17) 
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The godhcead referred to above is the 
illuminator of all external lights such as 
the sun, moon, lightning and stars, of all 
psychic lights viz., the intellect, mind 
and senses ctc., and of all celestial 
lights in the shape of deities presiding 
over the different worlds and objects. 
Even the power cf illumination inherent 
in all these is only a fraction of God. 
That is why He is the light of all 
lights, that is, the illuminator of all, 
the source of all light; He is illuminated 
by none. Sruti also says:—‘‘Neither 
the sun nor the moon, nor stars 
shine in that realm; nor again does 
lightning flash there. How, then, can 
this fire shed its lustre ? All these 
reflect His light; all this borrows its light 
from His.” ( Kathopanisad 11. ii. 15 and 
Swe. Up., VI 14 )* The Gita also says in 
XV. 12 that “the light in the sun, which 
illumines the entire universe, and that 
which exists in the moon and in the fire, 
know it to be My effulgence.” 

The word ‘Tamasah’ in this verse 
stands for darkness and ignorance. And 
the godhead referred to here is self- 
effulgent and Knowledge itself; Darkness 
and ignorance cannot exist near Him. 
Hence He has been spoken of as entirely 
beyond—altogether from—Maya. 

The word ‘Jianam’ ( Knowledge ) 
denotes the essential nature of God. The 
use of this attribute shows that God is 
consciousness or Knowledge itself. 


Again, the qualification Jfieya’ used 
with reference to It is intended to reveal 
that the highest duty of men is to know 
God, the only object worth knowing, the 
discussion of which has been commenced 
from verse 12 above. Hence it behoves 
all to exert themselves fully to know Its 
truth, rather than fritter away their preci- 
ous lives in pursuit of worldly enjoysments. 

The word ‘Jficyam’ indicated that it 
is essential to know God. Here it may 
be asked: How is He to be known. ? 
Ansicipating this query, the Lord soys 
that He can be known by means of true 
wisdom acquired through the practice of . 
virtues like ‘absence of pride’ etc. referred 
to in the foregoing verses as conducive 
to Knowledge. God should be known by 
acquiring true wisdom through the practice 
of the above virtues. 

Although God is equally present every- 
where, it isin the heart that He is parti- 
cularly manifested, To take a homely 
illustration, the light of the sua, though 
diffused everywhere in a uniform degree, 
is particularly reflected in a mirror €lc.; 
while it emits fire when reflected in a 
sun-stone. The reflection is not so strong 
in other objects. Even so the human heart 
is the seat of God’s manifestation. In 
the heart of an illumined soul, of course, 
He stands directly manifested. It is in 
order to bring this out clearly that God 
has been spoken of as particularly seated 
in the hearts of all. 


‘Thus briefly describing the true nature of the Ksetra, Knowledge and the 
object worth knowing, the Lord now points out the reward of knowing ihis subject. 


gf Qi aula ad dled Gara: | 


WRIA 


uaa aga US ll 


afa thus; àaq the Ksetra ( Field ); am as well as; amq Knowledge, 


q and, aaa God ( who is) the only object worth knowing, Sara in a 


‘a qa gi wile a WRATH am aad wra gismi: l 


aq wrang ai mA 


war gaia fama U 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


C04 


BHAGAVAD-GiTA 


nutshell; sq has been discussed; am: My devotee; vaq this; fasta knowing 
in reality; agrata sta enters into My Being. 

Thus the truth of the Ksetra and knowledge, as well as of the 
object worth knowing, God has been briefly discussed; knowing this in 


reality, My devotee enters into My Being. 


The true denotation of ‘Ksetra’ along 
. with its evolutes has been discussed in 
verses 5 and 6. The twenty accessories 
to Knowledge’ have been mentioned under 
the name of Knowledge in verses 7 to 11; 
while the true character of God, who is 
the only object worth knowing, has been 
discussed in verse 12 to 17 above. 


The word ‘Madbhaktah’ in this verse 
stands for the devotee of God engaged in 
the practices of devotion such as His adora- 
tion, meditation on His being, carrying out 
His commandments, worship and devotion- 
al service etc. The use of this word is intend- 
ed to show that even the practicant who 
treads the path of Knowledge can easily 


reach the supreme state by surrendering 
himself to God 


Realization of the fact that the ‘Ksetra’ 
is an evolute of Prakrti, unconscious, muta- 
ble, transient and perishable, resolute adop- 
tion of the virtues and practices conducive 
to Knowledge, and arriving through such 
means at a correct notion of both the 
Absolute and Qualified aspects of God— 
this is what is meant by knowing the 
‘Ksetra’, Knowledge and that which ought 
to be known. And realizing God, who is 
the only object worth knowing, is what 
is referred to here as entering into His 
Being. 


In verse 3 above, the Lord invited Arjuna to hear in a nutshell four 
things with reference to the ‘Ksetra’ and two things with regard to the ‘Ksetrajna’ 
or the conscious subject. Then, after discussing at the very outset the true nature 
of the ‘Ksetra’ and iis evolutes, He incidentally enumerated the virtues and 
practices leading to a correct konowledge of the truth relating to the ‘Ksetra’ 
and the ‘Ksetrajna’, and further discussed the true nature of God, whois the 
only object worth knowing. But He failed to point out the character of the ‘Ksetra’ 
or to mention which particular effect follows from which cause; nor did He discuss | 
the true nature of the Ksetrajna and its glory. Therefore, in order to take up 
the thread of the discussion the Lord revertssto the topic under the name of 
‘Prakrti and ‘Purusa’ ( Matter and Spirit ). Declaring in this connection, first of 
all; the datelessness of Prakrti and Purusa, He proclaims all modifications and 
qualities to be Nature-born. 


gaia get aa fagani saafi | 
fama quis fafe REAN l RR 
afaq Prakrti ( Matter); = and; gam Purusa ( Spirit ); swt both; va 
indeed; aaife beginningless; fafe know; 4 and; fasta modifications ( such 
as likes and dislikes ); a and; gm4 all objects of the nature of the three 
Gunas; aff too; yafaaeuata born of Prakrti; wa indeed; fafa know. 
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all modifications such as likes and dislikes etc. and all objects constitut 


of the three Gunas as born of Prakyti. 


The word ‘Prakrti’ in this verse stands 
for God’s own primordial Naturc, that 
has existed from time without beginning. 
It isno other than what has been spoken 
of as ‘Mahad-Brahma’ in Chapter XIV. 
Again, it is this very Prakrti that has 
been referred to in VII. 4-5 under the 
name of ‘Apara Prakrti’ or lower Nature, 
and as ‘Ksetra’ in verse 5 above. The 
only difference is that whereas the above 
verses speak of this Primordial Prakrti 
with her evolutes, viz., mind, intellect, ego 
and the five gross elements etc., the present 
verse treats of primordial Nature alone. 

The use of the particles ‘Cha’ and ‘Eva’ 
is intended to convey that Prakrti and 
Purusa stand on the same footing so far 
as ‘beginninglessness’ is concerned, or that 
the two are identical in this respect. And 
the object of declaring both as ‘without 
beginning’ is to show that the Jivahood 
of the Jiva, i. ¢., his association with Prakrti 
is not something adventitious, but has 
existed from time without beginning, and 
even so this Prakrti, which is God’s own 
energy or potency, should be recognized as 


beginningless. 
In vers 


Prakrti 
9 e 
Hlaacadea 


za: the cause; 


the cause; saa is declared ( to be 


Prakrti is said — 


o 3 above Arjuna was invited to hear whence is what, thi 1 
been partly discussed in the latter half of the preceding verse. Now, conclua 
the discussion in the first half of the newt verse, the Lord discusses in th k 
half as well as in verse 21 the nature of the Purusa ( Spirit ) as 


Rg ehea | 

gar gagat waded BqAasaa ll Xe ti 
adawytg@ in bringing forth the evolutes as well as 
asf: Prakrti or Nature; s=ad is sai 
individual soul; egam of joys and sorrows; MIGRA | 


The: word ‘Vikiran’ stands for modifica- 
tion such as desire and aversion joy and 


three Gunas, or modes of Prakrti, vi 
Sattva, Rajas, Tamas, and all material 
objects evolved therefrom. The intention — 
of the Lord in declaring both these to be 
Nature-born is to show that Prakrti is not 
synonymous with the three Gunas, Sattva, 
Rajas and Tamas; it is something without £ 
beginning. In the beginning of creation, 
the three Gunas are born of Prakrti (Srimad 
Bhagavata I. v. 22 and XI. xziv. 5). Itis 
in order to make this point clear that in 
KIV.5 the Lord mentions the three Gu as $ ; 
by name and declares them as Nature- orn. 
Again, in verse 5 of Chapter IJI, verse 
of Chapter XVIII, and verse 21 of the 
sent chapter the Lord speaks of the thr 

8 


Gunas as Nature-born. Verses 27 and 2! 
of Chapter IIL as well refer to the hre E 
Gunas as evolutes of Prakrti, a 
the three Guņas—Sattva, Rajas. 
Tamas—with their evolutes, and ` 
all modifications should be recogni 
born of Prakrti or Nature. 
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the instruments; while the individual soul is declared to be the cause of 


experience of joys and sorrows. 

The five subtle elements, ether, air, 
fire, water and earth, and the five objecis 
of senses, viz., sound, touch, colour, 
taste and smell—ihese ten constituie what 
has been referred to as ‘Karya’ in this verse. 


And the three internal or psychic 
organs, viz; the intellect, the ego and 


the mind, the five senses of perception, 
viz., the sense of hearing, the tactile 
sense, the senses of sight and taste 


and the olfactory sense, and the five 
organs of action, viz., the tonguc, hands 


and feet, and the organs of gene- 
ration and  defecation—these thirteen 


are covered by the term ‘Karana’. It is 
from Prakrti that these twenty-three 


categories are evolved; Prakrti alone 
is their material cause; hence Prakrti 


has been declared to be the cause of 
their evolution. 


The order of their evolution is as follows. 
Prakrti gives rise to the Mahat-Tattva 
(the principle of Cosmic Intelligence ), 
from the Mahat-Tattya follows 
Ahankara (the Cosmic Ego), Ahankira 
brings forth the five Tanmiatras, mind 


and the ten organs of perception and 
action; and the five Tanmātras in their 


turn are believed _to evolve the five 
gross elements. This is borne out by 


the following verse (verse 22) of the 
Sankhya-Karika :— 


TaeHSeaaseaISTE TEA ETT: | 
amaf olematq qara: qaya i 


The Gita speaks of the five subtle 
elements in place of the five Tanmatras, 


while in place of the five gross elements 
it mentions the five objects of the senses. 


This is the only difference between the 
two versions. 


In some editions of the Gita, we 
find the word ‘Karana’ substiuted for 


‘Karan’ in the present verse. If we 
accept this variant, the word ‘Karya’ 


should be understood to stand for the 
following sixteen categories, viz., the five 
senses of perception, the five organs of 
action, mind and the five objects of 
senses; for they are all effects of some 
cause, and are not themselves the cause 
of others. And the word ‘Karana’ should 
be taken to cover the intellect, the ego 
and the five subtle elements. Tor the 
intellect is the cause of the ego; the 
ego is the cause of the mind, senses and 
the five subtle elements; and the five subtle 
elements in their turn are the causes of the 
five objects of senses. 

Although other scriptures recognize 


four aspects of the Antahkarana or inner 
sense, viz., Buddhi ( Intellect ), Ahankāra 
(Ego), Chitta ( the faculty of cogitation 
or reflection) and Manas ( Mind ), the 


Lord does not recognize Chitta and 
Manas as two diverse faculties; He 


reckons them as only two names of one 
and the same faculty. The Sankhya and 


Yoga systems also uphold the same view. 
That is why, instead of four, the Lord 


speaks here of only three aspects of the 
Mind or Antahkarana. 


Here it may be urged that the word 
‘Purusa’ stands for the conscious Self or 
Atma, and the Self is regarded as 


stainless and pure; how, then, has the 
Purusa been declared as responsible for 


the experience of joys and sorrows? 
Our submission in this connection is that 
Prakrti, being unconscious, cannot possibly 
have any experience of pleasure or pain; 
while the Purusa or Spirit is unattached, 
hence that too is not the experiencer 
really speaking. It is only through its 
contact with Prakrti that the Purusa 
appears to be the experiencer; and this 
contact between Purusa and Prakrti has 
no beginning, hence the Purusa has been 
recognized as responsible for the 
experience of joys and sorrows. It is in 
order to make this point clear that the 
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next verse explicitly says that it is the 
Purusa seated in Prakrti who senses 


objects of the nature of the three Gunas 


evolved from Parkrti, That is why the 
Purusa, weaned from Prakrti, has no 
semblance of such experiences. 


gun aa REN fe yard safest aos | 


RICH gaS 


AAA MAA N 28 N 


qgar get: the Purusa seated in Prakrti; fg only; sekam gma objects 
of the nature of the three Gunas evolved from Prakrti, ugm senses; TINY? 
contact with these Gunas ( alone ); #77 of this ( embodied soul ); TATA AAA 
qrar ( is ) responsible for birth in good and evil wombs. 

Only the Purusa seated in Prakrti senses objects of the nature of the 


three Gunas evolved from Prakrti. And i 
responsible for the birth of this soul in good and evil wombs. 


The substantive ‘Gunin’, qualified 
by ‘Prakrtijan’, 
qualities or ‘moods, Sattva, Rajas and 


denotes the three 


Tamas, born of Prakrti, as well as their 


evolutes, viz., all mundane objects of 
the nature of sound, touch, colour, taste 


and smell. An individual soul is said 
to be seated in Prakrti so long as it is 


invested with any of the three bodies— 
gross, subtle and causal—born of Prakrti. 
That is why the Self or Spirit senses 
the Nature-born qualities so long as it 
is associated with Prakrti. It ceases to 
be the enjoyer on its being dissociated 
with Prakrti; for, in reality, the Purusa 
is eternally detached in character. 

The human and all other higher 
species, such as the celestial species and 
so on, are ‘good’ wombs; while all sub- 
human ‘species, e. g., beasts, birds, trees 
and creepers ctc., fall under the category 
of ‘evil? wombs. Contact of the Jiva or 
embodied soul with the three Gunas, 


Sattva, Rajas and Tamas, existing from 
time without beginning, and his attach- 


ment for worldly objects which are the 
evolutes of those Guņas is what is 
referred to as ‘Gunasangal,’. The latent 


desires of a man are determined by his 
attachment for a particular Guna or its 


evolutes; and it is these latent desires 
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tis contact with these Gunas that is 


(21) 


which decide the nature of his rebirth. 
That is why contact with the Gunas 


has been declared as responsible for 
one’s birth in good or evil wombs. 


In this connection it may be noted 
that in IV. 13 the Lord claimed to have 
brought into being the four orders of 
society, dividing people according to 
their qualities and actions. In 


@, HG declared that whatever a man 
thinks of at the last moment before 


leaving his body, that very object 
he attains in his next life. And in the 
present verse He attributes one’s birth 
in good or evil wombs to contact with 
the Gunas. How are these three versions 
tobe reconciled ? 

Our submission in this connection is 
that there is no incongruity whatsoever 
between these three statements. On closer 
examination all the three statements will 
þe found in one way or other to attribute 
one’s birth in good and evil wombs to 
contact with the Gunas. (1) God evolves 
the four orders of society on the basis of 
the Gunas and Karmas of each individual. 
In this division contact of the Jivas 
with the Gunas naturally operates as the 
determining factor. (2) Man develops 
special attachment for one of the three 


Gunas according to the nature of his- 
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pursuits and the kind of company he 
keeps; and the inclinations or tendencics 
formed as a result of those actions 
are also of a cognate type. Again, 
his thought at the last moment of his 
life is determined by those proclivities 
and his birth in good or evil wombs is 
in its turn decided by his thought at the 


last moment. Hence contact with the 
Gunas is the ultimate cause even of one’s 
birth in good or evil wombs. (3) In the 
present verse, of course, contact with the 
Gunas has been expressly stated to be 
the cause of such birth. Therefore, all 
the three statements bring out the same 
truth, 


Having thus described the character of the Purusa seated in Prakrti the Lord 
now delineates the transcendent character of the Self, establishing identity between 
God and the individual soul at the same time. 


suga a ual Meat wey | 
weaeafa argya ZRSR gee: at: 11 22 I 
afer & (dwelling ) in this bodys gea: the Spirit; qu (is really the 
same as ) the Supreme; guzzr the seer or witness; = and; agaat the ( true ) 


guide; wai the Sustainer,; wher the 


experiencer (as the embodied soul ); 


Heat: the Overlord; = and; afr also; qeqreat the Absolute; sfa as; 3m: has 


been spoken of. 


The Spirit dwelling in this body, is really the same as the Supreme. 
He has been spoken of as the Witness, the true Guide, the Sustainer of 
all, the Experiencer (as the embodied soul), the Overlord and the 


Absolute as well. 


The assertion that the Spirit dwelling 

in this body is really the same as the 
Supreme indicates the transcendent 
character of the knowing Self. The 
intention is to say that the conscious 
‘Self, which on account of its being 
conditioned by bodies evolved from 
Prakrti erroneously appears to have 
assumed an individual character, is, in 
reality, the same as the Supreme, who is 
entirely beyond this Prakrti; for virtually 
there is no difference whatsoever between 
the supreme Eternal and the knowing 
subject. The diversity which appears to 
exist between the two is only due to the 
Jatter being limited by a body. 


The same supreme Eternal is called 


by different names due to difference causes, 
In reality and substance, howe ver, there 


(22) 


is no diversity in Brahma, Thus, for 
instance, as the inner controller of all 
He alone, observes the good and evil 
deeds of men: hence He is called 
‘Upadrasta’ ( Witness). The very same 
God, residing in the heart of all, given 
proper advice to those who seek it; hence 
He is called ‘Anumanta’ or Guide. In the 
form of Visnu He alone protects and 


sustains the whole universe; therefore, He 
is called the ‘Bharta’ or ‘Sustainer’ Again, 


it is He who, in the form of celestials, 
partakes of the oblations offered in all 
sacrifices, and in the form of various 


beings undergoes all sorts of experiences; 
hence He is called the ‘Bhokta? or 


Enjoyer. He alone is the supreme Lord 
ruling over gods or guardians of the 
world and even divine lords like Brahma, 
the Creator; hence He is called by the 
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name of _‘Maheswara’ or the Overlord; 
and in reality, He ever remains entirely 
beyond the Gunas; therefore, He is called 


the Paramatma or Absolute. This is what 
is sought tobe conveyed by the present 
verse. 


Describing thus the character of Prakrti together with the Gunas, as also of 
the Purusa, the Lord now declares the reward of knowing them in reality. 
a qi aft ged sa a au: aa! 
< 
aaa adamaist a a yasana l 33 I 
qaq thus; geqq the Purnsa or Spirit; + and; gù: az together with 


the Gunas; 


safaq Prakrti or Nature; a: who; af knows (in reality ); a: 


he; aşar in every way; agam: acting; aft even; Yi: again; 4 not; afasrad 


is born. 


> 


He who thus knows the Purusa (Spirit) and Prakrti ( Nature ) 
together with the Gunas,—even though performing his duties in every way, 


is never born again, 
Knowledge of the Purusa consists in 
realizing the character and glory of the 


Purusa as delineated in this chapter. 
In other words, true realization of the 


fact that all, knowing selves that appear 
to have a separate existence are indentical 


with the supreme Eternal, that the 
diversity appearing in them is due to 
their contact with Prakrti, really speak- 
ing there isno difference between them, 
and that God is eternal, pure, awakened, 


free, imperishable and wholly beyond 
Prakrti, and to establish oneself in 


identity with that embodiment of Truth, 
Consciousness and Bliss once for all, is 
what is meant by ‘knowing the Purusa 
in reality’. And grasping the truth that 
the three Gunas are evolutes of Prakrti, 
that the whole universe is nothing but 
a projection of Prakrti, and that it is 
perishable, unconscious, momentary and 
transient, is what is meant by ‘knowing 
Prakrti together with the Gunas in 
reality’. 

The use of the indeclinable ‘Api’ 
with the words ‘Sarvathā Vartamanah’ 
is intended to show that he who knows 
the Purusa and Prakrti with the three 


77 B. G. 


(23) 
Gunas, as stated above, be he a 
Brahman, a Ksatriya, a VaiSya or a 
Śūdra, and to whatever ASrama or stage 
in life'( such as Brahmacharya etc. ) he 


belongs, even though duly performing all 
the duties enjoined by the Sastras for 


that particular caste and ASrama, really 
does nothing and hence is never born 
again. . 

Since evils like lust and anger wholly 
cease to exist in an enlightened soul who 
has realized the Self (V. 26), it is 
never possible for him to indulge in 
prohibited acts. That is why his conduct 
is recognized as standard (III. 21). 
Hence the words ‘Sarvatha Vartamanah’, 


followed by the indeclinable ‘Api’, cannot 
be interpreted to mean that such an 


enlightened soul is never born again 
even if he indulges in prohibited acts; 
for it is evil impulses like lust and 
anger that lead to sin. In reply to 
Arjuna’s query, the Lord has expressly 
stated this in Ill. 37. 

The Purusa ceases to have anything 
to do with Prakrti the moment he comes 
to know the truth about both; for their con- 
tact has been held to be imaginary, unreal 


CC-O. In Public Domain. UP State Museum, Hazratganj. Lucknow 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


i 
610 BHAGAVAD-GITA 
| 
and brought about by mere ignorance. then that he continues to be born aga? i 
; 3 > s ne ~ în various species ( XI 9 : 
The contact of the Pucusa with Prakrti and again in various species ( XIII. 21), 
contact C S 2 3 S E a E N l 
and its Gunas lasts only so long as they That is- why one is nof reborn after 
(a È S ‘ Re wee a knowing their true nature. 
are not fully known and it is only -tiil knowing their tru 


On hearing the glory of the Knowledge of Prakrti at the three Gura and l 
of the Purusm, one may be tempted to enquire how this knowled ge may be gained, 
Therefore, in the next two verses, the Lord mentions various disciplines to be followed 
by men of different apii tuden Sor the realization of Truth. 

waaa alta Fi ‘AUAAT 
wy Bieta AN ‘aT 

armaq the sppreme Spirit or Self, Sq some ( men ); anwar through 
(their refined and sh: arp ) int intellect; sqa by meditatii a erent in the_ heart; > 
makr betold; asi_(Ccertain ) o ) others; qia e liscipline _ of 
Kowa! oledge, a and; aq? (still ) “others; aiaia ( beh id i ) through the 
discipline of Action. 


Some by ‘meditation behold the su preme Spirit in the heart with 
the help of their refined and sharp intellect; others P It through 
a ———— Se 


the discipline _of Knowledge, and others, again, through the discipline of 


Action. (24) a 
‘Dhyäāna’ denotes constant ant meditation context, the meditation referred to in this 
on n God, practised i in „clean and secluded verse is meditation < on the absolute, form- ; 
peak spot in accordance with fhe procedure 1: laid less Brahma viewed as ideatical with 
~ down in verses (11 to 13 of Chapter Viy one’s own self, andit is realization of 
i. e., firmly squatting on an appropriate seat, God as identical with one’s eect that_has 
withdrawing the senses from their objects, been declared to iea oah 
controlling the mind and forgetting every- meditation. Spe aa those practicants 
thing else than God. The intellect gets who meditate on the qualified Divinity K 
purified through such practice of medita- with or without form as apart from i 
tion; and realizing the supreme Eternal, themselves can realize the absolute, 4 | 
T is Truth, Consciousness and Bliss soli- formless Brahma, who is Truth, Conscious- | 
dified, through such refined and sharp i m= ness and. Bliss solidified; as identical | 
tellect within the heart is what j ismeant by with one’s self, if they seek such reward. | 
beholding the Self by meditation in the The words ‘Sankhyena’ and “Yogena’, -i 
self and elf and through the self. taken together, stand for Sankhyayoga | aor. a 
Verse 22 above has established iden- the e discipline of Knowledge. 7 This has <u | 
tity between the souland the Oversoul, been discussed at length in verses 11 to y 
and it isin the light of this identity that 30_of Chapter II, as also in verses 8, 9 | l 
the Lord discusses the different forms of 


‘and 13 of Chapter V, in verse 19 of Chapter! ! 
discipline for the attainment of the ul ulti- XIV and elsewhere according to context. 
ma te goal in the form of Realization of Realizing that all material objects 


are 
the $ Self. Therefore, judging from the nothing 


but illusion, like water in a mirage, 
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or that which appears in a dream, so 
that it is only the Gunas, which are born 
of Prakrti, that react on the Gunas, a 
follower of the path of Knowledge gives 
up the sense of doership i1 respect of all 
activities of the mind, sense; and the body, 
and ever established in id niity with the 
all-pervading God, who is Ti: th, Conscious- 
ness and Bliss solidified, refo = to recognize 
the separate existence of anyihing other 
than God. And directly perceiv.: g, through 
such practice, the identity of the soul with 
the Oversoul and thvs_ realizing the 
Absolute, is what is meant by bcholding 
the self in the self through the practice 
of Sankhyayoga. 

Sainkhyayoga can be easily practised 
only by a qualified soul who is endowed 
with the four equipments, viz., ( 1 ) Viveka 
or Discrimination, (2)  Vairīāgya or 
Dispassion, ( 3 ) Sat Sampatti or the sixfold 
riches, and (4) Mumuksutva, the quest 
for freedom. 


1. VIVEKA 
Discrimination between the real and 


the unreal, as well as between the eternal 


and the fleeting is called Viveka. Discri- 
mination sifts the one from the other. 


Viveka is the same as realization of Truth. 
This consummation of Viveka is attained 


by constantly sifting the self from the 
non-self, under all circumstances, and in 


every object. When Viveka actually dawns, 
difference between the real and the unreal, 


between the eternal and the transient, 
begins to be directly experienced as that 


between milk and water. The next 
equipage is :— ; 


2. VAIRAGYA 


Once the real is sifted from the unreal, 
and the eternal from the passing, | with 
the helf of discrimination, attraction for 


land the passing naturally ceases. 
Se ahat they call Vairagya. If the 


hankering for enjoyments persists in the 
mind and we make a show of aversion 
i world, that is no 

and disgust for the L 
dispassion. There is total negation of Raga 
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or attachment in dispassion; Vairdgya, 
reallys peaking, is another name fer mental 
detachment. The mind of those who 
develop true dispassion entirely cease to 
have any thirst or attachment for the 
various forms of enjoyment extending up 
to the abode of Brahma (the Creator ). 
Turning their back upon the unreal and 
the transient they remain constantly 
intent on the rea] and the eternal. This 
is what constitutes dispassion. So long 


as this type of dispassion dees nct appear 
Viveka should be regarded as deficient. 


When discrimination is complete, the 
awakening of dispassion is inevitable. 
3. THE SIXFOLD RICHES 
As a result of such discrimination 
and dispassion, the practicant comes to 
acquire sixfold riches of the highest value. 
So long as this wealth is not fully acquired, 
discrimination and dispassion should be 
regarded as positively deficient; for when 
the practicant is fully endowed with 
discrimination and dispassion, it is easy 
for him to acquire this wealth. This 
wealth is known by the name of ‘Sat- 
sampatti’ (the sixfold riches) and the 
following are the six factors constituting 
it :— 
1. Sama. Complete subjugaiion, quies- 
cence and stillness of the mind is called 
ama. When discrimination and dispassion 


are fully developed, the mind naturally 
becomes quiescent and still. 


2. Dama. Complete mastery over the 
senses and their finding no relish in the 
objects of enjoyment is called Dama. 


3. Uparati. Withdrawal of the mind 


. from all worldly objects is known as 


‘Uparati’. When the mind and the senses 


cease to have any relish for the objects 
of enjoyment, the practicant will naturally 


turn his back on them. This indifference 
must be cultivated with respect to every 


from of enjoyment,=not simply externally 
but internally. The mind should never 


think of even the rare pleasures — 
Brahmaloke or the seventh heaven with 


13 


to enjoy them. This is what is 
n as Uparati. 

4. Titiksa, Titiksa ordinarily means 
ce of Dwandvas or pairs of opposites, 
chas heat and cold, pleasure and pain, 
our and ignominy; but the ‘Titiks? 
ch follows in the wake of Viveka, 
iragya, Sama, Dama and Uparati musi 


something different from ordinary 
idurance as indicated above. The 
andvas can neither cease in this 


one wholly avoid 
Putting up with them anyhow 
also quite good; but the best thing is to 
e above the realm of contraries and to 
on them as a dispassionate observer. 
indeed is Titiksa in the real sense 
e term. When this state is reached, 


and cold or honour and ignominy 
o longer touch a man. 


xistence of the Self as in something 
irectly perceived is called Sraddha. 
raddha, first of all, centres round the 
or sacred books, the personality 
religious preceptor and  spi-itual 
e etc; faith in the Self develops 
m But so long as complete faith 
developed in the spiritual self, 
ect cannot get e:tablished in the 
integral, stainless, formless and 
eless Brahma as its goal. 


adhana, Samadhana means total 
of the mind and intellect in 


mstrating his skill in archery 
ce of Acharya Drona, 
e neck of the dummy bird 


, even. so when one’s 
ct constantly perceive 


r sole objective, that 


- through the practice of Karma 
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4. MUMUKSUTVA 


In this way when discrimination, 
dispassion and the sixfold virtues are 


acquired, the practicant naturally seeks 
absolute freedom from the bondage of 
ignorance, and withdrawing his mind from 
everythiag else, and without looking in any 
other direction, runs exclusively after Ged. 
This running after God with the utmost 
speed on his part, 7. e., his intense practice 
itself is an indication of his keenest de- 
sire to realize God. This is what they call 
‘Mumuksutya’ or the quest for liberation. 
* * * * 

The word ‘Karmayoga’ in this verse 
stands for the course of discipline which 
has been discussed, alcng with its re- 
ward in Chapter II from verse 40 up to the 
end of the chapter. In other words, Karma- 
yoga consists in performing all one’s pre- 
scribed duties, appropriate to the Varna 
(grade in society) and Agrama (stage in life) 
to which one belongs, according to the 
Scriptural injunctions in a disinterested 
spirit, renouncing al] attachment and 
reward, and treating success and failure 
alike. And realizing the supreme eternal 
Spirit, who is Truth, Consciousness and 
Bliss solidified, as one’s own self through 
this discipline is what is meant by 


beholding the Self in the self through 
Karmayoga. 


Here it must be remembered that, 
even though maintaining his identity 


apart from God during the period of his 
Sadhana, the practicant who aims at 


unity in the end realizes Brahma as his 
own self. And the subject under discus- 
sion inthis verse is 


i to ascertain the 
practices 


through which God can be 
realized as one’s own self. That is why 
this verse speaks of realizing the supreme 


eternal Spirit as one’s own self even 


yoga. 


S 
j 
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g however; aà others ( viz., the dull-witted ); vaq thus; astaat: noe 
knowing; azz: from others (those who have realized the Truth ); acar 
aS 


Se 


hearing; sa1aa worship ( accordingly ); = and; à those, afaveraat: (persons) 


given to hearing; af too; ¥4¥ ( the ocean of mundane existence in the shape 
of ) death; afaaefra ( are able to ) cross; va indeed. 

Other dull-witted persons, however, not knowing thus, worship even 
as they have heard from others; and even those who are thus devoted to 
heating, are able to cross the ocean of mundane existence in the shape 


of death. 


The particle ‘Tu’ in this verse 
indicates that the Lord now proceeds to 


speak of other practicants different from 
those mentioned in the preceding verse. 


In other words, the present verse points 
out the way to the redemption of those 
who cannot fully grasp the spirit of 
the practices mentioned above. 

The pronoun ‘Anye’, qualified by the 


adjectival phrase ‘Evam Ajanantah’, refers 
to those practicants who are too dull- 


witted to grasp in full the spirit of any 
one of the practices mentioned in the 
preceding verse, viz., Dhyanayoga, 
Sankhyayoga and Karmayoga. 
Satyakama, son of Jabala, approached 
the great sage Haridrumata, who claimed 
his descent from Gotama, in quest of the 
knowledge of Brahma. Having had a 
talk with him, the teacher selected 
from his herd four hundred weak and 
extremely emaciated cows and asked 
Satyakama to follow them. Driving them 
towards the forest, as enjoined by his 
preceptor, with great reverence, enthusiasm 
and joy, Satyakama said, «J shall return 
when their number swells to a thousand.” 
Taking them to a safe retreat abounding 
in herbage and water, he came back ouly 
when their number had swollen © a 
thousand. The result was that he attained 


izati i his 
God-Realization while he was yet on 
way back to his preceptor’s hermitage 


erses the 


“Mentioning thus the various means t 


(25) me 
( Chhāndog ya, IV. iv. 9). Receiving instruce 
tions from such men of wisdom, who E 


have realized the Truth, and carrying 
them out with extreme reverence and love 
is what is meant by ‘worshipping even 
as they have heard from others.’ 

_The compound adjective ‘Śruti- 
parāyaņāh’ refers to those who take with 
reverence and love to the diligent practice 
of what they have heard. The use of 
the indeclinabe ‘Api’? is intended to — 
show that when even such men of small 
understanding are doubtless able to 
conquer death by worshipping as thet 
have heard from others, there can be 
no doubt about the redemption 


practicants who follow one ‘of the th 
disciplines stated above. “3 


The word ‘Mrtyum’ in this x 
stands for mundane existence 
shape of repeated births and death. 
use of the verb ‘Taranti,’ with ‘4 
prefixed to it, is intended to sho 


those who worship as indicated 
‘attain lasting union with the s 
eternal Spirit, who is Truth, 
ness and Bliss solidified, an 
born again. In short, the w 
Atitaranti? in this verse 
same idea as has been brou 
the words ‘he is not born ag 
93 and ‘beholding the S 
in verse 24 above. 
God-Realt. 
zal 
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by declaring it as subject to birth and death, and glorifies the knower of the real 


truth about the Self. 


qaaa fafaa SNAN | 


SERERE PIHEN 


ue aan Wee ll 


wasu O best among the Bharatas, Arjuna; aq Pifrq whatsoever; 
smaga immobile, or mobile i. e„ inanimate or animate; aam being; sae is 


born; aq that (all), aada (as emanated) from 


re i . Ei , 
he union of the 


E 


Ksetra and the Kseirajiia ( Matter and Spirit ); fafs know. 


Arjuna, whatsoever being, animate or imanimai>, is b: 
emanated from the union of Ksetra (Matter) and the Kye ia 


The adjectives ‘Yavat? and ‘Kifichit’ 
signify totality. Beings possessing 
locomotion, e. g., the celestials, human 
beings, beasts and birds eic., fall under 
the category of ‘Jangama’ ( animate ); 
while creatures devoid of locomotion, such 
as trees, creepers, rocks etc., are known 
as ‘Sthavara’ ( inanimate ). Therefore, 
the substantive ‘Sattvam’ qualified by the 
three adjectives ‘Yavat’, ‘Kifichit? and 
‘Sthavarajangamam’ covers the entire 
creation of animate and 
beings. 


inanimate 


The term ‘Ksetra’ denotes the aggregate 
of twenty-four categories enumerated in 


‘rn, know it as 
É PELD) ( 26) 
verse 5 of this chapter and. hich 
referred io under the name of ‘A 


or the lower Nature in Vil.4 and 5. And the 


conscious principle whichis the knower 
of this Ksetra, and which has been spoken 
of as ‘Para Prakriti’ (ibe higher Nature) ia 
verse VII. 5, is called ‘Ksetrajfia.’ Contact 
of this ‘Ksetrajfia’, 7. e., of the Purusa seated 
in Prakrti, with the gross bodies evolyed 
from Nature has been referred to in this 
verse as the union of Kseira and the 
Ksetrajiia; and the emanation of beings in 
different shapes and forms through various 
types of wombs or species is what 
has’ been spoken of in this verse as 
their birth from such union. 


aH aag uty fga qÀ | 
fargaratangacd a: agate @ gafa les 


ee who; farsacq aay y8g in all evanescent beings ( both animate and 
inanimate); TREN the supreme Lord; afaasqian imperishable; aqa facsaa 
(and ) equally abiding; qsafa sees; a: he ( alone ); qafa ( really ) sees 2 : 


S He alone truly sees, who sees the supreme Lord 
~ abiding equally in all perishable beings, 


The substantive ‘Bhitesu? qualified 
by the two adjectives ‘Vinagyatsw’ and 
“Sarvesu’, denotes all creatures undergo- 
ing repeated births and deaths, whose 
contact with, and dissociation from, the 


as imperishable and 


both animate and inanimate. (27) 


different subile and gross bodies is held 
to be the cause of their birth 
death. The use of the word ‘Sarvesu’ 
is intended to cover the totality ‘of 
beings; while the adjective “VinaSyatsu’ 


and 
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has been used in order to show that 
they are all liable to perish by virtue of 
their identity with the body. 


It should be remembered in this 
connection that it is the body which is 
liable to perish, and not the soul. The 
Self or Spirit is eternal and imperishable; 
and it ig really thesame in all living 
beings, who appearas differen- through 
difference of bodies. This is what is shought 
to be conveyed in the present verse. 


The word ‘ParameSwaram’ in this 
verse stands for that immutable Spirit, 
existing entirely beyond Prakrti, which 
has been declared in verse 22 above as 
the Witness, the Guide, the Sustainer, 
the Experiencer, the Overlord and the 
supreme Spirit, and shown to be 
one with the Ksetrajiia’ or the knowing 
Self. This supreme Purusa though 
essentially an embodiment of absolute 
Truth, Consciousness and Bliss, and 
existing entirely beyond Prakrti, is 


spoken of a3 the ‘Kgetrajfia’ and the 
experiencer of the Gunas evolved from 
Prakrti due to Its contact with Prakrti. 
Seeing the one imperishable, immutable 
Spirit, the real self of all living be- 


‘ ings, as eternally and equally abiding 


in their bodies, identity with which has 
earned for those beings the title of 
‘perishable’, is what is meant by ‘seeing 
the supreme Lord as imperishable and 
equally abiding in all living beings’. 
The present verse speaks of the Self 
as one and immutable, 7. e., free from 
all modifications such as birth and death 
etc. Therefore, he alone really sees, who 
sees this one eternal conscious Self 
as immutable, imperishable, equally 
abiding everywhere and unattached as 
shown above. The vision of those who 
view it as subject to birth and death, 
and as happy or otherwise, due to its 
identity with the body, is faulty; that 


is why, even though seeing, they do not 
see at all. 


In the preceding verse it has been stated that he alone really sees who 
sees that supreme Lord as imperishable and equally abiding in all beings; justi- 
fying the above statement the Lord now declares attainment of the supreme state 


as the reward of such vision. 


ai vq fe aaa anafeuadigaca | 
a feazeaesatsseata ad) atta at afan UR Ul 
fe because; 747 in all; swaferaq equally seated; $a% the (supreme ) 
Lord; an4 ( as ) ones 844 seeing; annat by himself; arman himself ; q nots 
zafra ( who ) kills; aa: thereby; Te afaq the supreme state; afa (he) 


attains. 


For, he who kills not himself by himself by secing the supreme Lord, 
equally present in all, as one, thereby reaches the supreme state. ( 28 ) 


The indeclinable ‘Hi’ in. this verse, 
implies cause. The use of this particle 


is intended to show that since he who 
is endowed with an equal vision does not 


kill himself and reaches the supreme state, 


CC-0. In Public Domain. UP State Museum, Hazratganj. Luckno’ 


theref :e, his vision alone is correct. 


The one supreme Spirit, who is Truth, 
Consciousnzss and Bliss” solidified, is 
equally present everywhere. It isdueto 


SE SE: pe 
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ignorance that He appears different in 


different bodies; really, there is no 
difference in Him. Clearly apprehending 


and realizing the above truth is what is 
meant by ‘seeing the supreme Lord, 


equally present everywhere, as one? 


Those who have no knowledge of this’ 


truth lack equal vision; for, they 
distinguish one individual from another. 
They regard somzas their beloved and 
well-wishers while they look upon others 
as disagreeable and unifriendly and 
cognize themselves as different from 
others, and finite in character. There- 
fore, inasmuch as they recognize the birth 
and deth of physical bodies as their 
own birih and death, they undergo 
repeated births in different species and 
continue to die acain and again. This is 


what is meant by their killing themselves 
by their self. He, however, who sees the 


Describing thus glory and reward 


one Supreme Lord as equally present in 
all neither views himself as other than 
God nor feels that he has any connec- 
tion with those physical bodies. Hence 
he docs not sce his own end in 
the death cf the physical body; and 
that is why he does not kill himself 
by his own self. In short, he gets 
established in identity with the 
Supreme eternal Spirit, who is all-know- 
ing and imperishable and an embodiment 
of Truth, Consciousness and Bliss; that 
is why he secures lasting immunity from 
birth and death. 


The ‘Para Gati’ referred to in this 
vetseis the same as kas been spoken of 
clesewhere as the supreme state, attaining 
which one has no longer to return and 


which is the goal of all spiritual 
practices. 


of the seeing the eternal Spirit who is 


Consciousness and Bliss solidified, as equally present everywhere, the Lord now 
glorifies, in the next versz, the man who sees that Spirit as a none-doer. 


aAa a aaf frame ada: | 
a: qafa aatssemanmatt @ eater 1 28 N 
qand; 4: who; aif (all) actions; ada: in all respects; 95431 ua 
by Prakrti alone; fazama being done; aat and; araa the Self; amaia 


a non-doer; q3qfa sees; q: he ( alone ) 


; Tafa ( really ) sees. 


And he alone really sees, who sees all actions being performed in 
every way by Prakrti alone, and the Self as the non-doer. (29) 


Verse 27 and 28 of Chapter IIT 


and verse 19 of Chapter XIV speak of 
all actione being performed by the 


Gunas or modes of Prakrti, and verses 6 
and 9 of Chapter V speak of the senses 


acting «on sense-objects; Whereas the 
present verse indirectly exhorts us to see 


all actions being done by Prakrti. These 


three sta ements, though apparently , 


differing from one another, point to the 
Same conclusion, as we shall see below. 


Tne three Gunas—Sattva, Rajas and 
Tamas--arc all evolutes of Prakrti; and 


the senses, mind and intellect etc., as 
well as the objects of senses—all these 
are extensions of the Guņas alone. 
Therefore, speaking of the senses as 
acting on sense-objec's, of the Gunas as 


acting on the Gunas, and of all actions 
being performed by the Gunas is the 


sameas declaring all actions being done 
by Prakrti. Thus the same thing has 


been stated inall the three places, there 
is hardly any difference in the three 


Statements. They- are all intended to 


_ Show the non-doership of the Self, 
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The Self is eternal, 
i ee and devoid 


pure, awakened, 
of all modifications; it 
has no connection with - 
Prakrti. That is why it is neither the 
doer of any action nor the experiencer 
of the fruit of actions. The direct 
perception of this truth is what is meant 
by seeing the Self as the non-doer. And 


whatsoever 


Thus glorifying the realization of the Self as the non-doer, the Lord new points 


out the reward of perceiving Its unity. 
agt 


arad (he ) attains. 


The moment man perceives the diversified existence of beings 


from the same, that very moment 


Consciousness and Bliss solidified ). 
The compound word ‘Bhitaprthag- 

bhivam in this verse stands for the 

manifold variety of animate and inani- 


mite beings who are said to emanate 
from the union of ‘Ksetra’ and the 
‘Kşetrajña’ ( XIII. 26), and in whom 


the practicant has been indircctly advised 
to see God as equally present ( /did.,27 ). 
And just as a man who has just woken 
froma dream perccives the motley show 
cf beings;seen ; in his dreaming state in 


his own self and also recognizes that 
they were all projections of “his being, 


that, in fact, there was nothing in that 
dream-world other than himself, that 
he alone saw himself in divergent forms, 
even so the man of right vision sces all 


On being told that athe Self is is 


yagonga | 
aa ga a faentaa Ura ARI il doll 
aat when; yagararay the diversified existence of beings; waeaq (as y 
rooted in the one ( supreme Spirit ); 4 and; ad:ct from that alone; fammiz 
the spreading forth (ofall beings ); agasafa ( man) perceives; dat that ver 
moment; agr the Supreme ( who is Truth, Consciousness and Bliss solidified J 


such realization is 
only true realization is intended 

glorify this vision. The intentionis 
show that the vision of those who 
the Self as the doer of all actions and 
the experiencer of their fruit, due to its 
contact with the mind, intellect and — 
body, is mistaken and therefore incorrec 


the assertion that 


creatures as cxisting in God, and "o 
thing as cmanating from Him, i ieee 

The indeclinables ‘Yada’ and “I 
signify immediate sequence of tim 
use of these two words is inten 
show that 
attainment of oneness with God 
immediately after the perception 
above truth, that the process 
no amount of delays It is a al 


Gordi and Bliss 
is otherwise boni as a 


Lord now desc 
_ promised in verse 3 above. 


Oo 


mgwa (and) being attr 
the supreme Spirit; wiz 


Arjuna being without b 
ble supreme Spirit, though dwellin 
s contaminated, 


That which has no origin or cause, 
= which is never born anew, and which 
existed for ever, is called ‘Anadi’ or 
thout beginning, and ‘Nirguna’ is that 
h lies entirely beyond Prakrti and 
her Gunas, and which has no real connection 
at any time, and under any circumstance 
‘whatsoever, with the Gunas and their 
es. The use of the two words 
itvat’? and ‘Nirgunatvat? therefore, 
s that the subject of discussion, viz., 
, is both without beginning and 


untainted and indestructible—wholly 
the six forms of modifications 
oirth, death and so on. 

demonstrative adjective ‘Ayam’ 


before. The use of this 
along with the word ‘Paramatma’, 
shows that the supreme Spirit 
jn this verse isthe same as 
ken of as ‘Parameswar’ ( the 
Lord) in verse 27. as ‘[$wara’ 
| verse 28, as the ‘Atma’ ( Self ) 
d as ‘Brahma’ (the supreme) 

e. In other words, the use 


aia O son of Kunti, Arjuna; aaraa being without 


aft though dwelling in the body; 


nothing ( in fact ); 7 nor; aà gets contaminated, 
eginning and without attributes, 
gin the body, in fact does nothing, nor 


tement that the Self, though residing in the body, does 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


BHAGAVAD-GITA 


ribes in the following three verses the glory of the Self, as 


aaia A anA RNANA: \ 
aaas Aaa a Boa afaa NR 

beginning; 

ibuteless; A44 this, azma: indestructible; TIATHT 

a #tifa does 


this indestruc- 


(31) 


of ‘Ayam’ is intended to show that all 
these terms are identical in meaning. 


It may be asked here: If all these terms 
referto the same entity, why was it nece- 
ssary to use different words for the same 
thing ? Our submission in this connection is 
that in verse 3 above the Lord undertook 
to reveal to Arjuna the character and glory 
of the ‘Ksetrajfia’ (the knowing Self ). 
Therefore, the Lord has deliberately used 
different words expressive of the divine 
principle in order to reveal the essential 


character of the Ksetrajia, which is 
identical with the supreme eternal Spirit 


In reality, the Self has no connection 
whatsoever with the Gunas of Prakrti 
and their evolutes in the form of the 
intellect, mind, senses and the body; it 
exists entirely beyond the Gunas. Just 
as ether, though present in the clouds, 
ig not their originator, nor is it affected 


by them, even so the Self is never the doer 
of actions nor does it get contaminated by 


the bodies. The Lord Himself elucidates 
this point in the next two verses with the 


| 
l 
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; qat as; qanaq amg the all-pervading ether; tema by reason of 
its subtlety; a safecaa is not tainted; dat so; 3 in tbe body, aaa every- — 3 
where; aafaa: seated; arat the Self, 4 safed in not affected (by the 4 
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attributes of the body owing to its attributeless character Ne 
As the all-pervading ether is not tainted by reason of its subtlety, 


so seated everywhere in the body, the Self is not affected by the attributes 
of the body due to its attributeless character. 


By the analogy of cther, the verse 
proves the stainless character of the Self. 
The idea is that just as, though equally 
present in the air, fire, water and earth, 
ether is in no way contaminated by their 
good and evil qualities, even so though 


(32) 
permeating the entire body, and because: 
it is extremely subtle and exists entirely 
beyond the Gunas, the Self is not affected 
in the least by the good and evil qualities 
of the intellect, mind, senses and the 
body. = 


The Lord now explains how the Self is not the doer, though dwelling in 


the body. 


ag natn: Fea alata qia: 


aq atl aut BeAr getaata Ata I 32 Ul 
yma O descendant of Bharata, Arjuna; aat as; U7: zfa: the one sun; 


amq this; aay entire, Siq universes 


The illustration of the sun has been 
used in this verse to demonstrate the 
non-doership of the Self, and the qualifica- 
tion ‘Ekah’ to bring out its non-dual 


character. That is to say, just as the one 
so does 


sataafa lights; aat so; aa the (one) 
Atma or Self; say aq the entire Ksetra ( Field ); saraafa illumines. 

Arjuna, as the one sun illumines this entire un 
Atma ( Spirit ) illumines the whole Ksetra ( Field ). 


iverse, so the one 

( 38), 
different mental apparatuses the Self _ a 
appears to manifest itself differently in 
different bodies. Nevertheless, like the 
sun, the Self neither perfcrms the actions 
pertaining to the bodies nor does it cause 
them to be performed, nor is it tainted by 


sun lights up the entire universe, 
the one Self infuse life and activity into 
the whole world of matter referred to in 
verses 5 and 6 above under the name of 
‘Keetra’ and its evolutes. And through 
Having thrown light on the six points raised in verse 3 above, the Lor 
now winds up the chapter; holding out God-Realization as the rewnrd of 
grasping the whole teaching contained therein. ie 
SEC EREKE USA amaguT | 
qasanta a A agada & Tal as 
uaa thus; aaa aaa: between the Ksetra and - < 
difference; + ands yasaka ( the ph 


GE 


and stainless under every circumstance 


as 
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with her evolutes; ù whosoever; 


MATT TT 


with the eye of wisdom; faz: 


perceive; à they; T, the Supreme ( Brahma or God ); atfea attain. 
Those who thus perceive with the eye of wisdom the difference 
between the Nscira and the Ksetrajna, and ihe phenomenon of liberation 


from Prakrti with her evolutes, reach the supreme eternal] Spirit. 


The c mpound word ‘Jaa nachaksusi” 
inthis verse refers to that realization of 
Truh which in the opinion of tha Lord 
as given in verse 2 above constitutes true 
Knowledge, nay, which has been declared 
in V. 16 as the means of dispelling 
ignorance, and which is attained by such 
means as ‘Aminitva’ (absence of pride) etc. 

By means of such wisdom one is able 

to realize that the cosmic body consisting 
of the twenty-four categories, beginning 
with the five subtle elements, enumerated 
in verse 5, is known by the name of ‘Ksetra,’ 
that it is knowable, subject to change, 
perishable, mutable, material and transient; 
whereas the ‘Ksetrajfia’ (the Soul ) is its 
knower, conscios, changeless, actionless, 
eternal, imperishable, unattached, pure, 
of the same stuffas Knowledge, and one; 
that the two being wholly diverse in 
character, the Kseirajiia is entirely different 
from the ‘Ksetra’; that the apparent 
identity of the two is rooted in ignorance; 
that, in reality, the ‘Ksetrajfia’ has no 
connection whatsoever with the ‘Ksetra’. 
This is what is meant by perceiving with 
the eye of wisdom the difference between 
the ‘Ksetra’ and the ‘Ksetrajfia’. 

Of the three components of the com- 
pound word ‘Bhitaprakrtimoksam’, ‘Bhita’ 
stands for the entire realm of objective 
reality, which is an evolute of Prakrti; 
whereas ‘Prakrti‘ represents the seed of 
this creation, Therefore, ‘Bhitaprakrti- 


( 34) 
moksa’ means complete liberation from 
Prakrti and her evolutes. And while 


realizing in the aforesaid manner the 
difference between the Ksetra and the 
Ksetrajiii, when the soul gets disunited 
from ‘Prakrti and established in identity 
with its real self, the supreme Spirif, one 
is said to have known liberation from 
Prakrti with her evolutes 


The dreaming man, on being reminded 
anyhow of his waking state, comes to 
know that he was dreaming, therefore, he 
wakes up the moment it strikes him that 
waking in his real body is the only means 
of escape from the woes of the dream state. 
Even so the Jfianayogi or the practicant 
following the pith of Knowledge, while 
perceiving the difference between the 
Ksetra and the Ksetrajiia, comes to realize 
at the same time that his apparent conncc- 
tion with the Ksetra was due to his having 
erroneously taken it to be real, therefore, 
riddance from such connection consists 
in getiing established in identity with 
one’s real or divine self, who is Truth, 


Consciousness and Bliss solidified. Such 
a man is said to have come to know 
his liberation from Prakrti with her 


evolutes. 


The moment this truth is realized 
the entire realm of objective reality 
disappears along with ignorance, and God- 
Realization takes place immediately. 


3° qafla Haguagiagiany Tana NRTA 
ATIT GRAAN ae 
INIMSAT: || PF II 
Thus, in the Upanisad sung by the Lord, the science of Brahma, 
the scripture of Yoga, the dialogue between Sri Krsna 
and Arjuna, ends the thirteenth chapter entitled 
“The Yoga of Discrimination between 
the Ksetra and the Ksetrajiia’’. 


oe 
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Chapter XIV 


The present chapter discusses matters relating to the three Guyas,-Sa 
Rajas and Tamas-—-viz., their essential character, evolutes, cause and power, 
cae and under what circumstances they throw the embodied soul ir 
ce e bondage, as well as the nature of that bondage, and, finally, 
marks of the soul who has risen above the Gunas and realized 
God. In order to inculcate the advisability, in the first instance, viz., during t e 
period of one’s Sādhana or spiritual discipline, of shaking off Raja: and Taina: 
and adopting Sattva, and finally of giving up all conn:ction with the Gun 
the three Gunas have been separately dealt with. Hence this chapter has bee; 
given the title of “The Yoga of Division of the three Gunas.” 
In verses 1 and 2 of this chapter the Lord glorifies Wisdom, the discussion 
of which follows later, and introduces the subject. Detailing in the third ands 4 


Gunas and the way in which they bind the Jivatma, Mentioning in the 
which Guna drives the soul to what, and showing in the tenth how one Gi 
prevails over the other two, the Lord discusses in verses 11 to 13 the marks 
indicating the preponderance of Sattva, Rajas and Tamas respectively. Discu 
ing in the fourteenth and the fifteenth the fate of the man who dies d 


the preponderance of cach of the three Gunas, the Lord details in the s 
the corresponding fruits of actions of the Sattvic, Rajasic and Tamasic 


Declaring in the seventeenth that the quality of Sativa gives rise to kno 
the quality o 

stupor and ignorance, t spc 

of the Jivatm’ established in each of the three Gunas. Verses 19 to 20 
the reward of viewing actions as being performed by the Gunas, ar 

as standing beyond the Gunas and a non-doer, as well as of tran 


‘three Gunas. In verse 21, Atjuna inquires of the Lord about 
conduct of one who has risen above the Gunas, and about the mi 
above them. In response to this, the Lord discusses in verses 2 
marks and conduct of the manwho has risen above the t 

out in the twenty-sixth the means as well as the ( 


TE 


ara 
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2 In the course of Chapter XIII, the Lord first of all defined ‘Ksetra’ and 


‘Ksetrajna’ and declared their knowledge alone as true Knowledge, and accordingly 
discussed the denotatian, character, and evolutes of the ‘Ksetra’ and 
Dink of the the order of evolution of its constituents and the essential character 
eet ond glory of the ‘Ksetraji@, Introducing the topic of the Gunas 
under the name of Praketi and Purusa in verse 19, the Lord declared the 
three Gunas as cvolutes of Praktti, and added in the twenty first that attach- 
ment to the three Gunas alone was responsible for one’s repeated birth in good 
and evil wombs. In this connection one is naturally tempted to know the diverse 
characteristics of ih: three Gunas, how they bind the Fiviiima to the body, the 
type of birth one attains through attachment io a particulur Guna, the means of 
ridding oneself to the three Gunas, and the marks and conduct of the soul who has 
been rid of them. Chapter XIV has, therefore, been introduced to elucidate all 
these points. The same Fidna or Wisdom that has been dealt with in Chapter 
XII has to be clearly brought out and elaborately discussed in this chapter; 
therefore, glorifying that Wisdom in two verses, the Lord first of all undertakes 
to resume its discussion. 
Aaga 
qt ga: sagara Gaal gagaag | 
asarat gaa: Ga at aeaa wat: N? ll 

amg of wisdoms; gaaq the best: 
again; saeatft I shall discuss; aq which; 
gaa: sages; zq: (liberated ) from this 

fafeq perfection; war: have attained, 
Sti Bhagavan said: I shall discuss once more th 
the best of all wisdoms, acquiring which all sages h 
perfection, being liberated from this mundane existence. 
The word ‘Jfiananam’ in this verse 
covers the entire body of teachings, varied 
in character, contained in the Vedas, 


WA supreme; maq wisdom; ya: 
arar knowing, acquiring, aa all: 
(mundane existence ); qaq highest; 


€ supreme wisdom, 
ave attained highest 
(1) 


has been declared as the best and highest 
of all wisdom. 


Smrti texts, Purāņas and other sacred The use of the indeclinable ‘Bhiyah’ 
literature, and intended to throw light on is intended to show that this wisdom 
different subjects. Of these. the Lord has been discussed even before; but being 
undertakes in this verse to discuss that most profound and «bstruse, it is difficult 
true wisdom which, while differentiating to understand. Hence it is taken up for 
between Prakrti and Purusa, reveals the discussion again in order that i: may be 
true character of Purusa. This wisdom fully understood. The methcd of exposi- 
brings direct realization of God and, freeing tion, of course, is different this time. 

“the embodied soul from the bondage of The word ‘Munayah” stands for those 
Prakrti, liberates it for ever; hence it wise men who have attained tle supreme 
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state through the practice of Jtianayoga 
or the discipline of Knowledge; and the 
highest perfection reached by these wise 
men is the same which is spoken of as 
‘the attainment of supreme Brahma’, and 
| which has been variously described as 
‘supreme Peacc’, 
and the 


‘everlasting happiness’ 
‘state from which there is no 


eq aaga aa arama | 
aasi dasa soe a caaa a IRN 
zan this; aqq wisdom; aafaa taking recourse to or practising; wy 
My; araray Being; amar: { persons who have ) entered into; at at the 
cosmic dawn; 4 sqa are not born again; 4 and; s#4 during the cosmic 
night or final dissolution; aft even; q nor; sqafiq feel disturbed. ; 
Those who, by practising this wisdom, have entered into My Being 
are not born again at the cosmic dawn nor feel disturbed even during 2 


the cosmic nicht. 

The demonstrative adjective ‘Idam’ 
has been used before ‘Jianam’ in order 
to make it clear that whatever has been 


stated in this verse is in praise of that 
very wisdom which has already been 


discussed in Chapter XIII, and is going 
to be discussed in the present Chapter as 
well. And those who, having realized in 
the light of the wisdom referred to in 
this context the true nature of Prakrti 
and Purusa, have reached entirely beyond 
Prakrti and her Gunas, and remain estab- 
lished in identity with the absolute, form- 
less supreme Spirit, who is Truth, Con- 
sciousness and Bliss solidified, are said 


to have taken recourse to or practised 
this wisdom. 


The words Mama sidharmyam Agatah’ 
in the present verse convey the same 
idea as has been expressed by ‘Param 


Prakrti and Purusa. 
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CHAPTER XIV 


Thus undirtsking to teach that wisdom again, and glori 
introduces tha subject by declaring in two verses how the 2 


return’ etc. 


The word ‘Itah? (hence) signifies 
mortal existence. The use of this word 
shows that the sages referred to in this 
verse have ceased for all time to maintain 
any conaection with this woeful world 
consisting of death. 


£ 


(2) 
Siddhim Gatāh’ ( attained highest perfec 
tion ) in the preceding one. That is to 
say, realizing the attributeless aspect of 


God as one’s own self is what is mean 
by attaining His Being, 


the Gunas, and liberated 
entirely beyond the Gunas; 


is no birth, the questio: 
not arise at all. 
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ura O descendant of Bharata, Arjuna; ṣu My; w84 aa primordial 
Nature known as the great Brahma; afa: (is ) the womb ( of all creatures ); 


aeq (and ) 


I; aferq in that ( womb ); mq the seed ( of all life ); 


amfa place; aa: from that (union of Matter and Spirit ); aşaraq of all 
beings; awa: the birth; wafa comes to be. 

My primordial Nature, known as the great Brahma, is the womb of 
all creatures; in that womb I place the seed of all life. The creation of 
all beings follows from that union of Matter and Spirit, O Arjuna. (3) 


The substantive ‘Brahma’, qualified 
by the adjective ‘Mahat’, stands for pri- 
mordial Nature, which is the cause of 
entire creation and is also termed as 
‘Avyakta’ (the Unmanifest) and ‘Pradhana’ 
( the primary cause ). The idea has already 
been explained in the commentary on 
TX. 7. By calling it ‘Mama’ ( Mine), the 
Lord shows that this Prakrti has been 
connected with Him from time without 
beginning. The material or efficient cause 


aud the womb of a mother are called 
‘Yoni’. By giving this name to Prakrti 
the Lord shows that sheis the material 


czuse as well as the womb of the various 
bodies of all living beings. 


The word ‘Garbbam’ in this verse 
stands for the totality of conscious selves 
or egos referred to in Chapter VII as 
“Para Prakrti’ or the higher Nature. And 
linking the eges that had been lying 


merged in God along with their Semskaras 
or latencies during the cosmic night, with 
Prakrti at the cosmic dawn is what is 
meant by placing the seed of all life in 
the womb knewn as Frakrti. 


The demonstrative adverb ‘Tatah’ 
(thence ) refers to the union of Matter 
and Spirit brought about in this way by 
God; while stands for 
the totality of living beings appearing in 


‘Sarvabhitanim’ 


various forms, e. g., celestials, human beings, 
beasts, birds and so on according to the 
latencies of their past deeds, ‘Sambhayah’ 
signifies the appearance of these creatures 
in various subtle or astral forms through 
this conjunction of Matter and Spirit. The 
first offspring of this union, appearing at 
the dawn of creation, is Hiranyagarbha 
( the astral form of Brahma, the Creator ) 
and the subtle bodies of other creatures 
follow next. 


aaalfag atta ada: amaa at | 
aai Fa neAfa ayaa: faat ie li 
maa O son of Kunti, Arjuna; adaifaq in all the species ( of various 
kinds); at: as many; ia: embodied beings, aewafta appear; neq aq the 
great Brahma or Prakrti; wam their, afa: (is) the conceiving mother; 
aga ( and ) I ( am ); atsxa: frat the seed-giving father. 
Of all embodied beings that appear in all the species of various 
kinds, Arjuna, Prakrti or Nature is the conceiving Mother, while I am the 


seed-giving Father, 


The word ‘Mirtayal;’ 


stands for the 
totality of living beings clothed in various 


(4) 


bodies of different shapes and colours and 


belonging to different species, such as 
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ae human beings, Raksasas or forms of these beings are all constituted 
PE Beasts: birds and so on; and of Matter, whilc the conscious spirit 
i ambhavanti? denotes their incarnation dwelling in them isa particle of Gcd. lt 
in the j j i i 

the aforesaid species, is the union of Prakrti and God that 


brings forth all embodied beings; hence 
By the latter half of this verse the Prakrti is their Mother and God, their 
Lord conveys that the subtle and gross Father. 

In verse 21 of Chapter XIII it was stated that attachment to the Gunas 
is responsible for the birth of the embodied soul in good or evil wombs. Follow- 
ing this line of thought, the Lord spoke in verses 3 and 4 above of embodied souls 
being born in species of various kinds; but the verses contain no reference to the 
Gunas. Therefore, while introducing this topic in order to make it clear what 
these Gunas are, what is meant by getting attached to them, attachment to what 
particular Guna causes good birth or otherwise and so on, the Lord in course 
of the next four verses first of all declares that the Gunas are evolved from 
Prakrti thea mentions them separately by name and lastly discusses their nature 
as well as the way in which they bind the Jiva. 

azi wan a go saama: | 
faaraia maad 22 gfamaag Nn Il 
agaa O mighty-armed one, Arjuna; 344 the quality of Sattva ( harmony J 
zai the quality of Rajas ( motion ); an: (and ) the quality of Tamas ( inertia ); 
afa these; safaaeaar: born of Nature; gmt: (three ) qualities; 2774 afzag the 
imperishable Soul; % to the body; faaeafta tie down. 

Sattva, Rajas and Tamas—these three qualities born of Nature tie 

down the imperishable soul to the body, Arjuna. (5) 


The use of the words ‘Sattvam’, ‘Rajas’ ‘Avyayam’ with reference to the same 
and ‘Tamas’ is intended to point out the shows that in reality the soul as such is 
diversity, the names and _ the number of immutable, hence there can be no bondage 
the Gunas. That is to say, the Guuas for it. It regards itself as bound only 
are three in number, they are known by due to ignorance that has haunted it 
the names of Sattva, Rajas and Tamas, from time without beginning. These 


and they are diverse in character. They three Gunas induce in the soul a sense 
are called ‘Prakrti-Sambhava’ (born of of possession, attachment and a feeling of 
Nature ) in order to show that they are identification in respect of enjoyments and 
all evolutes of Prakrti, and that the bodies corresponding to themselves; this is 
whole material creation is an amplifica- what is meant by their tying the soul 
tion of these three Gunas. to the body. In other words, what binds 

The word ‘Dehinam’ is intended to the soul is its feeling of identification, 
convey that the Gunas react only on attachment and sense of possession in 
those who look upon the body as their respect of bodies evolved from the three 
self; while the use of the adjective Gunas, and of objects connected therewith, 
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a The Lord now depicts the essential eharacter of Sattva, and the way in 


h it binds the soul. 
aq ad 
gaug 


fa it binds. 


‘The quality of Sattva is absolutely 


il; hence it is illuminating and free 
morbidity of any kind. It lends 


uprooting distraction, 
avities, evil propensities and vices, 
3s peace. When the quality of Sattva 


sorrow, 


sgusted with and losing all 
tin the world, man gets absorbed 
_ the thought of the supreme Spirit, 
is Truth, Consciousness and Bliss 
ied. Besides this, his ming and all 
his senses are rid of sorrow and lethargy, 
become more animated, It is these 
of Sattva that are 
y the word ‘Nirmalatvat? and 
attvam’ has been qualified by 
‘PrakaSakam’ and 


‘Sukhasangena’ in this 


ceeds to discuss the essential character of Rajas and shows 


PRASTATAATAHAATAT | 
aaa ë qaaa MATN R 
aaa O sinless one, Arjuna; a7 of these Gunas; gaq the quality of Sattva 
armony ); fasea because of its being immaculate; samaq ( is ) illuminating; 
aq ( and ) flawless; gaaga through attachment (7. e., identification ) with 
x and; qag T through attachment (7. e. , identification ) with wisdom; 


z Of these Sattva, being immaculate, is illuminating and flawless, Arjuna; 
binds through identification with joy and wisdom. 


(6) 
denotes ihe Sattvic form of joy 
defined in verses 36 and 37 of Chapter 
XVII. During the experience of this joy 
the feeling of identification that the soul 
comes to develop with it arrests the 
progress of the soul on the path of 
spiritual evolution and debars it from the 
attainment of liberation in the current 
life. This is what is meant by the 
quality of Sattva binding the soul through 
identification with joy. 


verse, 


‘Jana’ means the faculty of 
knowledge. On the unfoldment of this 
faculty the feeling of identification 


that the soul comes to develop with it 
debars it from attaining the state which 
lies beyond the three Guņas. This is 
what is meant by the Sattvaguna binding 


the soul through identification with 
wisdom. 


By addressing Arjuna as ‘Anagha’ 
(sinless one), the. Lord shows that 
being sinless by nature, Arjuna had no 
fear of bondage. ; 


4 


Kea: e, 
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raa O son of Kuntl, Arjuna; 


ws the quality of Rajas; GMT GATT (as ) born of cupidity and attachment; — 
a4 (this) soul; taga through attachment to actions 


fafa know; aq its 3fg 
( and their fruit ); frasmft binds, 


Arjuna, know the quality of Rajas, which is of the nature of Passion, 


maag of the nature of passion; 


as born of cupidity and attachment. It binds the soul through attachment, = 


to actions and their fruit. 


The quality of Rajas manifests itself 
In the form of passion or attachment. 
Raga or passion is its gross manifestation 
hence the quality of Rajas has been 
characterized as being of the nature of 
passion. 


Here it may be urged that desire 
itself has been delared elsewhere as an 
offspring of Rajoguna (vide II. 37 and 
XIV. 12). How, then, are we to under- 
stand that Rajoguna is begotten of 
‘cupidity’ and ‘attachment’ ? In this 
connection it may be submitted that the 
quality of Rajas develops through cupidity 
and attachment, while cupidity and 
attachment in their turn are developed 
through Rajoguna. They are interdependent 
like the seed and the tree. Of these, 
Rajas is analogous to the seed; while 
cupidity, attachment etc. correspond to 
the tree. The seed is a product of the 
tree, and yet it is the cause of the tree 
as well. It isin order to make this point 
clear that at some places Rajoguna has 
been declared to be the cause of desire 
etc,, while at other places desire etc. 


The Lord now describes the character of Tamoguna and the way in 


it binds the soul. 
ameasg fafa 


ara O des 
upon the body as their own 
"Tamas ( inertia ); g however; “AASA ( 
aq its marra: rough ert 


Med aafaa | 
garrateea faa tierea tora vatiat 
cendant of Bharata, Arjuna; adafeatg of all t 
self; mgg the deluder; qa 


Ss 
(7) a 
have been declared to be the cause of E 
Rajoguna. The compound word “Trsnasan- 4 
gasamudbhavam’ in this very verse can be 
interpreted in both ways. If it is in- | 
terpreted to mean that which is born 
of Trsna (desire) and Sanga (attache 
ment )-gmagmat aggafa—Rajoguņa turns 
out to be an effect of the latter. If, on the 
other hand, it is taken to mean that from 
which Trsna (desire ) and Sang ( attach- 
ment ) emanate-goma gan aygat a — : 
Rajoguņa turns out to be the cause. On 
the analogy of the seed and the tree, 
both these conclusions are true, hence a 
‘Trsnasangasamudbhavam’ can be inter- 
preted both ways. : 


> 


‘Karmasanga’ means establishing one’s 
connection with actions and their 
by claiming to be their doer, 


Through this connection with 
and their fruit Rajoguna keeps the 
tied down to this mundane exist 
consisting of birth and death. This 
what the Lord seeks to convey by — 
latter half of this verse. 


mace 
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And know Tamas, the deluder of all those who look upon the body 
as their own seif, as bora of igaorance. It binds the soul through error, 


sloth and sleep, Arjuna. 

The quality of Tamas (inertia) stupefies 
the mind and senses, depriving them of 
their cognitive faculty. This is what is 
meant by the Lord when He speaks of 
Tamoguna as deludmg those who regard 
ths body as their self. All those living 
beings who have connection with the 
mind and senses and identify themselves 
with the body or claim it as their own 
regard their own self as benumbed 
when their mind and senses get benumbed 
during sleep. Those liberated souls, 
however, who have ceased to regard the 
mind, senses and body as their own self no 
longer recognize any connection with them; 
hence the Lord speaks of Tamoguna as 
the deluder of ‘all those who look upon 
the body as their own seef.’ 


Here it may be urged that verse 17 
of this very chapter speaks of ignorance 
as a product of Tamoguna. How, then, 
are we to understand that Tamoguna has 


(8) 
its root in ignorance ? In this connection 
it may be submitted that ignorance grows 
through Tamoguna and Tamoguna in its 
turn grows through ignorance. Like the 
seed and the tree they too are interdepen- 
dent: ignorance is analogous to the seed, 
while Tamoguna corresponds to the tree. 
Therefore, at some places Tamoguna is 
stated to be the cause, while at others 
it is declared to be a product of ignorance. 

Fruitless activity of the mind and 
senses and neglect of duties enjoined by 
the Sastras or sacred books is called 
‘Pramida’ (error). Alasya is inactivity 
or disinclination to perform one’s duty. 
And drowsiness, the state of dream and 
deep sleep—all these are covered by 
‘Nidra.’ Restraining the soul through all 
these from practices leading to liberation, 
Tamoguna keeps it tied down to mundane 
existence consisting of birth and death. 
This is what is meant by binding the 
soul through error, sloth and sleep. 


Delineating thus the character of the three Gunas,—Sattoa, Rajas and 
Tamas, — and showing how they bind the, soul, the Lord now describes the natural 


function of the three Gunas. 


aad ga aaa ca: safe area | 
aaga g am: mM aqua le ll 
atta O descendant of Bharata, Arjuna; avaq the quality of Sattva; 
gato joy; waai drives; wi (and) the quality of Rajas; maf to action; 
ami (while ) the quality of Tamas; g on the other hand; maA. wisdom; 
arga obscuring; 7412 to error; 3a as well as ( sleep and sloth ); aaaf incites. 
Sattva drives one to joy, and Rajas to action; while Tamas, clouding 


wisdom, incites one to error as well as sleep and sloth. 


‘Sukha’ here denotes the Sativic type 
of joy (XVIII. 36, 37). Weaning man 
frem worldly enjoyments and activities, 
as well ag from error, sloth and sleep, 


(9) 
Sattvaguna induces Sattvic joy through 
contemplation on the Self etc. ‘This is 
what is meant when the Lord speaks of 
Sattvaguna as driving one to joy. 
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APTER XIV 


‘Karma’ stands for action with an verse speaks of Tamoguna as dark 
interested motive enjoined by the Sastras one’s wisdom. And inducing d 


( and bearing fruit in the form of enjoy- and prompting man to idle pursu 
ments of tbis world and the next). is what is meant by inciting him to err 
Awakening the desire for enjoyments of The particle ‘Tu’ in this verse is 


various kinds, Rajoguna stirs man to 
activity with a view to obtaining those 
enjoyments. This is what the Lord 
means when He speaks of Rajoguna too; while ‘Uta’ shows 


infended to show that Tamoguna 
not rest contented with merely obsc 


as rousing man to action. obscuring man’s wisdom it incites h 
When Tamoguna preponderates, ic some- error, even so it induces sleep and slot 

times robs man of his faculty of judgment, That is to say, when it clouds man’ 

which determines what is right and what judgment, it incites him to error; 


is wrong; while at others it induces when it dulls and benumbs his conscious 
sleep by dulling his mind and senses. ness in the shape of alertness of his mind — 
This is what it seeks to convey when the and senses, it induces lethargy and sleep. 

The next verse shows the way in which these Guņas operate when they 


actually react on the Jiva. 
aganaga ard aaf aa | 
it aed aAa an: Gad WRAN Il Ro Il ; 
wta O descendant of Bharata, Arjuna; wi the quality of Rajas; 4 and 
amı the quality of Tamas; afaya overpowering; SIF the quality of Se 3 
aafa prevails; aay ( overpowering ) the quality of Sattva; q and; mu e 
quality of Tamas; <a the quality of Rajas ( prevails ); wat wa even c 
avaq ( overpowering ) the quality of Sattva; %7: ( and ) the quality of Ra | 
am the quality of Tamas ( prevails ): ; 
Ovrepowering Rajas and Tamas, Arjuna, Sattva prevails; over pow 
Sattva and Tamas, Rajas prevails even so, overpowering Sattva and R 
Tamas prevails.* (( 
E When the quality of Sattva begins to 


function, thwarting the operation of Rajas 
and Tamas, the body, senses and mind, 


ions the following ten factors as conducive to th 


being flooded with illumi 
crimination and dispassion, € 
state of extreme tranquillity a 


* Srimad Bhagavata ment 


G — 
Ba: AMAST AAT Sal BIH a T Sth 1 
ema mAsa dart att EIA | 
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ness. Hence during that time the effects 
of Rajoguna viz., greed, activity and the 
craving for enjoyment ctc., and those of 
Tamoguna, viz., sleep, sloth and error 
etc., cannot appear. In this way, over- 
powering Rajas, and Tamas, the quality 
of Sattva gives rise to knowledge, 
illumination and happiness etc. This is 
what is meant by the preponderance of 
Sattva over Rajas and Tamas. 


Even so, when the quality of Rajas 
begins to function, suspending the opera- 
tion of Sattva and Tamas, the body, senses 
and mind are seized with a spell of 
restlessness, unrest, greed, the craving 
for enjoyment and an irresistible urge to 
undertake activities of various . kinds. 


illumination, discrimination and tran- 


Hence the effects of Sattvaguna, viz., 


quililty etc. almost disappear. The effects 
of Tamoguna, viz., sleep and sloth etc., 
also get suppressed. This is what is 
meant by the quality of Rajas pre- 
ponderating over Sattva and Tamas. 

Similarly, when the quality of Tamas 
begins to function, foiling the opera- 
tion of Sattva and Rajas, dullness etc. 
prevail in the body, senses and 
mind; one feels inclined to lapse into 
error and the faculty of judgment gets 
blurred. Hence the effects of Sattva, 
viz., illumination and knowledge, and 
those of Rajas, viz., the propensity to 
work and the craving for enjoyment etc., 
almost vanish; they are no . longer 
able to manifest themselves. This is 
what is meant by the quality of Tamas 
prevailing over Sattva and Rajas. 


The preceding verse thus showed how each of the three Gunas prevails 
over the other two, Here one would naturally feel inclined to know the marks of 
the preponderance of each Guna; therefore, the Lord, first of all, discusses the 


marks of the predominance of Sativaguna. 


aani JeRa sata SaR | 
qa aqi aat Rra fags aalaga N RR N 
qat when; afmąq 22 in this body; adetty ( as well as) in the mind 
and senses; vara: light; amq (and discernment; sastaa¥ dawns; dat then; aft 
thus; faq one should know; sa that; araq the quality of Sattva; fagaq 


(is ) predominant. D 


When light and discernment dawn in this body, as well as in the 


mind and senses, then one should know that Sattva is predominant. 


When the quality of Sattva is 
predominant; man should scrupulously 
endeavour to devote his mind to the 
practices of meditation and adoration etc. 
Then alone can the flow of Sattvaguna 
endure for a considerable time. If, on the 
other hand, he neglects the opportunity, 
Tamoguna or Rajoguna may soon 
overpower it and start functioning 
itself. ; 


(11) 
The use of the demonstrative adjective 
‘Asmin’ with ‘Dehe’ is intended to bring 
out the importance of human birth. The 
intention is to show that an opportunity 
for the growth of Sattvaguna can be had in 
the human body alone, and it is in this 
birth alone that man can attain liberation 
with the help of that Guna. Creatures 
born in other species do not enjoy this 
privilege. SS 
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Height of animation and the feeling 
of lightness in the body and the growth 
of perspicuity and keenness in the mind 
and senses—this is what is meant by the 
dawn of light. And the dawn of wisdom 
or discernment consists in the awakening 
of the faculty of judgment distinguishing 
between truth and falsehood, right ana 


Describing thus the marks indicating the growth of Sattvaguna, the Lord 
now discusses the marks which betoken the growth of Rajoguna. 


RAMANA: TAT | 22 


Bla: AgI: 
wala maA 


wada O chief of Bharatas, Arjuna; wfa fagz with the preponderance 
of Rajoguna; sta: greed; safa: activity; aiurq arww: undertaking of actions 
with an interested motive; awa: restlessness; 3a (and) a thirst for enjoy- 


ment; vatfa all these; atqà appear. 


With the preponderance of Rajas, Arjuna, greed, inactivity, undertaking 
of actions with an interested motive, restlessness and a thirst for enjoyment 


make their appearance. 


Greed is lust for wealth, prompted 
by which man is ever busy devising 
means fo multiplying his possessions, 
refuses to part with them even when 
there is a suitable occasion for doing 
so and, while engaged in amassing 
wealth, seeks even to usurp the rights 
of others, minding not what is right and 
what is wrong. The urge or inclination, 
felt in the mind, to undertake various 
forms of activities is called ‘Pravrtti’; 
and ‘Sprha’ consists in rocognizing any 
mundane object as indispensable for one- 
self. With the preponderance of Rajoguna, 
when the effects of Sattvaguna, viz., 
perspicuity, discrimination and tranquillity 


Describing thus the marks which indicate the preponderance of 
the Lord now discusses the marks of the growth of Tamoguna. 


ATTA SAT aa TAT me wal 


aada gee! 


CC-0. In Public Domai 


"ment. His mind is swayed by greed and 


for Arjuna 
. being the chief of Bharatas, Arj 
free from evils 


wrong. When light and wisdom both 
make their appearance, the mind automa- E 
tically recoils from the word and is 
flooded as it were with quietude, joy and = 
tranquillity, and the feelings of attrac- Sa 
tion and aversion, sorrow and grief, 
anxiety, fear, fidgetiness, sleep, sloth and 
error etc. almost disappear. 


fare Tada ll RR II 


(12) 
eten and those of Tamoguna, viz., sleep,sloth 
and so on, get neutralized, man begins to 
feel the need for various forms of enjoy- — 


obsessed with a strong desire for accumula- 
tion of wealth, he begins to feel the urge for 
various forms of activities, his mind be- — 
comes restless, and he takes to various acti- 
vities in response to that urge. This 
what happens during the preponderant 
Rajoguna. i 

The use of the vocative ‘Bharatars 
is intended to convey 


like greed etc. < 
are products of Rajoguna. 


hag S AS 
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yeaa O delighter of Kurus, Arjuna; anfa fags with the growth of 
Tamoguna; asm: obtuseness, of mind and senses; amgfai disinclination to 


perform one’s 


obligatory duties; 4 and; sata: 


frivolity; @ and, ate the 


torpid state of mind; qatft ( all ) these, va indeed; saa appear. 


With the growth of Tamas, Arjuna, 


obtuseness of the mind and 


senses, disinclination to perform one’s obligatory duties, frivolity and stupor— 


all these appear. 


Perspicuity of the mind and senses 
is called ‘PrakaSa’ and the reverse of it, 
viz., obtuseness of the mind and senses, 
is called ‘Aprakaga’, This should be 
taken to include lack of the other marks 
of Sattvaguna. ‘Apravrtti’ is the antithesis 
of Pravrtti, referred to in the preceding 
verse as an effect of Rajoguna. Thus it 
means want of inclination to perform 
one’s obligatory duties. Absence of the 
other marks of Rajoguna should also be 
taken as included in it. ‘Pramāda’ means 
neglect of duties enjoined by the Sastras 
and addiction to idle pursuits. The torpid 
state of mind, which obscures one’s judg- 
ment, and the state of sleep are covered 


( 13 ) 
by ‘Moha’. When Tamoguna preponderates, 
the mind and senses become blank, man 
relish in activity of any 
inclined to remain idle 
and do nothing. He neglects his duties 
and indulges in frivolous pursuits; 
his mind gets stupefied, his memory fails 
him. He is overtaken by drowsiness or 
sleep or lapses into a dream; his judg- 
ment takes leave of him and his faculty 
of understanding is also lost. All these 
marks appear when Tamoguna is in the 
ascendant. Hence when any of these 
marks appears in man, he should know 
that Tamoguna has the upper hand in 


finds no 
kind; he feels 


him, 


Describing thus the respective marks which indicate the growth of the three 


Gunas, the Lord now points out in the following two verses the destiny which 
awarts a man who dies during the preponderance of a particular Guna. 


aq aad sag g sed ala łaa | 
agtanfaat ataanza ATAA i te N 


aat when; ìya (this) man; #3 sas during the preponderance of 
Sattvaguna; zaq (his) death; arfa meets; qar then; g indeed; gaafaarq 
attained by men of noble deeds; aas aq the stainless ethereal worlds 
( such as heaven etc. ); sfaqa% he obtains. 


When a man dies during the preponderance of Sattva, he obtains the 
stainless ethereal world (heaven, etc. ) attained by men of noble deeds, (14) 


The use of the adverbs ‘Yada? and 
‘Tada’ is intended to convey that the 
verse describes the destiny of those who, 
though naturally established in any other 
Gunas, give up the ghost during the pre- 


ponderance of Sattvaguna. When the 
soul of such a man along with his mind, 
senses and vital airs leaves his physical 
body at a time when the quality of 
Sattva is predominant in him due to the 
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impelling force of some past Karma or 
any other cause, that is to say, when 
‘light’ and ‘wisdom’ prevail in his body, 
senses and mind as described in verse 11 


above, he is said to have died during 
the preponderance of Sattvaguna. 


The word ‘Dehabhrt’ signifies that 
destinies of various kinds in the form cf 
rebirth await only those who are embod- 
ied, 7. e., who look upon the body as their 
own self or claim it astheir own. Those 
liberated souls who do not thus regard 
the body as their self are never born 
again. 

The use of the adjective ‘Amalan’ 
with the substantive ‘Lokan’ shows that 


cata 


9sa mat 
aur sel ataatea 


the worlds attained by those who give 
up the ghost during the preponderance 
of Sattvaguna are free from impurities, 
i. ¢., evils and afflictions of all kinds; 
they are full of ethereal light, pure and 
Sattvic in essence. The word ‘Uttama’, 
forming part of the compound word 
‘Uttamavidam’, stands for actions and 
worship enjoined by the Sastras or sacred 
books; and ‘Uttamavidam’ refers to those 
who know the secret of such actions and 
worship, i. ¢., perform them in a disinterest- 
ed spirit. Due to association with Sattva- 
guna, he who dies during the preponder- 
ance of that quality migrates to those 
very regions that are attained by such 
men through their disinterested action 
and worship. 


anag waa | 


aedy TAX IR Il 


wafa during the preponderance of Rajas; s#aq death; meat meeting; 
aHafgg among those attached to action; amà he is born; ast ( even ) s0; 
aafe during the preponderance of Tamas; T87: dead; yeatfig in the species 
of stupid creatures ( such as insects, beasts etc. ); 414d is reborn. 

Dying when Rajas predominates, he is born among those attached to 


action; even so the man who has expired during the preponderance of AN 
Tamas is reborn in the species of stupid creatures, such as insects: and A 
beasts etc. (15) 5 


When the soul ofa man, along with 
his mind, senses and vital airs, casts off 
the physical body ata time when Rajasic 
feelings, such as greed, activity etc., 
mentioned in verse 12 above, are 
predeminant, he is said to have died 
during the preponderance of Rajoguna. 
‘Karmasangisu’ refers to men who are 
attached to actions and their fruit; there- 
fore, birth among those who are attached 
to action means birth as a human being. 


It has been pointed out above how death during the ascendancy of thet ree 
Gunis,—Sattva, Rajas and Tamas,—ylelds different results. Hearing this ne is 
naturally tempted to know why one Guna should predominate now, and anoth: 
at another time. In order to satisfy this curiosity the Lord says :— 


In the same way a man is said to 
have died during the predominance of 
Tamoguna when his soul, including his 
mind, senses and vital airs, abandons his 
physical body at a time when Tamasic 
propensities like frivolity etc., mentioned 
in verse 13 above preponderate; ard 
birth among Tamasic creatures such as ž 
moths and insects, beasts and birds, trees 
and creepers, ctc., is what is meant by bein 
born in the wombs of stupid creatures. 
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eam: gsang: has Rii TEA 
THA RS guna and: = ASA Ml ge Ul 
asqa sam: of a noble deed; g indeed; araq Sattvic or characterized 
by the quality of Sattva—such as joy, wisdom and dispassion etc. ASH 
stainless; =H reward; arg: they declare; w4: of the Rajasic type ( of 


actions ); ey fruit; Fay suffering; ama: (and ) of the Tamasic type ( of 
actions ); TH results Tatty (is stated to be ); ignorance. 


The reward of a 


righteous act, they say, is Sattvic and faultless 


(in the shape of joy, wisdom and dispassion etc. ); sorrow is declared to 


be the fruit of a Rajasic act and ignor 

The substantive ‘Karmanal’ qualified 
by the adjective ‘Sukrtasya’, in this 
verse stands for those Sattvic actions 
that are enjoined by the Sastras or 
sacred books and performed in a 
disinterested spirit. The Sattvic and 
faultless fruit of such actions is no other 
than the pure impulses of wisdom and 
dispassion frequently arising in the mind 
due to the impelling force of those 
actions, and the attainment, after death, 
of worlds full of ethereal light and free 
from all forms of sorrow and evil, 
referred to in the preceding verse. 

Rajasic actions are those which are 
performed with a view to obtain enioy- 
ments, are prompted by egotism and 
involve much exertion (XVII. 24). 
They entail suffering in the form of 
exertion, not only during their perfor- 
mance, but continue to cause affliction 
even afterwards. 

The tendencies formed as a result of 
these actions repeatedly awaken in the 
mind the Rajasic impulses of enjoyment, 
desire, greed and activity etc., which 
distract the mind and make it restless 
and miserable. Even enjoymexts that are 
obtained as a iesult of these actions, 
though appearing as delightful through 
ignorance, are really full of woe. And 
the whirlpool of birth and death in 


ance, the fruit of a Tamasic act. (16) 


which one is repeatedly thrown in order 
to reap the fruit of these actions is 
unquestionably a great calamity. In this 
way these actions yield nothing {but 
sorrow. 

Again, Tamasic actions are those 
that are performed out of ignorance 
and without any forethought, and which 
are full of evils like violence etc. 
(XVIII 25). The tendencies formed as 
a result of such actions darken the mind 
all the more and one is reborn after 
death in the species of stupid creatures, 
species in which the element of Tamas 
is predominant; this is what is meant by 
the statement that ignorance is the fruit 
of a Tamasic act. 


Here it may be contended that while 
discussing the effects of the three Gunas, 
the Lord has abruptly taken up the 
question of the consequences of one’s 
actions, which appears to be a digression 
on His part. This is however, not the 
case. For in the foregoing verses the 
Lord hes discussed the respective 
consequences of dying during the 
preponderance of each of the three Gunas; 
therefore, a discussion of the tendencies 
of past actions responsible for the growth 
of a particular Guna was also essential. 
That is why the question of actions has 
been taken up. The intention is to show 
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that the Samskaras or tendencies of 
all the three types of actions,—viz., 
Sattvic, Rajasic and Tamasic,—remain 
stored up in the heart of every individual. 
Out of these, the type of Samskaras that 
come to the surface at a particular time 
stimulate corresponding impulses in the 
mind, and it is these impulses that take 
the form of actions. Actions give rise 
to Samskaras; the latter in their turn 
develop qualities of a corresponding type; 
these qualities determine our thought at 
the last moment; the thought of our last 
moment decides the nature of our nest 
birth as well as the course of our 


activities in that birth, Ci. .¢ how the 
cycle gocson moving. The special results. 


that follow from the predominance of 


Sattvic and other thought at the last — 
moment as pointed outin the foregoing 
verses are also dependent in a general 
way on the type of actioxs, Sattvic, 
Rajasic and Tamasic, dene prior to that 
crucial moment; itis this idea that has — 
been sought to be conveyed in the 
present verse, which is therefore in no 
way disconnected with the context. For 
it is the Gunasand Karma both which 
determine one’s birth in a good or evil 
womb (IV. 13). 


Verses 11, 12 and 18 discussed the marks indicating the growth of the three 
Gunas—Sattoa, Rajas and Tamas; thereafter the Lord pointed out the result 


of dying during the ascendancy 
would 


of these Gumas, one after another. This — a 
naturally lead us to enquire why the dawn of wisdom etc. should be 


regarded as a token of the growth of qualities like Sattva etc. Therefore, in 
order to enable one to infer the existence of a ause from the appearance of its 
effect, qualities like Sattoa etc. are being shown to be responsible for the appearance 


of wisdom. 


saatt 


aaa 
born; 


likew 
The use of the word ‘Jiianam’ (wisdom) 
in this verse is only symbolical; it should 
be regarded as inclusive of light, joy, 
peace and all other Sattvic qualities. 
Similarly ‘Lobha’ ( greed ) should be 
taken to include activity, attachment, 
desire, undertakings of actions with an 


4, 


araiasttad sad wal sla qq al 
daa wadtsaaaa FT Nell 
from the quality of Sattva (harmony ); amq wisdom; gaad 
q and; wa: from the quality of Rajas ( activity ); wt indeed; a 
greed; daa ( even so ) from the quality of Tamas ( inertia ); maani obsti 
error and stupor; aq: arise; 4 and; amag ignorance; wa also. 

Wisdom follows from Sattva, and greed, undoubtedly, from Raja 
ise obstinate error, stupor and also ignorance follow from Tamas, ( 


by 


interested motive and all other F 
impulses. > 
The use 
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both Rajas and Tamas. 
; Ha mora wae aa fasta ava | 
ayagan ë a ma MATN NN 


wast: those abiding in Sattva; seiq upwards; wafa wend their way; 
usa: those of a Rajasic nature; wet in the middle; efa stay; saaqoataeat: 
_ those enveloped in the effects of Tamoguna; aman men of a Tamasic 
temperament; ai fa sink down. 

Those who abide in the quality of Sattva wend their way upwards; 
whilethose ofa Rajasic disposition stay in the middle. And those ofa 


‘Famasic temperament, enveloped as they are in the effects of Tamoguna 
sink down.* _ (18 ) 
E The indeclinable ‘Srdhwam’ in this suffering in the form of tortures in the 
verse covers al} the regions higher than Infernal regions known by the names of 
‘earth, which have been referred to Raurava, Kumbhipaka and so on. This 
erse 14 atoveas the ‘faultless worlds iswhat is meant by their sinking down. 
Here it may be contended that verses 
VI. 41 as ‘the worlds attained by men 14 and 15 above state similar things 
meritorious deeds alone.’ ue about those who die during the ascendancy 

death, of these regions by men of of the three Gunas. This exposes the 
Lord to the charge of tautology. On clos:r 
examination, however, it will be found 
that there is no repetition here. Thus it 
will be seen that the words ‘Yada’ and 
‘Tada’, which are adverbs of time, occur 
inverse 14. This shows that though a 


l man may be naturally established in any 
_ ‘Jaghanya’ means low or reproachable. other Guna, his destiny after death is 


‘rising to the higher regions.’ 
Instead of migrating after death to 
region, men of a Rajasic 
sition are reborn in this mortal 
s human beings. This is what is 
y their ‘staying in the middle.’ 


d ‘Jaghanyaguna’, therefore, stands determined by the Guna which pre- 
guna, And its effects such as error, ponderates in him at the time of death; 
 ‘gnorance, obtuseness, inactivity this is what is sought to be conveyed in 


etc. are what are referred to here those verse. The present verse, however, 
He who remains steeped in describes the different destinies awaiting 
o abide in them. Such a those who are naturally and permanently 
a of as having a Tamasic established in Sattva and other qualities, 
n leaving their human body Hence there is no tautology here, 


ee - 

a are A reference to verse 15 above will 
ch as show that it declared birth in the 

of stupid creatures as the 


rva 
= 


a ieee 
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destiny awaiting those who die during for it is contact with Tamogula which Be 
the sway of Tamoguna. In the brings about their birth in such species, 
present verse, however, the indeclinable 7 


as we hear of the royal sage Bharata 
‘Adhah’ has been interpreted to include 8 arata 


being reborn as a deer even though he 


condemnation to hell as well. The reason was established in Sattvaguna. But men 

isnot far to seek. It will be seen that of a Tamasic disposition, who are ever 

verse 15 describes the lot of those men enveloped in the effects of Tamoguna, are ne 

of a Sattvic or Rajasic temperament who liable even to be condemned to hell. fie: 

depart from this world when the element XVI. 20 the Lord explicitly says that Bes 

of Tamas is predominant in them, That being cast into demoniacal wombs, such Fite 

is why it uses the word ‘Midhayonisu men of a Tamasic disposition sink into es 

Jayate’ rather than ‘Adhah Gatchhanti’; still lower depths. a 
In XIII. 21 contact with the Gunas was declared to be solely responsible = 


for one’s birth in good and evil wombs; accordingly, verses 5 to 18 of the present  —— 
chapter described at length the essential character of the three Gunas and the = 
final destiny ete, of those who are bound by the evolutes of these Gumas. The 

above discussion is intended to teach us that man should; first af all 
establish himself in Sattoaguna; rejecting Tamas and Rajas, and should thereafter ; 
discard the Sattoaguna and rise above thr Gunas. The next two verses, therefore, 
discuss the means of rising above the three Gunas as well as its reward. ; 


ara ga: Halt ag autgaeafa | 
qma a af ag Asana NRR N S 
gat when; ze the seer; gaa amq anything else than the (three) 
Gunas; satq (as) the doer; a not; agmsafa sees; = and; gòm: qq Me 
(the supreme Spirit, who is Truth, Consciousness and Bliss solidified ) 
standing entirely beyond the three Gunas; fa knows (in reality ); a: ( at 
that time ) he; 7144 My being; afafa enters into. eS 
When the seer perceives no agent other than the three Gunas; and 
realizes Me, the supreme Spirit standing entirely beyond these Gunas, 


enters into My Being. 

The use of the indeclinable ‘Yada’, 
which is an adverb of time, as well as 
of the word ‘Drasta’, in this verse, is 
intended to convey that it describes an . 
extraordinary state of mind. The intention conceive himself as a spectator. 
i i i dinary mood 
s to show that man in his or ; ; : e. 
o upon himself as an embodied being At the time when the or 

d is ever conscious of his being both the vital airs etc. are carr 
an ; l 


a doer and experiences, — be never regards 


himself as a disinterested 
no connection with his 


n, such a man constantly visualizes 
self as established in identity with 
formless and attributeless 
ho is Truth, Consciousness and Bliss 
lidified, and feels that it is the senses, 
ind, intellect and the vital airs etc. 
(which are evoluies of the three Gunas ) 
hat are acting on their objects which 
wre evolutes of the same Gunas ( V. 8,9), 
im other words, that it is the Gunas 
hat react on the Gunas ( III. 28 ) and that 
himself has no connection whatsoever 
th them. This is what is meant by 
yerceiving no agent other than the Gunas. 

That which -lies wholly beyond the 
ree Gunas is the integral Brahma or 


Brahma, 


= 


tains supreme bliss. 


e use of the word ‘Dehi’ is intended 


vey that the same soul who once 
d himself as dwelling in a body 


h ‘Gunin’ is intended to show 
verse speaks of transcending the 


nas whose character has been 
n this chapter, and which tie 


ul to the body. The compound 
hasamudbhavan’ shows that 


jody, which is a conglomera- 
lowing twenty-three cate- 


he intellect, ego, mind, the five 
tion, the five organs of 
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supreme Spirit, which is Truth, Conscious- 
ness and Bliss solidified. He who recog- 
nizes God as absolutely unconnected with 
the Gunas and views his identity with 
attributeless Brahma, 

entity other than 
the aforesaid Brahma, that is to say, 
perceives God and God alone everywhere 
and at all times, is said to know Him 


that formless and 
who perceives no 


in reality. 


What follows this knowledge is the 
direct realization of Brahma as one with 
himself. This realization constitutes 
what has been referred to here as entering 
into the being of God. 


2 gaada Na ZA Jagg | 

i WAYS Aigas 

= (this ) soul, agga causing the body, gaq these; iq yorq the 

three Gunas; adaa transcending; s-rgegatg:d: from birth, death, old age and 
all kinds of sorrow, fags: freed; ayaq supreme bliss; aga attains, 

z Having transcended the aforesaid three Gunas, which have caused 
body, and freed from birth, death, old age and all kinds of sorrow, this 


We Il 


(20) 
get attached to the three Gunas. Even 
so the numeral adjective ‘Trin’ emphasizes 
that the Gunas are three in number, and 


that liberation is attained only when one 
has transcended them all. Having trans- 
cended Rajas and ‘Tamas, if aman remains 
tied to Sattvaguna, even that may stand 
in the way of his liberation and cause 
his rebirth. Therefore, Sattvaguna too 
must be transcended. The Self or the 
Spirit is really freed from all attachment, 
itis altogether unconnected with the 
Gunas; and yet due to ignorance, that 
has existed from time without beginning, 
the Jiva feels that he has been connected 
with the Gunas. To sever this connection 


Digitized by Sarayu Kobbdskob Eist, HAM and eGangotri aes i 


as altogether unconnected with the Gunas 
is what is meant by transcending the 
three Gunas, 


Birth and death, as well as the states 
of infancy, youth and senility are states 
of the body; even so all forms of suffer- 
ing, such as mental agony and bodily 
ailment etc., affect the body alone, which 
is a conglomeration of mind, senses and 
the vital airs etc. Therefore, those who 
have no real connection whatever with 
the body are, really speaking ever un- 
affected by changes in the body in the 


Hearing the esoteric truth that having transcended the three Gunas 
attains supreme bliss during his very life-time, Arjuna puts the following questio 
the Lord, desiring to know the characteristics and conduct of one who has transcended — 
the three Gunas, as well as the means of rising above the Guzas. es. 


aga sary 
seia goratadyat safe sit | 
aisia gatalaadst NRN 
vata these; Aq three; qorq Gunasor modes of Prakrti; ada: 
has transcended; %: faş ( distinguished ) by what marks; waft is; 
(and ) of what conduct; a and; mt O Lord; #44 how, by what means 
these; fq three; girq Gunas; afaatat does he transcend. 
Arjuna said : What are the marks of him who has risen above t 


fama qa 


form of birth, death and old age í 
even though they remain in the bc 
the eyes of the world. Therefore, s 


+ 


by complete immunity from birth, d 
old age and sorrow. What follow: 
viz., the direct realization of the immortal 
Brahma, who is Truth, Consciousnes nd 
Bliss solidified, as one’s own self, 
has been spoken of in verse 19 ab 
‘entering into the being of God’—thi 
what constitutes the attainment 
supreme bliss. 


Gunas, and what his conduct ? And how, Lord, does he rise above tl 


three Gunas ? 


The repeated use of the adjectives 
‘Etin’ and ‘Trin’? with the word ‘Gunin’ 
in these verses is intended to convey 
that the question of Arjuna relates to 
those very Gunas which have been dis- 
cussed at length in the present chapter. 


The first question relates to the 
marks that have been recognized in the 
scriptures as distinguishing those who 
have transcended the three Gunas— marks 


nature of those 


By his second question, which rel 
to the conduct of him who 
above the Gunas, Arjuna st 
how he behaves with those 
contact with him, how 


Arja hints that He was th 
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questi ns to Him. 


The last question relates to the 
means of rising above the three Gunas. 
That is to say, Arjuna wanted to know 


whether there was any way, easier than 
what had been Stated in verse 19 above, 
by following which man could speedily 
transcend the three Gunas without much 
exertion, 


With reference to the above questionnaire of Arjuna, the Lord proceeds to 
answer in the next four verses the first two questions relating to the ‘marks’ and 
‘conduct’ of him who has risen above the Guuas. 


Siaga 
aa q sata a Mgaa a nea | 
a gfe dsaufa a Raah atgfa neat 
qizq O son of Paindu, Arjuna; sary light ( which is born of Sattva ); 
q and; wafaq activity ( which is born of Rajas ); = and; atzq stupor ( which in 
born of Tamas }; ua also; 4 neither; ¢sqatft ( when ) prevalent; éfz ( he who ) 
hates; 4 and; a nor; fagetft having ceased; arafa longs for. 
Sri Bhagavan said: Arjuna, he who hates not light ( which is born of 
Sativa) and activity (which is born of Rajas ) and even stupor ( which 
is born of Tamas), when prevalent, nor longs for them when they have 


ceased. 


When sloth and dullness have dis- 
appeared from the body, senses and mind, 
and a feeling of lightness, purity and 
liveliness pervades them, such a feeling 
is known bythe name of ‘Prakāśa or 
light. Wisdom, tranquillity and joy are 
ever present in the man who has risen 
above the Gunas, They are never absent 
in him, That is why the verse 
speaks of ‘light’ alone among the effects 
of Sattvaguna. That is to say, if light 
automatically appears in his body, senses 
and mind, he feels no aversion for it; 
nor does he long for its return when it 
has disappeared. Its appearance and dis- 
appearance make no different to him. 


The urgeto undertake activities of 
various kinds is called ‘Pravrtti’ The 
other effects of Rajoguna, such as lust, 
greed, craving and attachment etc. are no 
longer present in him who has transcended 
the Gunas. Of course, activity of some 


(22) 
sortis undertaken by the body and senses 
of even such a man, but the same is 
covered by the term ‘Prayrtti’. That is 
why, of all the effects of Rajoguna, the 
verse emphasizes the absence of attach- 
ment and aversion for ‘Pravrtti? or 


activity alone. That is to say, when 
there isan urge in the mind of him who 


has risen above the Gunas to undertake 
any action, or when the same is actually 
undertaken by his body, he feels no 


aversion for the same; and when this is not 
the case, he doesnot hanker for it either. 


The appearance and disappearance of an 
urge or activity make no difference to him, 

‘Moha’ is that stupefying tendency of 
the mind, which induces drowsiness, dream 
and deep slumber etc. and robs the body, 
senses and mind of light, born of Sattva- 
guna. The other effects of Tamoguna, 
such as ignorance etc., cease to exist in 
him who has transcended the Gunas; for 


CC-0. In Public Domain. UP State Museum, Hazratganj. Lucknow 


Recent 


| 
| 
| 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


OHAPTER XIV (i 


ignorance cannot even enter the outskirts 
of wisdom and, in the absence of any 
doer, erring is out of question. There- 


fore, of all the effects of Tamoguna, the 
verse emphasizes the absence of attach- 


ment and aversion for ‘Moha’ or stupor 
alone, That is to say, when the body of 
the man who has risen above the three 


Gunas is swayed by effectsof Tamoguya = 
in the shape of drowsiness, dream or ae 
deep slumber, he feels no aversion for 


the same; and when they relax their 
hold on them, he does not long 


for their return. Their appearance and 
disappearance make no difference to 
him. 


sgela gaat a faaeae | > 

gm a åa atsafarsta Age NR N 3 

ai who; gatdtaaq like a witness, ania: sitting; Jù: by the Gupas or a 
modes of Prakrti; 4 faateat is not disturbed; gam va the Gunas alone; 
ad:X move ( among the Gunas); <fa so ( knowing ); a who; aafasefa remains 
established in identity with God (who is Truth, Consciousness and Bliss » 

solidified ); a aya ( and ) never falls off ( from that state ). ; 


He who, sitting like a witnessy is not disturbed by the Gunas, and 
who, knowing that the Gunas alone move among the Gunas, remains Es 


established in identity with God, and never falls off from that state. ( 23 ) 


‘Udasina’ is he who maintains an 
attitude of indifference towards incidents 
and things with which he has absolutely 


_no connection whatsoever. Since the man 


who has risen above the three Gunas 


ceases to have any connection whatsoever 
with those Gunas and their evolutes, 
viz., the body, senses and mind and all 


other objects and events, he stands like 
a witness as it were. In reality, however, 


this state of indifference too is only accide- 
ntal.to him, he is umconnected even with 


that. This is what is meant by speaking 
of him as sitting like a witness. 


Souls who are connected with the 
Gunas are drivem by them, even against 
their will, to activities of various 
kinds and forced to reap their fruit; 


they disturb their peace of mind 
by bringing them joy and sorrow and 
cause them to migrate from one species 
of life to another. They, however, cease 
to have any influence on him who has 
no connection with them. He remains 


ever unchanged and unaffected in the 


midst of changes undergone by the body, | 
81 B. Geo. n put ice a 


senses and mind, which are the products 


of these Gunas, and in spite of his 
contact with, and separation from, various 


objects of the world. This is what is 
meant by his remaining undisturbed by 
the Guņas. 

The words ‘Gunah vartante iti eva’ 
in the present verse echo in the same idea 
as has been brought out in the latter 


half of III. 28. The intention is to show 
that all organs, such as the senses, 
mind, intellect and vital airs etc., and 
all objects of senses, such as sound ~ 
etc., are extensions of the 
Therefore, the moving of the 
mind and intellect, etc. among — 
respective objects is nothing b 
moving of the Gunas among the 


The Self or Spirit has nothing toc 
them. It is eternal, conscious, 


“pace | 


eT ae a AE 


a 
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transcended them, but he for his own 
part never loses his balance of mind. For 
once the Jiva is established in identity 
with ths integcal Brahma or Supreme 


QAFE: FIRN: 


gafatia] 


Spirit, who is Truth, Gonsciousness and 
Bliss solidified, it no longer retains its 
separate identity. Who is, then, to lose 
his balance and how ? 


AASIA RAA: | 


aTegeafaegraaegia: Re N 


taeq: (ever) established in the Self; aHE:aqa: treating woe and joy 
alike; qrama: regarding a clod of earth, a stone and a piece of gold 
as equal in value; #it wise; geafeatfea: receiving the agreeable and the 
disagreeable in the same spirit: qealtserdegia; viewing censure and praise 


alike. 


He who is ever established in the Self, takes woe and joy alike, 
regards a clod of earth,a stone and a piece of gold as equal in value, 
is possessed of wisdom, receives the pleasant as well as the unpleasant 
in the same spirit, and views censure and praise alike. ( 24) 


‘Swastha’ is he who is established 
in his real self. The use of this word is 
intended to convey that he alone who 
is established in the Self can remain 
balanced in joy and sorrow. The idea is 
that the common run of men are, asa 
rule, cenired ia one or other of the three 
bodies—physical, astral and casual—all 
of which are evolved from ‘Prakrii’? or 
Mitter; therefore, they are centred in 
‘Prakrti’ ( Prakrtistha ), and not in the 
Self. Aad such men only move among the 
Gunas or modes of Prakrti ( XLII. 21 ), 
hence they cannot take joy and sorrow 
alike. The man who has transcended the 
Gunas ceases to have any connection 
whatsoever with Prakrti and its evolutes; 
that is why he is ‘S wastha’—established 
in his own Self, who is the same ag 
Truth, Consciousness and Bliss. Therefore, 
even though joys and sorrows continue 
to appear and disappear in the body, senses 
and mind of the man who has risen 
above the Gunas and has accordingly 
ceased to have any connection with 
them, he does not identify himself with 


those joys and sorrows; he remains ever 


balanced. This is how he takes joy and 
sorrow alike. 


A lump made out cf the mixture of 
clay and cow dung used in plastering mud 
hovels, as well as the refuse of iron 
are known by the name of ‘Losta’. 
Holding such a lump as well as a stone 
and a piece of gold as neither: acceptable 
nor worth rejecting is what is meant by 
regarding them as equal in value. The 


statement that a ‘Gunatita? makes no. 


distinction between them is intended to 
show that whatever objects there are in 
the world—which people regard as either 
superb, second-rate or of a mean order— 
are equal in his eyes; for he views all 
objects as illusory like water ina mirage, 
he has no biis for or against any particular 
object. 


A man of wisdom, i. ¢., who is stable 
of mind, is called ‘Dhira’. He who has 
transcended the Gunas never loses his 
balance of mind even in the face of the 
greatest joy and sorrow ( VI. 21, 22). 


That is why his reason eyer remains 
steadfast, 
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That which is agreeable to the body, 
and which 
strengthens, helps and soothes them is 


said to be ‘pleasant’ in the eyes of the 
world; while that which is disagree- 


able and hostile to them, which wears 
them away and mortifies them, is 
considered ‘unpleasant’ from the worldly 
point of view. Inspite of the contact of 
the body, senses and mind with multi- 
farious objects and beings of both these 
types, he who has no bias for or against 


senses, mind and intellect, 


any of those objects is said to ‘receive 
the agrecable and the disagreeable in 
the same spirit’. 


Inasmuch as the Gunatita ceases to 
have any connection with the body, 


senses and mind, he has no bias for or 
against any object which comes in contact 
with his body etc. The idea is that to 


the common run of men, contact with 
what is agreeable and the removal of 
that which is disagreeable are a source 


ATATIATAAeATATITA 
yaa: a 


AATTAUTATT 


of attraction and joys; whereas contact 
with what is disagreeable and the loss 
of that which is disagreeable excite a feel- 
ing of aversion and sorrow. Such is, 
however, not the case with him who has 
risen above the Gunas; he is ever 
completely beyond the feeling of attrac- 
tion and aversion, joy and grief. 


‘Ninda’ or censure consists in exposing 
the real or imaginary faults of another, 
while ‘Stuti? or praise consists in 
expatiating on his virtues. Both three 
are related mainly to the ‘name’ of an 
individual, and partly to his bedy. Since 
the Gunatita ceases to have any connec- 
tion whatsoever with the ‘body’ and its 
‘name’, ‘censure’ or ‘praise’ causes him 
neither grief nor delight; the calumniator 
does not excite his wrath, nor does the 
panegyrist earn his pleasure. He remains 
balanced under all circumstances. This 
is how he views censure and praise alike. 


faauuga: | 
saga il 24 


qatata: to honour and ignominy; get ( who is ) indifferent, faatfeqetat: 


to the cause of a friend as well as to 


that of an enemy; gea: alike; 


aateragfeeatt ( and ) has renounced the sense of doership in all undertakings; 


a: he; qarda: one who has rise 
of ( as ). 


He who is indifferent to honour 


ofa friend as well as to that of an enemy, 
of doership in all undertakings, is said to have risen above the three Guras (25) 


Honour and ignominy are mainly related 
to the body. Therefore, those worldly- 


minded people who look upon ths body as 
their self havea liking for honour, and 
an aversion for ignominy. Consequently, 
honour briogs them delight, while 
dishonour fills them with grief; and they 
love him who honours them and are 
even inimically disposed towards him 
who insults them. The Gunatita, however, 


inasmuch as he ceases to have any 


n above the three Gunas; s=4a is spoken 


and ignominy; is alike to the cause 
and has renounced the senses 


connection with the body, neither feels 
delighted when the latter is honoured, 
nor is he filled with grief when it is 


treated with ignominy. In his eyes, the na 
object of honour and dishonour, the 
agent who jis responsible for such 
treatment, as well as the acts constituting 

these—everything is illusory and analogous 
to a dream; that is why honour 
ignominy do not arouse in him h 
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and grief. That is how he maintains an 
attitude of indifference to honour and 
ignominy both. 


Even though the Gunātita entertains no 
feeling of friendship or enmity towards 
any creature for his own part, and hence 
there is no friend or foe in his eyes, yet 
- people find their own sentiment of 
friendship or enmity reflected in him. 

its im thissense that the Lord speaks 
of him as alike tothe cause of a friend 
and to that of an enemy. That is to say, 
whereas ordinary men of the world 
identify themselves with, and extend their 


Tove to, those who are on friendly terms 
with them, as well as to their relatives 
and well-wishers, and help them even 
by sacrificing their own interests, while 


they hate those who are inimically 
disposed towards them as well as their 
relatives! and well-wishers, wish harm 
to them and employ their energy in 
actually harming them, a Gimatita does 
not. He maintains an attitude of 
impartiality towards both the parties, and 


cherishing no love or haired for any, 
is habitually engaged in doing good to 


all alike. He harms none, has no bias 
for or against anyone. This is how he is 


alike to the cause of a friend as well as 
to that of an enemy. 


Replying in the above words to the 


a non-doer. And besides thisa sustained 
of a Gunitita described ia the abo 
approaching, is also recognized as 
since Arjuna desired to keow whet 


The noun ‘Arambha’ forming part of 
the compound word Sarvarambhaparityagi 
in this verse denotes any action whatso- 
ever. The use of this compound 
adjective with reference to a Guniatita is, 
therefore, intended to convey that he 


does not claim the doership in respect 
of any actions, conforming to the 
scriptural injunctions, habitually per- 


formed by his body, mind and 
intellect by force of his Prarabdha or 
destiny in the interest of the world order, 
with the object of weaning the 
people from evil ways and reclaiming 


them to the path of rectitude. 


tess 


The concluding words of this verse, 
viz., ‘Gunititah sa uchyate’--‘he is said to 
have risen sbove the three Gunis’—sum 
up the Lord’s reply to two of Arjuna’s 
thres questions embodied in verse 25 
above.. That is to say,a Gunatita is he 
who is esdowed with all the virtues 
described in verses 22, 23, 24 and 25; 
It is these which constitute his disting- 
ulshiog marks aad these again which 
typify his conduct and behaviour. There- 
fore, so lomg as one’s heart shows the 
least trace of partiality and prejudice, a 
sens? of disparity, joy and grief, ignorance 
and egotism, oae should know that he 


has oot yet attained the state of a 
Guna tita. 


first two questions of Arjuna, the Lord 
now deals with his third question concerning the means of risin 
The Lord had already stated in verse 19 above that the 
that state is to remain coustanilg established tu the 
Brahma. who is Truth, Consctousuess aad Bliss solid 


g above the Gunas. 
means of attaining 
Sormless and attributeless 
ified, realizing himself to be 


ofort to imbibe the qualities asd conduct 
ve four verses. holding them as the ideal worth 
æ means of reaching that state.: Nevertheless, 


e i her there was ang caster way other than those 
r ia e . 
‘mentioned above, the Lord suggests such a way to A 


rjuna as desired by him. 


ao oa Asafa aa az | 
a UMA UAA RAJANA EWA NRR N 


a who; acafaatta afaa thro 
aq Me; &4d constantly worships; 


2 


cc 


ugh the Yoga of exclusive devotion; 
a he; @ too; qaq guq these ( three ) 
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Gunas; anda fully transcending; agya for attaining Brahma; merà 


becomes eligible. 


He too who constantly worships Me through the Yoga of exclusive 
devotion, —transcending these three Gunas, he becomes eligible for attaining 


Brahma. 

The noun ‘Bhaktiyogena’, qualified 
by the adjective ‘Avyabhicharena’, denotes 
that undivided love for God which has 
no selfish motive behind it and presupposes 


extreme reverence, and which follows the 
belief that He alone is the highest object 
of worship and worth approaching for 
protection, that He is the supreme goal 
and the ultimate resort, that He is our 
Lord, father and mother, brother and 
kinsman, our greatest benefactor, and 
what not, and that we have none else than 


Him to call our own. In other words, 
‘Avyabhichara Bhaktiyoga’ is that ez- 
clusive love which is absolutely untainted 
by self-interest, egotism and infidelity, 
and ever complete in all respects, which 


is. unshakeable, and altogether , un- 
divided, and which may make it unbear- 


able for us to forget the Lord cven for 
a moment. > 

And he who is constantly engaged in 
hearing of, singing and dwelling on the 
Lord’s virtues, glory and pastimes, reciting 
and muttering His names, contemplating 


on His being and other such practices, 
who looks upon the mind, intellect, body 


and other organs and everything else as 
belonging to God, and who continues to 


perform all actions ina disinterested way 
and for His sake in the masser enjoined 


by Him and as an act of service to Him, 


( 26 ) 
regarding himself asa mere tool in His 
hands, is said to worship Him through 
the Yoga of exclusive devotion. 

The personal pronoun ‘Mam’ in this 
verse refers to God with attributes, who 
is all-powerful, all-pervading, all-sustain- 
ing and supremely merciful, the inner 
Ruler of all, the creator and destroyer 
of the entire universe, the disinterested 
friend of all, the supreme lover. 

The use of the demonstrative adjective 
‘Etan' with the substantive ‘Gunia’ is 
intended to comvey that the latter stamds 
for the three modes of ‘Prakrti,—Sattva, 
Rajas and Tamas,—which form the subject 
of discussion in the present chapter; and 
he who ceases tc have any conmection 


whatsoever with the aforesaid Gunas and 
their evolutes in the form of the body, 


senses, mind, intellect and all musdane 
objects, is said to have transcended these 


Gunas. 


The moment man succeeds in tramscen- 


ding the Gunas, as stated above, he not 
only becomes eligible for attaining as his 


very self the formless and attributeless 


Brahma, who is Truth, Consciousness aad 


bliss solidfied, and after attaining whom 
nothing remains to be attained, but 
actually attains Him immediately after. 
That is what is meant by 


‘Brahmabhiyaya Malpate’. 


The above verse holds out the attainment of the formless and attributeless 


Brahma as the reward of worshipping Gods with atiributes; verse 19 saps that a 
Gunattta cnters ŝato the being of Gods whereas verse 20 declares the attainment 


of supreme Bliss ( Anria ) 


as the fruit of rising above the three Gunas. 


Therefore, in order to remove from the miad of Arjuna any doubi regarding the 


disparity of these, rewards the Lord establishes their 


rewards verse of this chapter. 


mat fe isea T | 
maa a ia gAn T NR N 
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fe because; saaga Fa: of the { aforesaid ) imperishable ( supreme ) 
Brahma; q and; agaa of immortality; = and; yaq aera of the cternal 


virtue, @ and ( again), 
gfacst the ground; az4 I (am ). 


ratas gam of unending (immutable ) joys 


For, I am the ground of the imperishable Brahma, of immortality, 


of the eternal virtue and of unending immutable bliss. 


The use of the adjective 'Avyayasya’ 
with the substantive ‘Brahmanah’ shows 
that the latter stands here for the form- 
less and attributeless supreme Spirit, and 
not for Prakrti. And the intention of the 
Lord in declaring Himself as the ground 
of that imperishable Brahma is to convey 
that the latter is not different from Him, 
who is the same as God possessed 
of attributes, and that He is not 
different from Brahma. In reality, Sri 
Krsna and Brahma are not two different 
entities, but represent one and the same 


Reality. Therefore, the attainment of 
Brahma, referred to in the preceding 


verse, is the same as the realization of 
Sri Krsna or God with attributes. For, 
it is the one supreme Brahma er God 
who issaid to be endowed with different 
forms in order that He may be worshipped 
by men of varying capacities. Of these, 
the absolute or atiributeless aspect, which 
transcends Maya and is inconceivable and 
beyond the reach of mind and speech, is 
one and only one; while God with 
- attributes is both with and without form. 
That which pervades the entire universe, 
which is all-supporting, which sustains 
and nourishes all, is the qualified unmani- 
4 3 ees 
fest or formless aspect. Sri Siva, Sri 
. P = TE 
Visnu, Sri Rama, Sri Krsna and others 
are the manifest forms of Gad, while this 
entire universe is His cosmic Body. 
The word ‘Amrtasya’ also refers to 
Brahma, realizing whom man becomes 


(97) 


immortal, that is, secures lasting immunity 
from transmigration in the form of birth 


and death. By referring to Himself as 
the ground of immortality, the Lord 
shows that He is no other than that 
‘immortality’, so that the attainment of 
‘iramortality’ referred to in verse 20 of 
this chapter and verse 12 of Chapter XIII 
is the same as His own realization. 

The substantive ‘Dharmasya’ qualified 
by the adjective ‘SaSwatasya’ denotes 
the eternal virtue which has been spoken 
of in the concluding verse of Chapter XII 
as ‘Dharmydmrta’ or the nectar of pious 
wisdom, and referred to in the present 
chapter as the marks of him who has 
transcended the three Gunas. By declaring 
Himself as the ground of such virtue, the 
Word intends to convey that, being con- 
ducive to His realization, it constituts 
His own being; for he who practises it 
attains no other reward than Himself. 

The noun ‘Sukhasya’, qualified by the 
adjective ‘Aikintixasya’ stands for that 
everlasting supreme Bliss which has been 
referred to in verse 21 of Chapter V as 


‘undiminished joy’, as ‘unending bliss’ in- 


verse 21 of Chapter VI and as ‘everlast- 
ing joy’ in verse 28 of the same chapter. 
By speaking of Himself as the ground of 
that Bliss, the Lord shows that such 
everlasting supreme Bliss is the same as 
Himself, and nothing else than Him; hence 
the attainment of that Bliss is the same 
as His own realization. 


a makla agaaga mafea 
‘ PMA HUG COATT 
AA AGUS: | 22 UI 
Thus, in the Upanisad sung by the Lord, the science of Brahma, 
the scripture of Yoga, the dialogue between Sri Krsna 
and Arjuna, ends the fourteenth chapter entitled 
“The Yoga of Division of the three Gunas”’ 


ee toed eee ood 
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Chapter XV 


The present chapteris devoted to a discussion of the virtues, glory and 
essential character of the Supreme Person or God with attributes, who is the 


Tod almighty lord, creator, and destroyer of the entire universe, the 
the inner ruler and disinterested friend of all, all-pervading, supremely 
Chapter EER 


merciful, all-supporting and worth approaching for helter, Speaking 
of the Ksara Purusa ( Ksetra), the Aksara Purusa ( Ksetrajiia ) and the Supreme 
Person ( God ), it explains at length how Gad is superior to both ‘Ksara’ and 
‘Aksara’ why He is called the ‘Supreme Person’, what is the value of knowing 
Him as the supreme Person and how can He be realized. That is why the 
chapter has been designated as “The Yoga of the Supreme Person,” 


Verses 1 and 2 of this chapter metaphorically refer to the universe in 
terms ofa peepul tree. Declaring in the third that the beginning or end or 
Summary of even stability of this tree_of universe are not actually perceived, 

the the Lord exhorts us to fell it with the formidable axe_of dispassion; 
Chapter while in the fourth He advises us to seek refuge. in God, the Primeval 
Person, in order to realize Him in the form of the supreme State. Describing 
in verse 5 the marks of those who reach that supreme State, the Lord declares 
in the sixth that the supreme State referred to above is supremely effulgent 
and that there is no return from it. Thereafter, verses7 to 11 discuss, among 
other things, the nature of the Jiva or embodied soul, how it migrates from 
one body to another along with the mind and senses and how, abiding in the 
body, it enjoys worldly pleasures through them, and declare in the end that the 
man of wisdom alone can know the Jivatma in all his states and that a man 
possessing an impure heart is incapable of knowing it under any circumstance, 
Declaring in the twelfth that the light existing in the Sun, who illumines the 
whole universe, as well as in the moon etc. is His own effulgence, in the 
thirteenth and the fourteenth He speaks of Himself as having entered the earth 
and thereby sustaining all beings, as nourishing allin the form of the moon, 
and as digesting all food in the form of the gastric fire. In the fifteenth He 
speaks of Himse%f as indwelling the hearts of all, as the source of memory, etc. 
of all beings, as that which ought to be known through the Vedas, and as te 
knower of the Vedas and the originator of Vedanta. Decla<ing in the sixteenth : 
that all beings are referred to as Ksara, and that the immutable Self is spakan oe 
of as Aksara, He speaks in the seventeenth of the imperiskabit; aI 
and all-sustaining God as the Supreme Person, and as distinc 


i WW Lert te Š po 
Pointing out in the eighteenth the reason why the Lord is kn 
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Supreme Person, He concludes the chapter by glorifying in the nineteenth the 
man who knows Him as the Supreme Persen and extolling in the twentieth 
the knowledge of this most esoteric teaching. 
~~ Havlag discussed at length in verses 6 to 18 of Chapter XIV the essential 
character of the three Gunas their evolutes as well as their binding nature, the 
destinies of a higher, lower and intermediate order awattlog those 
meen who are bound by the Gunae and so on, the Lord pointed out in 
the nineteenth and the twentieth the means as well as the reward 
of transcending the Gunas. Thereafter in response to Arjuna’s query, He 
described in verses 22t0 25 the marks and conduct of him who has risen above 
the Gunas, and proclaimed in verse 26 that the Yoga of exclusive devotion to 
God with attributes was an easier way of transcending the three Gumas 
and becoming eligible for attaining Brahma. Therefore; with the object of awakening 
undivided love for God, which has been referred to in Chapter XIV as the Yoga 
of exclusive devotion to Him, the Lord now introduces Chapter XV in order to 
discuss the virtues, glory and essential character of the Supreme Person or God 
with attributes as well as the principal means of transcending the Gunas, viz., 
dispassion and self surrender to Him.In order, first of all, to arouse dispassion 
towards the world, the Lord speaks of the world in the following three verses in 
the terms of a peebul tree and exhorts us to cut it down with the axe of 
dispassion. 


Sagata 
sigana] IETAAR | 
Seta am quifa am te a Afaa l N 

veqyey having its roots in God (the Primeval Person); a#a-atay 
whose stem is represented by. Brahma ( the Creator ); saca4 the peepul tree 
(in the form of this creation ); asmaq ( as ); imperishable; srg: they declare; 
gratfa (and) Vedas, ax of which; auaifi (are declared to be) the leaves; 
aq that (tree in the form of creation ); a who; 3< knows (in reality 
along with its root); as he; afaq (is) the knower of (the intention of ) 
the Vedas. 

Sri Bhagavan said: He who knows the peepul tree (in the form of 
creation )’; which is said to be imperishable with its roots_in the Primeval 
Being (God ), whose stem is represented by Brahma the Creator )’ and 
whose leaves are the Vedas, is a knower of ( the intention of ) the Vedas. ( 1) 
_ The tree in the form of this reation in verse 4 as well as in several other 
has s] verses, That Primeval Being or God is 


eternal and infinite, as well as the 
A s KA a \ 
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foundation of all, and resides in the 
form of God with attributes in His 
eternal Abode situated above all other 


would not have been stated in verse 3 
below that it does not turn out what it ` 
regions; therefore, He ig termed as vt nea . Pe Be bias 
‘Urdhva’, The tree in the form of this fell it with the formitdatlen axe of 
cosmos has emanated from that almighty | dispassion, ene 
God the Lord_of Maya; hemce it is Leaves grow out of the stem of a 
spoken of as “Urdhva-Mila’ or having tree and eats to the protection and 
lts root above. While other ordinary growth of the tree. The Vedas have 
trees have their roots extending down- flowed from Brahm’, who represents the 
wards below the earth’s surface, this tree of stem of this tree of creation; and it 
creation has its root extending upwards, is acti enjoined by the Vedas that are 
that is a most extraordinary phenomenon, conducive to the growth and protection 
of. the world. Hence the Vedas have been 
represented as the leaves_of this tree. 
Brought forth by Maya or the illusory 
power of God Almighty, this creation is 
liable to appear and disappear like a 
tree and is momentary in character; 
therefore, refusing to be trapped by 


During the evolution of this tree of 
creation, Brahma or the Creator appears 
first of all; hence it is Brahma who 
represents its stem. The abode of Brahma 


is situited in a lower plane as compared 
to the eternal Abode of the Primeval 


Being, Narayana, and his rank too is ; ed ae 
` 2 F t 
lower than that of the Lord. It isfrom its glamour, one should take xcfugey a 


the Primeval Being, Narayana, that God, who is the Lord of “Maya ,~and has 


Brahma takes His descent and it is He created this ee Knowing this truth, 
who controls him. Hence this tree of and cultivating-dispassion and indifference l 


3 ; towards the world he "who@)surrenders 
creation has been spoken of as having himself to as God?) he alone is a ccia TT 
its stem lower than its root. of the Vedas; for it is God alone who 

Being subject to change, this tree of has been declared in verse 15 below as 
creation is perishable, transient and worth knowing through all the Vedas. 
momentary in character; yet it has existed _ He who _comes to know this character of 
from time without beginning and one the tree of creation develops indifference i 


never finds its continuity broken; hence towards it and takes €efuge in God fuge in God: ant 
it is called ‘Avyaya’ or imperishable, it isself-surrender to God» that constitutes 
For in the form of God Almighty its the main theme of the Vedas. This is 


root is eternal and imperishable. But what is meant by the _Statement t that | he È 

really speaking, this tree of creation is who knows the tree of creation is the) 3 

not imperishable. Had it been so, it knower of Vedas. eee | 
wae WAAC Tat gases AINET: | ee 
aya araga Rated ages 12 0 es 


am of the aforesaid tree of creation; grsgat fed by ( water in th 
form of ) the three Gunas; fagayaten: having sense-objects for t 
tender leaves; mat: branches ( in the shape of the different or 
creation such as gods, human beings and sub-human creatures etc., ); 
downwards; = as well as; sedq upwards; sgat: ( are ) 16 ds x 
82 B. G. 
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i 3 alfa 
g the human body; Haig 
Boyes ts ( too ); aa: in the lower regions; gq as well as 


( its ) actions; y roo 


BHAGAVAD-GITA 


binding ( the soul) according to 


(in the higher regions ); aggaaifa are spread everywhere. 


f i ense- 
Fed by the three Gunas and having s ; 
: aforesaid tree ( in the shape of the different 


downwards and upwards, and its roots, 


leaves, the branches of the 
orders of creation ) extend both 


which bind the soul according to its actions in the human body, 
in all regions, higher as well as lower. 


It is attachment to the Gunas that 
is responsible for one’s birth in good 
e vomb: (XIl1. 21); and it is 
from the Gunas, again, that all the 
worlds as well as the bodies of living 
beings are evolved; this is what is meant 
by speaking of the branches of the afore- 
said tree as fed by the Gunas. And it is 
in these branches in the form of the 
different species of living beings that all 
the five objects of senses, viz., sound, 
touch, colour, taste,and smell appear; 
that is why these sense-object have been 
compared to tender leaves. - 

AJl the divisions of this cosmos from 
Brahmaloka ( the abode of Brahma ) 
down to the nethermost region known 
by the name of Patala, as well as the 
diferent orders of creation inhabiting 
them, constitute the numerous branches 
of this tree; and their spreading every- 
where from the highest to the lowest 
region is what is meant by their extend- 
ing both downwards and upwerds. 


Baya 


objects for their tender 


are spread 
(2) 

The feelings cf ‘I’ and ‘mine’ and the 
latent type of desires, which are all born 
of Avidyā or Nescience, represent the 
roots of this tree. They sway the hearts 
ofall living beings who inhabit the various 
divisiors of the universe from Brahma- 
loka down to the nethermost world, and 
are liable to appear and disappear, hence 
they have been spoken of as extending in 
all regions, higher as well as lower. And 
freedom cf will is enjoyed by human 
beings alone and actions performed through 
the human body under the impulse of 
egotism, the feeling of meum and latent 


desires have been held to be the cause 
of bondage; that is why these roots bind 
the soul according to its actions in the 
human body. All other species are meant 
for experiencing pleasure and pain, they do 
not enjoy freedom of action; hence roots in 
the form of egotism, the tense of meum 
and latent desires, even though present 
in them, cannot bind the soul according 
to its actions in those orders of creation. 


a sad adma ard) a stig a aafin | 
Glascqwnaguean ë ë ea 


fsa aN 


aeq of this tree of creation; «qq character;, aat of the kind it has 
been represented to be; 3g here (on mature thought ); 4 sqaq is not found; 7 


(for) neither; afs: (there is) beginning, a a nor; ara: 
‘nor again; desfacet ( there is ) stability, qaq this; gfiesgaq most firmly 
ooted; az4c4 7, peepul tree; zèT FAK ACA T with the formidable axe of dispassion; 


felling; 


end; 4 4 


—  CC-0. In Public Domain. UP State Museum, Hazratganj. Lucknow 


ae 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


CHAPTER XV ; 651 


The nature of this tree of creation does not on mature thought turn 
out what it is represented to be; for it has neither beginning nor end, nor 


even stability. Therefore, felling 


this Peepul tree, which is most firmly- 


rooted, with the formidable axe of dispassion. (3) 


On mature thought as well as on the 


realization of Truth the nature of this 
tree of creation does not turn out what 


it has been represented to be in the Sastras, 
what it actually appears and what we 


hear about it; for even in thoughtful 
moments we realize its perishable and 


momentary character, while with the 
realization of Truth it ceases once for 
all to have any conneciion with us. In 


the eyes of him who has realized the 
Truth, it gets extinct. That is why 
verse 16 speaks of it as the ‘Ksara’ 
Purusa, or a perishable entity. 

By speaking of the tree of creation 
as without beginning or end, and having 
no stability, the Lord intends to show 
its indescribable nature. The idea is that 
although this tree of creation is traditiona- 
lly believed to have a beginning ag well 
as an end, inasmuch as it is known to 
spring up at the beginning of a cosmic 


day and disappear at the end of it, one 
does not know when this serial process 


of its appearance and disappearance 
actually started and how long it will 
continue. Even during its actual exitence 
it is in a state of constant flux; what 
it wasa moment ago it ceases to be the 
very next moment. In this way, one 
does not discover the beginning or even 
the stability of this tree of creation. 

The roots of this tree of creation in 
the form of the feelings of ‘I’ and ‘mine’ 
and the Jatent type of desires, which 
are all born of Nescience, having been 


constantly nourished from time without 
beginning, have become extremely strong. 


Therefore, so long as the axe is not 
applied to them, the tree of creation 


cannot be destroyed. Even if we lop 
its trunk, that is to say, even if we 


sever all outward connection with the 
world, the tree of creation cannot be 


felled unless we give up the feelings 
of ‘I? and ‘mine’ as well as our latent 
desires. It is in order to bring out this 
idea, as well as to show that it is a most 
uphill task to cut these roots, that the 


tree has been spoken of as very firmly- 
rooted. Realizing through one’s critical 


judgment the perishable and momentary 
character of the entire universe, he who 


no longer finds any joy, agreeability or 
attraction in the various enioyments of 


this world and the next,—such as wife 


and children, wealth and home, honour 
and fame, popular esteem and heavenly 


bliss etc.,—in other words, he who alto- 


gether ceases to have any attachment 
for them is said to have developed a 


strong dispassion; and it is this dispassion 
that has been referred to here under the 
name of Asanga-Sastra. And he who 


gives up with the help of this dispassion 
all thought of this world, consisting of 


animate and inanimate creation,—in other 
words, he who develops indifference to- 
wards it, and further gives up the feel- 
ings of ‘I’ and ‘mine’ as well as his latent — 
desires issaid tohave felled the aforesaid — 
tree of mundane existence with the for- 


midable axe of dispassion. 


The Lord now tells us what further step should be taken after one has felled : > 
the tree of mundane existence with the axe of dispassion. gues 


aa: q amfa akaa vata adka qa: | 
TAa ami ged qA aa: sah seat gai Ng 


A 
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hich; Wat: 
should be He Ea oaa sf anq to w 

a no more; Radia they they return; 4 and; qi from_whoms; geroft safa: 
sgar has progressed; 34 that; araq 


flow _o! of this beginningless | “creation; 


BHAGAVAD-GITA 


_ state, viz., (God; qfaia 
having g attained; yai 
the 


primeval; GEL Beng. (B Bhagavan Narayana ); za alone; svat I take reece in. 


Thereafter a man should dilige 


ntly seek for that supreme state, viz., 


God d) having attained to which they return no more to this world; and 
aving fully resolved that he stands dedicated to that primeval Being ( God 
Narayana ) Himself, from whom the f flow of this _beginningless creation has 


_ Progressed, he should dwell and meditate on Him. 


= The noun adam’ in this verse 


i `J ae denotes that which has been spoken of as 


rdhyay in the opening verse of this 
chapter, and as “Mam’ (Me ) i in verse 26 
of Chapter XIV and ‘Aham’ in the very 
next verse, and which has been referred 
to at other places under various names, 
such as the supreme State, the immortal 
State, the supreme Goal and the supreme 
Abode, And striving agaim and again to 
realize through contemplation and 
meditation the essential character, virtues 
and glory of the almighty and all- 
Sustaining God is what is 
seeking after that supreme State. The 
idea is that developing Ecomplete 
\dispassion a with critical sa „sagacity, 
as advised in verse 3 above, one 
should strive to attain that supreme state 
or God by taking recourse to contempla- 
tion and meditation. 

The qualifying clause ‘attaining to 
which they return no more to this world’ 
is intended to convey that the supreme 
state which we have been exhorted to 
seek after is no other than the Lord 
Himself. In other words, the noun 
‘Padam?’ in this verse referstothe same 
almighty, all-supporting and all-sustaining 
God or supreme Person, attaiming to whom 


men know no return, Verse 21 of Chapter 


W VIII also inculcates the same idea. 
Ee 


meant by 


(4) 

Self-surrenderto that Primeval Being 
God ) from whom this 
started 


beginningless 
its career 
tree has 
the only 


cycle of creation has 
and from whom this cosmic 
spread out its bramches, is 
way to transcend this mundane existence 
once for all amd realize Him. This is 
what is sought to 'be conveyed by the 
latter half of this verse. 

The substantive ‘Purusam’, qualified 
by the adjectives ‘Zam’ and ‘Adyam’, 
signifies that very God or r supreme 
Person. who has already “Peen referred to 
by the words ‘ Tat’ and ‘Padam’ in the 
first half of this verse and whose ‘Māyā- 
Sakti? or illusive power has been declared 
as responsible for bringing forth and 
expanding this ancient _co: cosmic tree. The 
use of the verb ‘Prapadye’ is intended to 
impress upon our ated that one should 
strive to realize that supreme S e State _or 
God 1 only by “taking @fuge in Him. The 
idea is that onc “should continue to strive 
for His ia the aforesaid 


realization 
manner, taking care not to be tainted 
even by a tinge of ride and _feposing 
full in God with a a feeling of 
absolute d_ exclusive dependence on 
Him and relying on His strength alone,-— 
~ The use of the particle Eva‘ is inten- 
ded to impress on our mind that for God- 


Realization one should take cuge) i in Him 
and Him- slone, © 
See 
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The Lord now points out the marks of those who succeed in realizing Him 
by taking refuge in the above manner in that Primeval Being or God, who is 
the same as the supreme State. 


atana faaageiat asara fagara | 
TANJE: Tagadaisaqsn gaai AANS 

fratamter free from pride and delusion; faagaan who have conquered 
the evil of attachment; acqafacat who are in eternal union with God; 
fafagatiat: whose cravings have altogether ceased; gagrat#: at from (all) 
pairs of opposites going by the names of joy and sorrow; faget: completely 
immune; agat: the wise; aq that; asaq imperishable; qaq ( supreme ) State; 
meafg reach. 

Those wise men who are free from pride and delusion, who have 
conquered the evil of attachment, who are in eternal union with God, 
whose cravings have altogether ceased and who are completely immune from 
all pairs of opposites going by the names of pleasure and pain, reach that 


supreme immortal state. 


The word ‘Mana’, forming part of 
the compound adjective ‘Nirminamohih’ 
in this verse, signifies honour, fame and 
prestige; while ‘Moha’ denotes indiscre- 
tion, error, delusion and other Tamasic 
propensities. Therefore, ‘Nirmanamohah’ 
are those who do not entertain the least 
idea of their own superiority in point of 
birth, merits, wealth, power and learning 
etc., and who have risen above honour, 
fame apd prestige, as well as above 
Tamasic propensities like indiscretion 
and delusion etc. 


‘Jitasangadosah’ are those who no 
longer entertain the least attachment for 
the enjoyments of this world and the 
next, whose mind remains unexcited even 
in the midst of worldly pleasures. 


The word ‘Adhyatma’ forming part of 
the compound adjective ‘Adhyatmanityah’ 
in this verse, stands for the essential 


character of God. Therefore, ‘Adhyatma-. 


nityah’ are those’ who stand eternally 


(| united with God, who are never disunited 
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(5) 
from Him even fora moment and whose 
mood is ever unshakeable. 


The word ‘Kama’, forming part of 
the compound adjective *‘Vinivrttakamah’ 
covers all kinds of desires of “ various 
gradations, such as craving, thirst, want, 
latent desire and longing etc., all of 
which have delicate shades of meaning. 
Therefore, ‘Vinivrttakimah’ are those 
who have no desire of any kind and in any 
of these forms lurking in their mind. 


Pairs of opposites, such as heat and 
cold, agreeable and disagreeable, honour 


aad ignominy, praise and censure etc., 
have beem given the names of joy and 
sorrow imasmuch as they are conducive 
to joy and sorrow. He who transcends 
these, that is to say, he whois not in 
the least susceptible to morbid feelings 
such as attraction and aversion, joy and 
grief, etc. in the presence or absence of 


any of these contraries is said to be 


immune from pairs of 
going. by the names of joy 


completely 
Opposites 
and sorrow. 


ate = atte 
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r e i ate a 
The word cAmūlbāh’ refers to those The supreme a > k eiere 
aa i i is ver same as 
illumined saints who are entitely free to in this verse is tne e 


from delusion or ignorance. It is this almighty and all-supporting God, whom 

ward which stands in the relation of a we have been exhorted to seek after 

substantive to all compound adjectives and dedicate ourselves to In verse 4 
above, 


preceding it. 
This naturally leads one to enquire the nature of the supreme immortal 
State attained by men possessing ihe above marks. The Lord; therefore, proceeds 
to extol that supreme State; which is the same as God. 
aaga Bat a WME A wes: | 
agrat a Radd agin wa FAN ell 


aq which; wat having reached; 4 not; fade (they ) return (to this 
world ); aq that supreme self-effulgent state; = neither; qa: the sun; waa 
can illumine; a nor; ware: the moon; 4 nor( even); qam fire; dq that {is ); 
an My; qq supreme; ata Abode. 

Neither the sun nor the moon nor even fire can illumine that supreme 
self-effulgent state, attaining to which they never return to this world. That 


is My supreme Abode, (6) 

The latter half of this verse is in- illusion; and that constitutes His very 

tended to convey that the eternal Abode being. It is that which they call by such 

of God, being the same as Truth, names as the Unmanifest, the Indestructi- 

Consciousness and Bliss, transcendent and ble and the supreme Goal ( VII. 2). With 
spiritual in character, and His own reference to It the Sruti says:—— 

manifestation, is really identical with 

Him. Therefore, the words ‘Paramam “Where the sun shines not, where 

Dhima’ in this verse denote the winds blow not, where the moon sheds 

eternal Abode of God as well as not her lustre, - where stars twinkle not, 

| His essential character and being etc., where fire burns not, where death finds 

á all taken together. In other words, mo access, where sorrows enter not and 

= that attaining to which one reaches reaching where the Yogis return not, 

wholly beyond this mundane existe- which is the goal of the Yogis and is 

nce once for all represents His hailed by gods, that is the supreme State, 

= supreme abode, free from Maya or ever delightful, supremely blissful 


a 


“The Sruti also says; q qq qui wife a anana Aar faadt wha gasaan | 
SS ce © : 
ata wraagaia awe am war adfad fanfa 


- : ; ( Kathopanigad TI. ii. 15 ) 
«The sun cannot illumine that integral Brahma or God;. nor can the moon nor the stars 


= nor eyen this lightning shed its lustre on It. How, then, can this physical fire light It? For all 


ese reflect the light of Brahma alone when It shines;and it is by the light of Brahma that all 
is illumined,” j 
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tranquil, enternal and ever blessed.* 


The demonstrative pronoun ‘Tat’ 
occurring in the first half of this verse 
stands for the same integral Brahma or 
Purusottama who has been referred to in 
verse 5 above under the name of the 
‘supreme immortal State’, and the statement 
that “It cannot be illumined by the sun, 
moon or fire’? is intended to reveal Its 
inconceivable, incomprehensible and in- 
effable character. The idea is that the 
sun, moon and fire, which brighten the 
whole universe, and even the senses of 
sight, mind and speech, which are 
respectively presided over by the three 
gods mentioned above,—none of these can 
illumine that supreme State. This should 
also be understood to mean that whatever 


luminaries other than those referred to 
above are believed to exist, are incapable 
either individually or collectively to 
illumine that supreme State; for it is from 
the light of Brahma—from a fraction of 


Its being and consciousness— that they all 2 


derive their light (XV. 12). And this is 
quite inthe fitness of things; for how 
can a luminary illumine the very source 
of its light ? How can the eye, speech, 
mind or any other organ portray Brahma, 
who is entirely out of their reach? Sruti 
als» says :— 

“Wherefrom speech along with mind 
return without having attained to Jt, that 
is Brahma or God. (Brahmopani$ud)” Hence 
that immortal state is entirely beyond 
spcech and mind etc., Its essential character 
can neither be represented nor explained. 


Verses 1 to 3 of this chapler described the Ksara Purusa under the name 
of the cosmic tree or the tree of mundane existenc:, declared the actions performed 
by the Aksara Purusa or embodied soul in the human body and under 


the prompting of - egotism, the sense of meum and attachment as responsible for 
its slavery to the Ksara Purusa and finally proclaimed self-surrender to the 


Primal Being or Creator as the only means of securing freedom from that bondage. 
This leads one to enquire the natureof the Fiva which is thus bound, as well as- 
its essential character, and further as to who knows the Fiva and how. Therefore 
with aview to elucidating all these points, the Lord first of all depicts the nature 
of the embodied soul. 

anata sae saga: wares | 

aaaBratigatin sefeerfe safe no N 

staa in the living organism; aarm: say: the eternal Jivatma or 


embodied soul; aq ta My own; aa: (is) a particle; safaeafa resting in 
Prakrti; masofa gizart the five senses with the mind as the sixth; aṣa 


( it is that which ) draws ( round itself ). 
The eternal Jivitma in this body is a particle of My own bein 
* qa a gisa aa a ngai aa a secur wife aa a aati wife aa aada 
yg: saaa aaa giaa saaka gama Tomas med asad dad sataa aE 
qa aa qat a fiad afta: | ae 
( Brhajjatala U, 

taal arat aadA aca gaat ae l “eu 
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and it is that alone whic 
which rest in Prakrti. 


The compound word ‘Jivaloke’ in 
this verse denotes the dwelling-place of 
the Jivatma, viz., the ‘body’. It covers 
all the three types of bodies, viz., the 
physical, the astral and the causal, 
By declaring the Jivatma dwelling in 
these as eternal and as a particle of His 
own being, the Lord seeks to convey that 
it is He who creates, sustains and main- 
tains the universe ( XIV. 3, 4 ) by 
investing the multitude of Jivas resting 


in their causal bodies with an astral and 
a physical body each; hence He is the 


supreme Father of all; therefore, even as 
a son is a particle of his father, the 


totality of Jivas or embodied beings isa 
fragment of God. Again, there is affinity 
of character between God and the 
embodied soul; even as God is spiritual 
in essence, the embodied soul is essentially 
the same; hence the Jiva is a particle of 
God Himself. For, that which is spiritual 
itself can be a fragment of something 
equally spiritual, and not of that which 


js material. Like God Himself, the 
embodied soul too is without beginning 


er end; hence it is eternal and no other 
than God Himself. 

Besides this, according to the monistic 
standpoint, the only correct interpretation 
is that just as the boundless, expance of 
space, which is equally and indivisibly 
present everywhere, appears as though 
divided due to its contact with a pitcher 
and a house etc., and just as the limited 
space existing in that pitcher etc. is 
reckoned as a part of the boundless space, 


even so Gcd, though equally and in- 
divisibly present everywhere appears as 


jf divided due to His contact with 
different bodies (XIII. 16) and the Jivas 


_ dwelling in those bodies are regarded as 
many particles of God. This is what 


meant by the Lord when He says that 
embodied soul is a particle of His 


+ 
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h draws round itself the mind and the five senses, 


(7). 


own being. $ 
The use of the particle ‘Eva’ with 


‘Mama’ is intended to convey that being 
a particle of God as shown above, the 
embodied soul is essentially mo other 
than God. 

The Indriyas or senses of perception 
are evolutes of Prakrti; and the body in 
which they are located is likewise an 


evolute of Prakrti; this is what is sought 
to be conveyed by the use of the adjec- 


tive ‘Prakrtisthani’ with ‘Indriyani’. 
Again, the five senses of perception and 
the mind--these six are mainly responsible 


for all sensory experiences; the organs of 
action too are ineffectual without them. 


That is why the Indriyas have been declar- 
ed as only six in number, although in 


XIII. 5 the number is mentioned to be 
eleven. The five organs of action should, 


therefore, be taken as included in the 
senses of perception. 

When the Jivitma migrates from one 
body to another, it draws from the previous 
body the five senses and the mind and 
takes them along with it. This is what 


is meant by the latter half of this verse. 
Because the mind and the senses are 


mainly responsible for all sensory ex- 
periences, it is these six which are szid 
to be drawn by the Jivatma. The word 
‘Manah’, forming part of the compound 
adjective ‘Manahsasthani’ in this verse 
stands for what is knownas the Antah- 
karana ( the inner sense ), which 
includes Buddhi (reason ). And when 
the Jivatma draws the mind and the 


senses, it draws them through no other 
medium than the Pranas or vital airs; 


the six organs mentioned in this verse 
should, therefore, be taken to include 
the five organs of action as well as the 
five vital airs, 
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CHAPTER KV 
1t may be arked here: When, how and what for does the Fiotitma draw t 


the mind and the five senses, and what are the fioe senses referred to aboye? ' The L, rd 
answers this possible query in the following two verses. 


Tea ey RAN aT: | i 
ana ngininma Ne 

am: the wind; mwa from the seat ( of odours ); ma scents; 
even as ( wafts ); Faz: ( evenso) the controller of the body etc., viza 
the embodied soul; af too; aq wûw (from) the bedy whichs wemrate 
casts off or leaves behind; uar these six ( viz., the mind and | the five 
(to that) which; anaia it puts on; 


asi agency 
gaarta 


senses ); qar taking; @ then; 74 
darı migrates. 


Even as the wind wafts scents from their seats, so So the Jivatm4, : 
which is the controller of the body etc., taking the mind and the senses 
fromthe body which it leaves behind, forthwith migrates to the body 


which it acquires, 

The word ‘Äsayät’ in this verse stands 
far those objects which naturally possess 
sweet odour, such as flowers, sandal-wnod, 
saffron, musk and so on. The body from 
which the mind etc. are drawn, in other 
words, that which the Jivatma leaves 
behind, has been compared in this verse 
to the seat of fragrance; while the mind etc. 
have been likened to the scents; for fragran- 
ce is nothing but the subtle element 
of a fragrant substance. Even so the 
Jivatma has been compared to the wind. 
Just as the wind wafts the fragrance of 
flowers etc. from one place to another, 
so does the Jivatma draw the astral 
body, which is an aggregate of the senses, 
mind, intellect and the vital airs, from one 
physical body. viz. the body which it 
casts off, and unites it with another, viz. 
that which it puts on. 

The demonstrative pronoun ‘Etani’ 
stands for the mind and thre five senses, 
referred to in verse 7 above. ‘Manas’, 


being indicative of the inner sense or 


NA By: vdi 
aga po 
83 B.G. cc 


‘commentary on that verse. Hence — 


nF TO 


bs Sot aaia 


(8 ) ; 
Antabkarana as it is called, includes the 
intellect wnile the Indriyas are inclu 
of the five organs of action as well 
the five vital airs,as indicated in 


in the present context stands i 


seventeen categories mentioned al 
The idea in referring to the Jix 
the term ‘ISwara’ is to show t 


of God Himself, is 
immovable,—it cannot 


connected with he 
to move from one 
another through t 
is what is indica 


; er 
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waq this (Jivatma ); sa the auditory sense or the, sense of heats 
ing, ae: the sense of sight; = ands saq the tactile sense or the sense 
of touch; = and; waq the sense of tastes sy the olfactory sense or the 
serse of smell; = and; aa! the mind; afacsry dwelling ins wa only; feara 
sense-objects; sta] enjoys. 

Tt is while dwelling in the senses of hearing sight, touch, taste 
and smell, as well as in the mind, that this Jivitma enjoys the objects 


of senses. 

The Jivātmā is said to dwell in the 
mind and the senses only when it ideati- 
fies itself with these. The statement 
that it enjoys the objects of senses 
through the mind and the senses ìs intend- 


(9) 
character from its datelesa connection 
with Prakrti and its evolutes, which has 
its root in ignorance. In XITI. 21 also 
we have seen that it is the Purusa seated 
in Prakrti who enjoys the Gunas born of 
Prakrti. The Sruti also says: “It is the 


ed to convey that, really speaking, the 
Self or Spirit is neither the doer of Self joined with the 
action nor the experiencer of sense-objects and senses that is 
or of joys and sorrows etc. as a conse- enjoyer by the wise, ° * 
quence of those actions; it derives this 1. iii, 4) 

The Fiodtma has been declared as connected with the three Gunas, as that 


which migrates from ons body to another and as that which enjoys the objects of 
senses while dwelling in the body. This may lead one to enquire as to who knows 
this Self and how, aad who ie unable to know it. Anticipating this query the 
Lord says:— 


mind, intellect 
termed as the 
( Kaghopanisad 


vented feed nfa yard ay gonfeaay | 
faqat agaia qafa gaga: Il to 

saag departing (from this body ) at or; feaa dwelling (in the 
body );at or (again ); yarq4q enjoying (the objects of senses); qorfaan 
(thus ) connected with the three Gunas; aff even; fayen the ignorant; 4 
not; agyzafeq know; maas; those endowed with the eye of wisdom; 
qagfrq realize. ; 

The ignorant know not thesoul departing from, or dwelling in the 
body, or enjoying the objects of senses, f.¢. even whenit is connected 
with the three Gunas; only those endowed with the eye of wisdom are 
able to realize it. (10 ) 


The word ‘Guninvitam’ stands for the objects of senses in the presence of all 
soul as seated in Prakrti. The use of the the ignorant fail to realize its true 
particle ‘Api’ is intended toconvey that character; much less can they realize 
even though the soul departs from, and the Self devoid of all activity and existing 
dwells in the body and enjoys the beyond the three Gunas, 


e Afda Henge; | 
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Men of wisdom, of the other hand, 
who are endowed with the faculty of 
Judgment, know the real character of the 
Self even’ when it is connected with 
the Gunas or modes of Prakrti. In 
other words, they realize that the Self 


gaat Afaa aguraiaradieuag | 

VAANSABARLAA Ai TRACT AAS: | LUI 
the Yogis; a also; aft in (their) hearty 
aafezay enshrined; gaq this ( Self ); nafa realize; aarti: (but ) whose heart 
has not been purified, aaaa: the ignorant aad: aff cven though striving; 


vat; striving; alfa 


vag this ( Self ); a not; qafa know. 


Striving Yogis too are able to realize this Self enshrined in their 
however, whose heart has not been purified, know not 


heart, The ignorant; 


this Seli in spite of their best endeavours. 


The ‘striving Yogis’too are those practi- 
cants of an advanced type whose mind 
is pure and amenable to their control, 
who have been referred to in the preced- 
ing verse as endowed with the eye of 
wisdom and who are constantly engaged 
in hearing, contemplation, meditation and 
other such spiritual practices. The 
demonstrative pronoun ‘Enam’ stands for 
the Jivatma or embodied soul who is the 
subject of discussion in these verse and 


who is said to be enshrined in the heart 
i240 far as he is connected wito tne 


body; and the correct knowledge of his 
real character, which is the same as 
eternal aad pure Consciousness and Bliss, 
33 WHat 1s Weant by ‘realizing tois Sell’, 

4krtatmanal’ are those whose mind 


is lugpure and unsteady, 


that is to say, 
wbo have neither 


woolly succesded in 
Washing oif the impurities of their mind 


througn the practice of disinterested action 
eyo. uor ever undertaken adequate and 


asubstained efforts to steady their mind 
througa the practice of devotion etc. And 


‘WMuse foolish men who are devoid | 


iatelligemce are spoken of as Aea 
Vperefore, those mca ajae Rajasic amd 


_ present verse, bowever, says was savany ve 


659 


is really speaking entirely beyond Prakrti, 
pure, unattached and the same as con- 
sciousness itself under all circumstances 
viz., while departing from, or dwelling 
in, the body and enjoying the objects 
of senses. j 


(11) 


Tamasic disposition whose mind is tainted 
with the ~ evils of impurity, distraction 
and opacity are referred to here as 
Akrtatmanalh’ and ‘Achetasalh’. Such men 
cannot realize the truth relating to the 


Self even of they persist im their effort 
10 know ıt throug uere study of sacred 


books instead of wying tu purity ther 
mind. This 1s What is means by’ the 
latter half of this verse. 


lo verse 10 above it was stated that a2 
fools cannot realize tuc dell, uniy those 
men of uadersiauding woo are cuduwed 
with the eye of wisdom cau know it. ‘Lhe 


Yogis alone are able to ccalize tus Sell, 
not those ignorant men whose mina Is 
unpure, Although thee wo statements — 
appear to bring out iwo different ideas, 
they really arive at we same wut. d'he 


word “i¥ludaan’ im verse AU stauas tur 

ordinary unintelligent pursvus; Waic 
= yor os = 

‘Jdanachaksusal’ refers to nose 


Wise 
men who are enduwed with a ' 
acumen. Even so the wura, 
the mea verse S ands fo 


s. “cAchetasah’ refers to 
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660: 
men of a Rajasic 
and Tamasic disposition. Therefore, while 
verse 10 pointed out iaa general way as 


to who are able to know the Self and 
5 the Lord makes Himself 


BHAGAVAD-GITA 


more explicit in the present verse, where 


He says that while men of a discerning 
nature succeed in realizing the Self through 
sustained effort, the ignorant fail to do 
so in spite of their best endeavours. 


who are not, 
Verse 6 raises the 


(1) How is it that the sun, 
whole universe, cannot illumine God ? 


following questions in the mind of the reader; viz., 
moon, fire and other luminaries, who light up the 
And (2) why does the soul not return to this | 
world after attaining to the supreme abode of God ? In reply to the second question | 
the Lord declared in verse 7 that the Fivdtma is an eternal particle of God, 
and in the course of the next four verses ‘depicted iis essential character, nature 
and behaviour and glorified those who know its real character. In order to 
answer the first question the Lord now proceeds to delineate His essential character 
along with His virtues; glory and divinity wn the following four verses. 

aaitqend ast argas | 

azagaia asaid asl tare ATARA, IRRI 


afana, existing in the sun; aq a: the light which; af@sq aq the 
entire universe, ata4a lumine, 4 and; aq which maai (exists) in the 
moons qq ( and) wnicn; stat (exists) in the fire; aq that amsaq, ass My 
effulgence; tata know. 


The light in the sun, that illumines the entire solar world, and that 
which shines ın the moon and that too which shines in the fire, know 
that light to be Mine. (12 ) | 

When even the light existing in all these 
laaman 13 a part of His own effulgence, 
itis much easier to understand that the. 
light existing in other objects, which 


By declaring that the light existing 
in the sun, moon and fire is His owa 
effulgencse, the Lord seeks to Cunvey that 
whatever illuminaung power there is in 


the torce lumuoaries menotioaed apove, as 
organs presided over by 


well as in che 
, the eye, mind and speech, 


these gods, viz. 


derive their light from these luminaries, 
is God’s own light. That is why the 
Lord says in verse 6 that the sua, moon 
and fire are unable to illuminate His being. 


isonlya part of His owa ceffulgence, 


mata a yatta wcasaedtewar | 
gutta aaa: aat: MAPU veteaa: I RA N l 


q and; aga I; mq the soil; afam permeating; saar by ( My ) vital 

power; yatfr (all) creatures; arai I sustain; = and; tarwa: nectarine 

full of nectar; Sm: the moon; par becoming; qai: all; afu herbs a 
plants in general; goii I nourish, 
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it is I who support all creatures 
vital power; and becoming the nectarine moon, I nourish all plants, 


And permeating the soil, 


By mentioning the earth or soil as 
an illustration, the Lord thereby declares 
that the sustaining power which pervades 
the whole universe in a part of His own 
being. The idea is that the power of 
sustaining all creatures, that appears to 
belong to the earth, and likewise whatever 
sustaining power is claimed by any other 
substance, does not really belong to the 
earth or any other substance; it is a part 
of God’s own energy or power. This is 
what is meant by the first balf of this 
verse. 


‘Rasitmakal’ is that 
‘Rasa’ or nectar as its 


which bas 
owa being or 


we bard qat mai gama: | 
qaga agfa N g M 


AGAL LES ka LK kirki 


azg I; 


I consume. 


Taking the form of fire lodged in the body of. all creatures a 
united with the Prana (ingoing ) and Apana ( outgoiag’) one it 5 


who consume the four kinds of food. 


The fire which maintains the tempera- 


ture in the body and helps in the 
digestion of food is referred to here as 
‘Vaiswanarah.’ Food has been classified 
in Indian dietetics under four main heads 
according to the process of swallowing 
it. Whey are as follows: (i) Bhaxsya 
(solid food that requires to be masticated 
before it can be swallowed, e. g., bread, 
rice, cake etc, ), (ii) Bhojya ( that can be 
directly swallowed without being 
masticated, e. g. gruel, pudding: curds, 


; in the foregoing verses that the illim 


afma, of living beings; 
qomagan: united with the Prana ( ingoing 
Gsqrac: the fire; yar becoming; agiaaq aA 


is sucked, €. g.,, the juice of su 


that just as the aes 


-its HES i ET 3 


is also a 


Developing in this way the idea adumbrated i 


all other powirs are a part a T 


essence. By calliag the moon ‘Rasāt 
the Lord seeks to convey that the 
is not only fuil of nectar or nectari. 
essence but infuses nectar into all. 


The ‘Osadbih’ covers the entire 
vegetable kingdom consisting of trees, 
creepers, grass etc., and comprising all their 
limbs such as leaves, blossoms and fruits $ 
etc, By the latter half of this verse the 
Lord shows that just as the illuminating 
power in the moon is apart of His own 
effulgence, even so the nourishing ee a 
in the moon is apart of His owa energy — 
or power. 


zaq afaa: lodged in the body; 
) and Apana ( outgoing ) breaths; 
qq, the food’ of four kinds; qatar 


curry etc. ), Gaia i TERA ( that 
is licked with the tongue, €. g., 
chutney etc.) and ( iv ) Chosya ( the 


mango etc.). What the Lord 
convey by the latter half of t 


part of 
potency. ; 
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> is a part of the same electric power that is ee fe oe y 
: : ing the fan, diffusing light by lighting up electric la bs, u ng : 
air by rotating ater etc. and manifesting sound through the radio ete. even 
flour mill, boiling w Qod’s own energy which operates in illumining through the 
es e i sustaining through earth etc., nourishing through the 
sun, ag ec. Wand through the gastric fire. So saying, the Lord now 
ae z to laate His essentsal character marked by virtues such as omnipresence 
ee etc, and declares Himself as worth knowing in every way. 
aqa Ale sig JAAN na: wlaainades a) 
Wea aqaa Fal agrase aefaza SER I 44 | 
agql; aam ofall; gfzin the heart; afatze: (remain ) seated (as | 
the inner controller ); | and; qa: ( proceed ) from Me; gk memory; 
aqq Knowledge; 4 and; aqgaq the ratiocinative faculty; 4 again; adi ad: 
tnrougn ail tne Vedas; agq ua I alone; 
the tatner or Vedanta; 4 and; 
#gq va ù alone ( am ), 
itis! wno remain seated in the heart 
| controuer of all; and it is 1 who am the 
| and the ratiovinative faculty. Again, 
througn tne Vedas; I aione am th 
ot the Vedas too, 


Ja: (am ) worth knowing; aarasg 
aziaq the knower of the Vedas ( too ); 


of all creatures as the inner 
source of memory, knowledge l 
I am the only object worth knowing 
e father of Vedaota and the ‘knower 


(15) 
Although God 13 cqduaily present 


everywhere, iie 1 Particularly seated in 
the Heart of ali creatures as the inner 
controlier of all; hence the heart is the 
special seat of His swanitestation, Toat 
is why the Lord declares more than 
once that lic is cusorined in the hearts 
of all ( XH. 17; AVL. 6l ); tor He is 
directly perceived in the beart 
woose miad ty pure and pellucid, 


of those 


‘Smru’ consists in recoliscting any 
objector weideat tnat has been actually 
seep Or heard or perceived 1B any other 
Way iu tne past, ‘tne facuity 
ascortatulug tae real cnaracter or 
VDJECĘ i3 Cauca sildna, 
peucral tera coverisis 


of 
any 
‘Unana’ is a 
douni, misappreaen- 
ioa aug ali ower torms of fallacious 
eee a 


See! 
aos 
D 


of such doubts etc, is calied ‘Apohana’, 
It is God Himseif, the inner Ruler seated 
in the heart of all, who rouses the 
above-mentioned faculties im the minds 
of ail according to their respective Karmas, 
This is what is meant by the Lord 
when He says that He is the 


source of 
memory stc, 


God is the sole objective of the Vedas, 
Jp other Words, whatever ig taught ip 
the Vedas, no matter whether it relates 
to the ritual (Karma), Worship (Upasana) 
Or spiritual knowledge ( Jijana )» 
ultimately aims at arousing a feeling of 
aversion towards the world and 


enabling 
aspirants of all grades and qualifications 
ta realize God, Laeretore, tacy alone 


who realize God through tbe Vedas 
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CHAPTER RY 
correctly understand them. Those, on the by Vedanta. By proclalming Himse 
other hand, who remain entangled in the father of Vedanta, the Lord seeks te 


worldly enjoyments do not correctly 


convey that itis God alone, who brir 
understand the Vedas, 


solace to man by truly reconciling 
apparent contradiction in the Vedas. 
And it is He, who knows the corr t 
intention of the Vedas. This is what — 
He means by declaring Himself as 


the only ‘Vedavid’ (knower of the 
Vedas ). 


‘Vedanta’ means arriving at the rea) 
meaning or intention of the Vedas. In 
other words, resolving all doubts relating 
to the Vedas and reconciling all 
contradictions in God is what is meant 


Discussing in verses 1 to 6 the tree 
uprooting tt by strong dispassion, 
who succeed in realizing God; and 
which ds the same as God Himself, 
to the Ksara Purusa. Taking up fr 
worshipper or the Aksara Purusa, al 
described his essential character; power, nature and behaviour in the following four i 
verses and wound up the topic by glorif, ; 


fying the knower of the Self. From verse 
12 He started the discusstoa relating to the Purusottama or surprema Person, who 


in the object of worship for the Jiva, and concluded ths discussion in the fifteenth, 
describing ia four serses the virtues, glory and essential character of God. Now ; 
in order to rvacapitulate the substance of the three topics till the end of the 


chapter, the Lord delineates ia the following verse the essential character of th eo 
Ksara asd Akyara Pueusas, SA 


of creation and the adolsability of — 
self-surrender to God, the marks of those 
the glory of the supreme Ahoda of God; 
the Lord wound up the discuaston relating 
Om verse 7 the discussion relating to the 
So known by the name of Foa, the Lord 


maA ged BR mana u aI 


au aa gna ganda TSÈ Il 2 N 

wrt (there are) in this woald; #u the Perishable; = and; 
the imperishable; uq too; sat these; zt two 
tfr ( the bodies of ) all beings, ere: ( are spoke 
qee: the Jivatma or embodied soul; starz; 

The perishable and the imperish 
of Purusas in this world. Of these, bodies Nl beings are s 
of as the perishable; while the Jivitm’ T . S 
imperishable. 

The use of the two adjectives 
‘Dwauè and ‘Imau’ with ‘Purusau’ is And the word ‘Py usau’ 
intended to convey that the two other than the i 
categories mentioned in this verse under 
the names of ‘Ksara’ and ‘Aksara’ form 
part of the three pategories that ars 


being discussed in th 


$ 
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and ‘Adhyätma’ in Chapter VIII ( verses 
4 and 3), under the names of ‘Ksetra® 
and ‘KsetraJfia’ in Chapter XITI ( verse 1 ) 
and under the names of ‘ASwattha’ and 
‘Jiva’ in this very chapter. By speaking 
of the one as ‘Ksara’ and the other as 
‘Aksara’ the Lord seeks to convey that 
the two are entirely different from 


each other. 


The word ‘Bhttini’ in this versa 
denotes all the three bodies of a Jiva, 
viz, the physical, the astral and the 
causal. It is these three types of 
bodies that have been referred to under 
the collective name of ‘Ksetra’ in the 
opening verse of Chapter XIII and their 


BHAGAVAD-GITA 


constituent elements enumerated in verge 5 
of the same chapter. Understood in this 
light the word ‘Bhatani’, qualified by the 
adjective ‘Saryini? would come to mean 
the entire world of matter. This world of 
matter is perishable and transient. This 
is what is borne out by such statements as 
‘All these hodies have been spoken of ag 
perishable’ ( II. 18 ) and ‘All perishable 
objects are Adhibhita’ ( VIII. 4). The 
word ‘Kitastha’ denotes the Self dwelling 
in all bodies. The Self continues to be 
the same under all circumstances, it never 
changes; hence it is termed as ‘Kitastha’ 
cr immutable. And it is beyond decay, 
destruction or extinction; hence it is 
imperishable. 


Describing thus the essential character of the Ksara ond Aksara Purusas; 
the Lord sow discusses in the following two verses the essential character of the 
Supreme Person or God, who is superior to both, and also tells us what has 
earned Him the title of Purusottama ( the Suprame Person ). 


Saa: =Fagqecd=a: 


arated? | 


a Asama fanda Saat i Uo N 
sqa: ge: the Suprcme Person; g however; a:q ( {s yet) other ( than 
both these ); a: who; etaqaq (all) the three worlds; aram having entered; 
fafa upholds and maintains ( all `; asqa: 24%: the imperishable Lord; gett 
( and ) the supreme Spirit; fa as; satza: has been spoken of. 
The Supreme Person is yet other than these, who, having entered all the 
three worlds, upholds and maintains ll, and has been spoken of as the imperish- 


able Lord and the Supreme Spirit. 


The ‘Uttama Purusa’ mentioned in 
this verse is no other than the Supreme 
Person or God, who is eternal, pure, 
enlightened, free, all-powerful, supremely 
compassicnate and full of all virtues. 
The use of the particle ‘Ty’ and the 
adjective ‘Anyah’ is intended to distinguish 
God from the ‘Ksara’ and ‘Aksara’ 
Purusas mentioned in the preceding pore! 
The intention is to show that the Supreme 
Person is distiact from and far superior 
fo both, 


(17) 
The words ‘Yo lokatrayam Avisva 
bibharti? in the latter half of this verse 
constitute a definition of the Supreme 
Person or Purusottama. In other words, 
the Supreme Person or Purusnitama is no 
other than the all-supporting and all- 
pervading God who, having entered the 
whole universe, upholds the two categories 
‘Ksara’ and ‘Aksara’ referred to under 
the common name of ‘Purusa’, and 
maistains all living beings. 


The words, Who is spoken of ag the 
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imperishable Lord and the supreme Spirit’ 
cor stitute another definition of the Sup- 
rerie Person. The idea is that the 
Pu-usottama referred to in this verse is no 
other than the Supreme Spirit who, having 
in erpenetr.ted all the three worlds, 
perishes not even after their dissolution 
and remains ever unaffected and unchang- 
ed who is the Controller and Roler as 
we'l as the almighty Lord of both the 
‘Kara’ and ‘Aksara’ Purusas and is at 


ASUIATAAAISEHATIAT 


the same time beyond all Gunas, untainted 
and the very Self of all. 

The Swetaswatara Upanisad contains the 
following definition of the three cate- 
gories—Ksara, Aksara and ISwara — 


‘Ksara is the sameas Pradhéna or 
Prakrti; while its enjoyer, the immortal 
Self, is the Aksara. The one Deity 
( Purusottama ) rules over both Prakrti 
and Atma.”’ (1 10) * 


alan: | 


waist as azar afaa: gadaa: ll til 
uen because: agq I; azq the perishable (world of matter, also called 
tt e Ksetra ); adat (am wholly ) beyond; 4 and, aazq to the imperishable 
(soul); aft too; gat: (am) superior; aa: therefore; A$ in the world; = 
and; a2 inthe Vedas (too); getem (as) the Purusottama ( the Supreme 


Person); sfaa afer am known. 


Since I am wholly beyond th perishable world of matter of Ksetra, 
and am superior even to the imperishable soul, hence I am known as the 


Purusottama in the world as well as in the Vedas. 


By usin» the personal pronoun ‘Aham’ 
(‘7’) inthis verse, the Lord vnfolds to 
Aijina the supreme mystery that He 
Hi self is the Purusottama as defined in 
tht precedi: g verse. 

By speaking of Himself as beyond 
thi perishable, the Lord seeks to convey 
th: > He is absolutely unconnected with, 
an| entirely different from, the Ksara 
Pu uga. In other words, He is wholly 
un: ttached to the entire world of matter, 
which is nothing but a conglomeration 
of the three Gunas or modes of 
Pr: krti and is perishable by nature, and 
wb ch has been referred toin Qhapter 
XI I under the name of ‘Sarira’ ( body ) 
an | ‘Ksetra’ (field). By calling Him- 
se] superior to the imperishable, the 
Lo d intends to shew that He is certainly 


BG. 5 
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(18 ) 
not beyond the imperishable just as He is 
beyond the perishable; for the soul, be- 
ing a part of His own being, is immortal 
and spiritual. Yet He is undoubtedly 
superior to the soul inasmuch as, while 
the soul rest in Prakrti. He is beyond 
Prakrti, i.e, wholly aboye the Gunas. 
Hence, while the soul has limited know- 
ledge, He is all-knowing; the soul is the 
controlled, while He is the controlle:; 
the soul is thc worshipper, while He is 
his lord and object of worship; the soul 
has limited powers, while He 
powerful. Thus He 
soul in every way. 


is all- 
is superior to the 


The indeclinables ‘Yasmat’ and Atah’, __ 


which are generally used to indicate a 
cause and effect respectiveiy, are intende 
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to show hat what has been started in 
the first half of this verse justifies the 

The Lord now proceeds to glorify 
Supreme Person, asd gives below his dist 


a mimaa sale 


claim 
‘Purusottama.” 
the man who thus recognizes Him as the 


Inctive marks. 
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of the Lord to the title of 


geneary | 


a aig asta ai weeds Areal RR N 


area O descendant of Bharat, Arjua; 3 
as the Suprem Person; atatfa realizes: 


maa with his whole being; 414 Me ( the 


aq Me; vaq in this way; gagag 
a; that: adfg all-knowing man; aa 


aar: the wise man who; 


all-pervading Lord ) alone; wafa ( constantly ) worships. 


Arjuna, the wise man w 
knowing all, he constantly worships 
whole being, 


The indelinable ‘Evam’ refers to what 
has been started in the preceding two 
verses. 

The personal pronoun ‘Mam’ in this 
verse standsfor the almighty, all-support- 
ing and all-pervading God, who is 
responsible for the creation, maintenance 
and destruction etc. of the whole uni- 
varse, the greatest friend and undisputed 
Ruter of all, adorned with all goed 
qualities, supremely compassionate, the 
greatest lover and the inner controller 
of all, And he who is fully convinced 
and eyerently believes that such a 
Gnd is superior to both the Ksara 
and Aksara Purusas as indicated in 
the preceding two verses, that He is 
the sypreme Purusa who is both beyond 
the Gunas and adorned with all good 
qu:lities, who is with and without form 
at the seme time, and who is mavifest as 
well as unmanifest, is said to know such 


God as ‘Purusottama.’ 
‘Asammidha’ (undeluded) is he 


whose knowl: dge is free from doubt, 
misapprehension asd other faults, and 


who has no tinge of delusion about him, 


ss The gue of this 


word is, therefore, 


ho thus realizes Me as the Supreme Person,— 
Me ( the all-pervading Lord ) with his 


(19) 
intended ‘o convey that he alone truly 
knows, who recognizes Sri Krsna as the 
almighty Lord or Supreme Person Him- 
self, and refuse to believe that He was 
an ordinary human being- 

‘Sarvavid’ is he who kaows full well 
all that is worth knowing. Im this chapter 
all entities have been discussed under 
three head, vizą Ksara, Aksara and 
Purusottzma. Therefore, he who has not 
only realized the true character of both 
Ksara and Aksara, but knows the reality 
about Purusottama too, who is far superior 
to both,—he alone is ‘Sarvavid’ or one 


who pessesses true khowledge of a-l 


entities; hence he has been declared as 
such. 

He who recognizes the Lord as 
Puruşottama shifts his love from the 


entire uaiverse and focusses it wholly aad 
solely on God, the supreme Beloved. He 
employs hi» reason in reposing full faith 
in the virtues, gk ry, truth, mystesy, sports, 
esential character and greatness of God. . 
He devotes his miad to the reverent and 
loving thought of His 
glory, pastimes and essential character 
etc. employs Bis esre jo bearing them, 


names, virtues, 
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speech in reciting and eyes in seeing them 
and renders serviees to Him according 
to His behesi:, taking everything as 
belonging to Him and recognizing His 
presence everywhere and gratifying all 
through the performance of His obligatory 
duties. This is how he worships Him with 
his whole being. And tne fact that such 
a man ‘worships Him wita his whole 


Thus glorifying the man wio recognizes Him as Purusottama, the Lord 


being’ has keen mentioned simply in order 
to distinguish him as one who recognizes 
the Lord as Purusottama.The idea is that 
he who comes to recognize the Lord 
as beyond the Ksara and superior to the 
Aksara; constantly worships God and Ged 
alone as mentioned above: this is what 
constitutes the test of bis recognizing the 
Lord as Purusovtama. 


now consludes the chapier ay pointisg ous che reward of graiping the teaching 
imparted $a this chapter, witica He declares ws most esuteric, 
ga gaai owleataqqa ATIATI 
UAT FAT FAA CIEGAS ANTT N Ro N ; 
aaa O siniess one; WI Arjuna; sff thus, in this ways sq this; amq 3 
most esoteric; «aq gospel or teacning; wat by Me; sq ( has been ) imparted; “2 


uaa this; ggat grasping ( in essence ); gizqiq wise; 4 and, adam fully satis- 


fied; aq ( man ) becomes, 


Arjuna, this most esoteric teaching has thus been imparted by Me; 
grasping it in essence man pecomes wise and nis mission in life is 


accomplished. 


By addressing Arjuna as ‘Anagha’ 
( sinless ), the Lord sesks to convey 
that Arjuna had a pure and unsuilied 
heart, hence he was qualified to hear 
and assimilate His most esoteric teaching, 


The noun ‘Sasteram’ qualified by the 


adjective ‘idam’ and preceded by the 
{rideciitabie ‘Iti’ refers to the chapter 


which is going to comclude with the 


present verse., viz, Chapter XV. ‘Idam’ 
siguifies that which is still in progress 
aud ‘Iti? marks the ead of it. They thus 
refer (a the chapter which is just going 
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that Arjutia too shbul 


(20) 


to conclude. And the chapter has beem 
designated as “Sastra’ just by way of 
respect. 


By spsaking of this teaching as 
‘Guhyatamam’ the Lord sees to convey 
that the virtues, glory, truth and mystery — 
of God with attributes furm the principal — . 
theme of this chapter; hence it should 
be kept most secret. The Lord do 
reveal before all and sundry H 
glory, truth and divinity as He 
in this chapter) theref 


om 
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this secret to an undeserving persoa. 
And since this teaching has been imparted 
by the almighty and all-knowing God 
Himself, it is the quintessence of all the 
Vedas and other sacred books. Thia 
is what the Lord seeks to impress on 
Arjuna’s miad by stressing the fact that 
the teaching has been imparted by 
Himself—'Maya uktam’. 

He who, having fully realized the 
virtues, glory, truth and esseatial character 


etc. of the Lord, comes to recognize Him 
as no other than the Suprema Pe SOn 
meationed in verses 17 amd 18 above , is 
said to have grasped this teiching in 
essence. His wisdom consists in dire stly 
realiziag that Supreme person or (od; 
and the man who realizes God wi) 
have discharged all his obligations — 
attaiaed the fruit of them all. This a 
what is meast by his having accomplished 
the mission of his life, 


a reall aagiagaqiarg Talal 
PIMA MAY GFAIUS JONTA 
WT TAZISI: 124 N 


Thus, in the Upanisad sung by the Lord, the science of 
Brahma; the scripture of Yoga, the dialogue 
between Sri Krsna and Arjun, esds the 
p Jifteenth chapter entitled “The Y oga 
of the Supreme Person”, 


Aoil A 
| wil 
Y e 
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in the present chapter the Lord discusses separately and in detail, under 

the name of divine properties, moral virtues aad practices which are godly 

in character and conducive to God-Realization, and under the 

ot, ame of demoniac properties, evil propensities and immortal Practices 

pter hich are devilish in character. This He does in order that one 

may adopt the former and reject the latter after properly distinguishing between 

them. Hence this chapter has been designated as the “Yoga of Discrimination 
between the godly and demoniac properties.” 

Describing in detail in verses 1 to 3 the marks of him who is born with 
divine properties, the Lord discusses in brief the demoniac properties in the fourth 
somata In the fifth He declares that the divine properties are conducig 

a to liberation, while the demoniac propensities lead to bondage, and 
apicr  heartens Arjuna by telling him that he is born with divine 
virtues, In the sixth He mentions two types of created beinge—the godly group 
and the devilish gfoup—and proposes to discuss the demoniac properties in 
detail, Thereafter, verses 7 to 20 describe the evil impulses, evil propensities 
and evil practices uf men possessing a devilish nature, as wellas the evil 
destiny that awaits them after death. Declaring in the twenty-first that lust, 
anger and greed, which are the chief among the demoniac propensities, are the 
three gates of hell, the Lord proclaims in the twenty-second chat the practicant 
who is free from these attains the supreme goal by practising the divine virtues 
in a disinterested spirit, Condemuing ın the twenty-third those who having cast 
aside tha scriptural ordinance are guided by their own will, che Lord concludes 
z, the chapter By insisting in the twenty-fourth that one’s actions should by guided 
by the scriptures. , : 
In verse 15 oj Chapter VII and verses If and 12 of Chapier IX it was 
stated that fools who have émabraced the demoniac dnd fiendish adiure despise the 
pary 2 BOOTS vathér than ador Him. Aad in versed 13 and 14 of Chapter 
ink of vena: pars AA 2 Nasi ge 
a IX the Lord ’ declared thai exalied souls, "üna haie amor aced the 
: divine nature, kadwiag Him as the prime source of ail lives and 
imperishable, coustiatly worship Him tn every way with exclusive lovd. But as 
other iSpice confinaed to éxgage Hii attention, the distinguishin gaiarks of 
divide aid dembaide iempefamoats chula aot be diseuvséd dn thal vecas 
inverse 19 of CRafter XV it ta. pointed out that thos ined 
recogalge the Lord as the Subree Person worship Hi 
balag. This satadally fille oat ylin curlosiig ar to. thè 


Bex Fo 
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feats fs called ‘Abhaya’ or abolute 
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beings who have embraced the divine nature and, having recognized the Lord 
as the Suprem Person, worship Him wlth iheir whole being; as well as of 
those Sgnorant mer who, having cmbraced the demoniac nature; adore Alim not, 
Therefore, in order to describe in detail the distinctive marke and dispostticn of 
the two types of men; the Lord now Introduces the brisent chapter, The opening 
three verses of this chapter discuss in detail the natural characteristics of men of 
a Sattotc disposition who are endowed with divins broperties, 
BICUCICCIE 
aaa aaa giguinaineaaizaiiss) 
ql qual aga SANA aeaq UAT A R l 


samaq ( absolute) tearlessness;  acadytz: perfect purity of iind. 
aratreqafeqiai constant üxity in the Yoga of meditation for the sake of 
Self-Realization, ¥ and; sq charity (in its Sattvic form )s am control of 
the senses; ami worship of God and olmer deities, as well as of one’s 
elders, including the performance of Agnihotra ( Pouring oblation into the 
sacred fire ) and other sacrid duties; eajsqra; siudy or teacmng of the 
Vedas and other sacred Looks and chanting of God’s names and Praises; 
aTi Suffering hardships for the discharge of one’s sacred obligations, q ad 
ariq straightness of mind as well as of the body and senses; 
Absolute fearlessnes fe bees Sai 
Yoga of a: E ae site tae y om be 
Sativic form, control of the senses “ae on ie a Sun Ee charity in a 
Be lltas of one’s elders E ae È 4 P of Go apd other deities ag 
Periormance of Agnihotr 


` Nervous excitement Caused by- the 


apprebension of losing something whi ch The ‘inner Sense or miad ig Called 


> 5 > ‘Satt ra He £ à s `p 
is mo = mesting with something iie a es SamSnddai’ meang 
waica is unwelcome i ii ‘Bharat = td oa irom th i 
fear, e g fe : s i ie z ara * of all morbid feelings such aa ere 
fcar, fe nath fear o loss of Prestige, and Prchudice,- delight 4 Pa lality 
fat, Bee fear of scandal, fear of feeling’. of . «> ‘and eee L Erot the 
of ies car of.. punishment by law, fear and jealoùsy etc, as Pi 4 mafatuution 
of a sts. and evil spirits amd fear of — and sinful impulses cf aj] i Ta of impure 
death efċ, The total abseiice of all these ee Fie iy Bet pada, z 
Truc kaowledge of Bil. ag iden 
= . ‘Jldea%s ana oO OF God is Aa 
Jaa’ ond constant absorption of mia i 
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in the thought of a God with a view to 
His realization is what is meant here by 
‘Jiianayogavyavasthiti’. 

‘Diana’ ( charity ) consists in giving 
away food, clothing, knowledge, medicine 
and other things ina disinterested spirit, 
asa matter of duty asd with due regard 
to the place, time, and recipient of the 
gift ( XVIL 20). 

‘Dama’ consists in diverting the 
senses from their objects and bringing 
them under one’s own control}. 


‘Yalfia” mens offering worship to 
God amd other deities, the Brahmass or 
members of the priestly class, saints, a 


daily meal to all creatures and presenting 
oblations to fire before meals ) etc. 

‘Swadhyaya’ includes the study and 
teaching of the Vedas and all other 
sacred books dealing with the virtues, 
glory, truth, essential character and divine 
pastimes of God, such asthe great Epics 
and Puranas, and the chanting of His 
names and praises etc. 

‘Tapas’ consists in mortifying one’s 
mind agd senses by suffering hardships 
for the discharge of one’s sacred obliga- 
tions. This is, however not the same 
‘Tapas’ as has been discussed in Chapter 
XVII under three separate heads, in so 
far as it relates tothe body, speech and 


gewcomer and onc’s own parents and mind; for items like non-violence, 
other clders, and includes all sacrificial Swidhyaya and 
performances such as Havana ( offering Arjava etc., which have bere included in 
daily oblations to the sacred fire ), ‘Tapas’ in that chapter, have been men- 
Balivaiswadeva ( cffering a portion of the tioned here separately. 


truthfulness, purity 


afeat aaam miada | 
at yaaa mgd gRANTAA IR Il 


afgat non-violence in thought, word and deed; acaq truthfulness and 
geniality of speech: am: absence of anger even on provocation) amt: 
disclaiming the doership in respect of action; mfa: quietude or composure 
of mind; atgan abstaining from m^licious gossip; y3q towards all creatures; 
aat compassion; aetgray abssence of uttachment to the objects of senses 
even during their contaact with the senses; meag mildness; @: a sense of 
shame in violating the injunctions of the scriptures or even established 
usege; aatqeyq ( and ) abstaining from frivolous pursuits; 

Non-violence in thought, word and deed, truthfulness and geniality 
of speech, absence of anger even on provocation, disclaiming doership 
in respect of actions, quietude or composure of mind, abstaining from 
malicious gossip compassion towards all creatures, absence of attachment 
to the objects of senses even during their contact with the senses, mildness — 
asense of shame in transgressing against the scriptures cr usage, and 
abstaining from frivolous pursuits; s Cc 


Inflicting pain in apy abape, whether 


: out of greed, ignoraace or anger 
ioen istense; moderste or mild form, . 


ber: 


living being whatjooyes at aay 
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place personally or causing another to 
do so or even countenancing anyone 
Pao docs so, all thce are acts of 
violence indeed. Taking a vow not to 
perpetrate such violence on any account 
through mind, speech or body, that is to 
say, Wishing ill to none, takisg particular 
care not to use abusive language, harsh 
words or harmful lasguage with respect 
to another, and refusing to kill, torment 
or harm anyone through one’s body—all 
these are comprised in non-violence. 


Truthfulness or veracity consists in 
taking all possible care to speak agree- 
able and wholesome words in an honest 
attempt to represent faithfully to othere 
what has been seen, heard or experienced 
through the senses end mind. 


The excitement coupled witha feel- 
ing of version thata man feels in his 
mind either due tohis bad temper or 
when he is subjected to insult, injury or 
calumny, or when someone acts against 
his will, abuses himor commitsa wrong 
in bis presence, is ‘Kroha’ in its internal 
form. This intersal feeling of indignation 
subsequently seeks outer expression in 
the form of a burning sensation in the 
body and mind, a _ disotrtion of the 
face and blood-shot eyes. All these 
bstoken an advanced stage of anger. 
Both these stages, the former of which 
buras the angry man alone, while the 
Jatter burns tbe object of anger too, are 
covered by the term ‘Krodha’ or anger. 

pe Absence of anger in all these forms is 
; referred to in this verse as ‘Akrodha’, 


‘Tyaga’ or reruncistion, in this verse, 
‘corsists in disclaimmg the doership in 
Tespect cae actions. Such renunciation 
is preceded, in the cass na i 
Drie belief that e ence ee 
‘thatare acting on the Gunas, ‘and that 
the practicant has nothing to do with 
those actions; while the devotee believes 
that be is a mere puppet in the hands of 
the Lord, that it isthe Lord who causes 


7 freehand body te perform 


ea 
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all their functions just as Hs pleases‘ 
that the devotee is neither capable of 
doing asything by himself nor does he 
actually do anything. Renunciatios can 
also be taken to consist in giving up 
the feeling of meum, attachment, the 
desire for fruit and self-interest in respect 
of one’s actions even though continuing 
to perform one’s obligatory duties. Or 
again it may mean the renunciation of 
all objects, thoughts and activities which 
hinder one’s spiritual progress. 


<Canti? is that Sattvic trpe of placidity 
which sppears ina mind which is free 
from all distractions and has banished 
all thought of the world. 


Discovering or exposing the faults of 
others, and evem so reproaching or 
slandering another go by the name of 


‘Paiguna’. and total, absence of this 
tendency is called ‘ApaiSuaa’, 


The urge 
mind to relieve by any means 


that a mam feelsin his 
what- 
soever the suffering of any living being 
who is found in distress, without expect- 
ing any return, and to make him happy 
in every way is called Daya or compas- 
sion. Taking a vow not to inflict pain on 
another iscalled ‘Ahims4’ or non-violence, 
and the impulse to make others happy 
is known by the name of ‘Daya’. Here 


lies the difference between ‘Ahimsa 
and ‘Daya’ 


Feeling attracted towards the objects 
of senses on their coming into contact 
with the senses, and the longing that is 
felt in the mind for the possession of 
such objects when one sees others enjoy- 
ing them is called ‘Loluptva’; and the 
total absence of this ‘Loluptva’ is what 
they call ‘Aloluptva’. 


Shedding sternness in every form 
when the mind, speech and behaviour of 
aman become extremely mild, he is said 
to have acquired what is known as 
‘Mardava’. 


Having reolyed mot to violate the 
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injunction of the Vedas and other sacred 
books or even the established usage, the 
hesitation that one feels in violating then 
is known as ‘Hii’. 


Rocking one’s hands and feet etc., 


tearing pieces of stran, scratching the 


=> 


yaba wares 


ground under one’a feet including in 
incoherent talks and wild thoughts and 
similar other fruitless activities . of 
the hands and feet, speech and mind 
constitute what is known as ‘Chapala’ 
it ig also called ‘Pramada. *Ac*apals’ 


is the total negation of ‘Chapala’. 


ao: am gh: Qada afamat 
Aafaa arta tS fl 


aay sublimity; aut forbearance; gf: fortitude; maA external purity; 
i. 


aziz: bearing enmity 
descendznt of Bharat 


to none; alfaatirat absence 
aly 


Arjona; <4 


of self-esteem; W144 O 


asaq the gifts divine; amaa of 


g] 
him who is born with; #atrad are (the marks ). 


\ 


Sublimity, forebearance, fortitude, 
none and absence of self-esteem — these 


with the divine gifts, Arjuna, 

‘Tejas’ is that property, 
possessed by stoble souls, vhich compels 
even those who are given to the pursuit 
and are of a 


peculiar 


ofthe pleasures of sense 
vile disposition to desist from wrong -doing 
in their presence and t ke to nobile 
pursuits according to their advice. 
Harbouring no intention to unish, 
5 
wrongdoer, 


or cause to be punished, 


having no inclination to retaliate, 
treating his offences as mo offence at all 
and igaoring them altogether—this is 
what they cail ‘Vsama’ or forsearance. 
‘Akrodha’? has been characterized as a 
mere negation of 


forebearanc precludes the desire even ta 


anger, whereas 
punish an offence according to law. Here 
lies the difference between ‘Akrodha’ 
and ‘Ksama’. 

To remain self-possessed even when con 
fronted with the greatest calamity, danger 
or sorrow, and not to deviate from the 
path of righteousness oF duty under the 


influence of lust, anger, fear or greed is 
calied ‘Dhrti’ or foriitude. 


Money is purified through honest and 
truthful dealings, even £0 one’s diet is 


85 B:G. 


`a special 


external purity, bearing enmity to 


are the marks of him, who is born 
(3) 
purified through pro-isions purchased 


with such money, one’s. conduct is edified 
through appropriate behaviour and the 
body is purified through cleaning with 
water and clay etc, All this is included 
purity. Internal purity has 
been separately mentioned in verse 1 
under the name of ‘SattvasamSuddhi’. 


in external 


Bearing no grudge or enmity in the 
least degree even towards those who 
called ‘Adroha’. 


behave as enemies is 


Regarding oneself as superior, exalted 
or worthy of adoration and cherishing 
craving for honour, 


prestige and respect etc., 


fame, 
and feeling 
overjoyed on attaining these even though 
not hankering after them,—this is what 
they call ‘Atimanita’ or overestimating 
mneself And the total negation of these 
is called ‘Natimanita’. 


Dva’ means God. Therefore ‘Datvi 
Sampad’ is a collective name for the 
noble virtues and practices which are 


conductive to God-Realization and are 38 


divine in character. They are also known Š 


- 
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by the name of ‘Daivi Prakrti? or divine 


nature. 


The Jatter half of this verse is 
intended to convey that the above two 
and a half verses, viz., verses 1 and 2 


and the first half of verse 3 enumerate 


BHAGAVAB-GIVA 


ander? the name of ‘Daivi Sampad’ twenty- 
irtues ard pract'‘es. Thare- 


¿x noble 
; natur: ‘ly ende ed 


fore, he alc 1e who 
with these virtues or who tas acquired 
them throvgh practice is said to be 


ae a? 
possessed of ‘Daivi Samped” or the 


divine gift. 


: A 2 ° £ 5 
Having thus" descrited ‘the marks ‘of him, who is endowed r ar 
Sampad? which is worth acquirino the Lord now d'scusses in brief the marks 
of him, who is possessed of demeniac. propesties, which are worth renouncing. 


am agisfarrasy mia: msada a! 
ama erfamaer ae azgargdhy tl L N 


at O son of Prtha 


Arjuna; <4; hypocrisy; af: arrogance; 4 ands 


afta pride; = and; ma: anger; neag sternness; # and; aatay ignorance; 
va too; gÔ aag demon‘ac properties. afastam ( as marks ) of him who is 


pride, and enger sternness end 


ignorance toc—these ere the marks of him, wko is born witt demcriac 


born with. 

Hypocrisy, arrogance and 
properties. 

Dambha’ or hypocrisy consists in 


posing əs a virtuous man a devotes, a 
man of wis?omor a sain? or makie a 
false show of piety, gener sity, deve ‘ion, 
religious discipline or proctice of Yoga 
Or assumirg any other rc'e which may 
serve one’s end, for the sake of hovour, 
fame, prestige and respect etc., out of 
cupidity or with intent to cheat ancther. 

‘Darpa? or arrogance ‘s the feeling 
of pride arising out of a consciousness 
of one’s learning, wea'th, extensive 
family, noble birth, youth strength and 
power etc. on account of which man looks 
down upon others and shows disrespect 
to them. - 


‘Abhimana’ or pride consists in 
regardivg oneself as super ior, exalted or 
worthy cf <doration, hankering after 
honour, fame, prestige aj d respect etc, 
pnd feeling delighted on attaining these, 

The ezcitoment coupled with @ 


(4) 


feeling of aversion that a van fee's in 
his mind ei*her due to his bd temp7 or 
due to association with men who are 
‘rascible bv nature, + when he is subjected 
vo insult. injury or calumnv, or when 
someone arts against his will, abuses him 
er commits a wreng in his presence— 
which rouses a spirit of revenge in his 
misd, suffices his eyes with blood, makes 
his lips throb, distorts his face, deprives 
him of his and dulls his sense 


of duty. 


reason, 


‘Parusya is sternness or the tatal 


negation of mildness. Railing at or 
taunting another and speaking bitter 
words to anyone constitute harshnese of 


‘peech; even so want of humility is 
sterasness of body and “he spirit of 
revenge ard the feling of hard-hearied- 
ness as opposed to 
compassion represent steraness of mind. 


‘Ajfifina or ignorance here meane lack 
of correos knowlebge sbont trith pnd 
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untruth, virtue and sin etc., or forming 
a wrong notion about them. 


Those uabelieve s who aʻe ungodly 
amd deay Hi.s existe ace are c: tled Asura ; 


Describing thus the marks of ihoss 


the demomsac gift respectively, the Bord now tolls us the fruit 


=e 
675 


and the evil propensities aad immoral 
pra tices that are found to exist in them 
are known as he demoniac properties or 
‘Ks si Sampau’ as the Bord chooses to 


call them. 


who are endowed with the divine and 


of the two 


aud cheert Arjuna by declaring him as born with the divine virtnes. 


Sqr ata anaa 


faaeatatgtl ATT | 


at gu ani adafamdtsta west NS ll 


ţa arg the divine gitt 


faqtata as conducive to liberation; atg ( and ) 


the demoniac gift; faama as conducive to bondage; aat has been recognized; 


quza O son of Paudu. Arjuna; 


at ga: ( therefore ) grieve not; cdig arty the 


divine enuowment; afasita. afa you are born with. 
The divine gift has been recognized as conducive to liberation, and 


the demouiac git as coaducive 
are born with the divine eadowmens. 


The ivine gilt as consistig of tue 
Sa.ivic vir.ses aad practices cnumerated 
in verses . to 3 aove secures absolute 
aud lastiag freedom from th. bondage of 
mundare vzistence and un..cs ome w.ch 
Gud, who is Trun, Consv.ousnéss aud 
Buss sOluined, Such is the opimup 
oc che Veous and viher sacicd books, ag 
well as o holy mea, .This is what is 
meant by the statement that the divine 
gut has b.co secugaized as conducive 
tu liberatica. 

Evca so the demoniac gift—briefly 
mentioned ia verse + abovo—as comsisuag 
oi evil and immov:al 
practices, which have the element of 
an admixtuce of Rojas 


propensities 


‘Lamas with 


Fhe divine gift has been dealt with at length at the beginning of th 
chapter as well as before, but the demoniac gift has deen very brsefiy touched 
ar. The Lord, therefore, takes wp the subject now in the order to discuss in 
the nature ae well as the conduct and behaviour of men possessing a 


disposition, 


CC-0. In Public Domain. U 


to bondage. Grieve not, Arjuna; for 


P State Museum, h 
E -e 


you 
(5) 
in them, involves man in 
the trammels of woridly existence and 
leads to his duwafall. The Vedas and other 
sca ptures as well as huiy men bear 
tes imony to this fact. Tus 19 what is 
uae declarativa that the 
has been recognized as 


preponderating 


mcant by 
de.noniac git 
couducive to vondage. ; 

The later half of this verse is 
intended to inspirit Arjuna by assuring 
hım that he was naturally endowed 
wiih all the virtues constituting the 
divine gift. And since the latter 
brings about freedom from the bonaage 
oi worldly cxistence, thet could be no 
doubt abou: his attaiamg blessedness. — 


D 


Hence he had mo reasoa to grieve for. 2 


i- isra? 


y 
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aqa Raa A M 


aga 


disposition; ĝa: (ofthess } the type possessing a 


ware 
aN 


the other possessing a demoniac 


fasam: In 


detail; stew: has been dealt with, aige (about) the type possessing a 


demoniac disposition; 4 from Me; 3q ( now ) hear ( in aetail ). 


— 


Arjuna,;—the one 


Possessing a divine nature and the other possessing a demoniac disposition. 
Of these, the type possessing a divine nature has been dealt with at length; 


now hear in detail irom Me about 


position, 


‘Sarga’ means creation, and “Bhuta- 
sarga’ signifies an order of created acings. 
‘Asmin loke refers to tac world of hunan 
beings and the presen: Chapter discusses 
the cCfaracteristics or hums pring; that 
is why ‘Bhitasargau’ has geca trafsiaicd 
as two orders or types oi human beings, 


The use of the particle ‘Eva’, waich 
restricts tae number of the types oi human 
betags to two only, 1s imtended to convey 
that althougn there are many types of 
human peing, the two meationed in the 
present verse are the chief among them, 
as other types are inciuded ia them, 


Of the two types of humaa beings 
meniloucd ere, the one which is Sattvic 
in Character possesses a Givine dispusiiica 


demoniac dis- 


(6) 


the type possessing 


while the oiher, which is dominated by 
Tamas Dbiended with Rajas, possesses a 
demoniac disposition, Men possessing a 
fiendish or délusive usture shouid be 
taken as inciuded ia the type possessing a 
demoniac disposition. 


The nature, conduct asd behaviour 
of those possessing a diviae disposition 
have seen discussed at leagin an verses 
l to 3 of tms chapter as well as im other 
chapicrg; but tue mature, conduct “and 
bedaviour of those possessing a demoniac 
dis positon have been touched only briefly. 
Therciore, tac Lord now undertakes to 
desurioe them in detsil in the following 
versas in order ihat they may be eschewed 
tn tuto, 


Tais is what is sougat to pe 


Cosveyed 1n ibe latier nali of this verse. 


Thus saviting Arjuna to hear astentiveiy the marks of those possessing a 
demoniac disposstion, the Lord now procesds to describe shem. 


aa a fiata a wat a agree | 


AMS aie aad a get ag fears tio N ae 


ee eich ae disposition; san men; sakaq right activity; 
q and; faghay right abstinence fi ivi > 
R E ER rom activity; 4 even; q not; fag: know, 
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àg in thems q neither; 
( good ) conduct; #4 nor, WAR 


Men possessing 
and what is right abstiaece 
purity ( external or internal ) 


Such action alone is worth performing 
or binding upon manas is conducive tO 
his true well-being here as well as 
hereafter, Man should undertake such 
action only. And such action as is 
attended with evil consequences is worth 
eschewing and one should abstain from 
that, ‘Fhe first half of this verse is 
intended to coavey that those possessing 
a Gemoniac disposition never realize that 
they should undertake only such actions 
ag are worth undertaking and should 
abstain from those wich are worth 
eschewing; hence they are guided ia their 


Thus showing lack of discrimination; purity and good conduct ete. in th oso A 
essing a demonit disposition, the Lord now describest their atheistic outlook. Ser 
AACA ATA | 
RaRa RRA <i as 
a these people ( men Possessing a demoniac disposition ); angi 
aaq the world, asias (as) without any foundation; #474 having n 
absolutely unreal; aana ( and ) godless; 
mutual union (of the male and female ); 
in lust; aag it what else ( than this ). 


poss 
aaay @ 
aqnata 


Men possessiag a demoniac disposition say this world is withou 


foundatica, absolutely unreal and 


union of tae male and femaie and hence conceived in 


than this ? 

he present verse represents the 
arbitrary and faaciful ideas of those who 
possess a demoniac disposition. They 
believe that this universe, consisting of 
animate and inanimate creation, has no 
basis in the shape of God or the moral 


law Bot hasit any abiding reality. | 


araq, purity (internal or 
truthfulness; aft even; faaà there is. 
aza demoniac disposition know not what is right acti 
from activity, Hence they possess neith 
nor good coduct aor even truthfulness. 


external ); T nor; af 


¥ 


activities by their own whims or capricet 


‘Saucha’ signifies exteraal as well : 
internal purity, which has been discussec 
at length in the commentary on XI 
‘Achara’ comprises such noble 
as form aa inseparable part of such puri 
and ‘Satya’ consists in speaking words 
which ace sincere, wholesome aad 2 
as has been showa in she comment 
on verse 2 of this very chapter. M 
possessing a demoniac disposition have | 
none'of these virtues; oa the other h 
their tife is marred by i 
immorality and meadacity, sity 


aqeiaeqga{ brought forth 


godless, broughtforth by 


is to say, no living being 
prior to its birth no: 
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This naturally tempts one to enquire the nature and conduct of those whe 
hold such atheistic views. Anticipating this query the Lord now describes the 
distinctive traits of such unbelievers in the following four verses. 


qat sfaw AVI MSE: | 
THARYRHAT: BIA ATAtsheae lN 


vata this; <fea, (false) view; aera clinging to; agema: those who 
have lost their self; aciqza: slow-witted; afgan foes (of all); samim of 
terrible deeds; sai ata to the destruction of the universe; waaffa prove 
equal. 

Clinging to this false view these slow-witted men ofa vile disposi- 
tion and terrible deed these enemies of mankind; prove equal only to 


the destruction of the universe. 


The activities of these men of a 
demoniac disposition are all governed by 
the atheistic outlook mentioned above; 
this is what is meant by the words 
‘Ktim drstim avastabhya.”. 

These men of atheistic persuasions 
deny the existence of the soul; they are 
body-centred or materialists. Hence their 
nature gets debascd, they never fcel in- 
clined to perform any virtuous decd, All 
their resolves arc made with an eye to 
sensuous enjoyment. Their mind 15 ever 
busy hatching evil designs against others; 
in this way they harm themselves too, 


wami g 


(9) 
And they habitually perform with their 
mind, speech and body gruesome deeds 
that tend to intimidate, oppress and 


exterminate the animate and inanimate 
creation. 


Again. whatever these people do 
with their inteilect, mind, speech or body 
during their lifetime is solely intended 
to tormeat or obliterate the entire creation 
consisung of wnimate and inanimate be- 
ings. This is what is meant by the 
statement that they are only capable of 
bringing ruinasion to the world. 


qeamaaaieaar: 


May Wek a Mar AASIAAT: i go N 


asaan 


(men) full of hypocrisy, pride and arrogance; gege, 


insatiable; aqq longing; araea cherishing; marg through ignorance; AIGA 
false doctrines; Tezat embracing, agaa men of impure conduct; taa*% move 


(in this world ). 


: Cherishing insatiable desires and embracing false doctrines through 
ignorance, these men of impure conduct move in this world, fnll of 


=- hypocrisy, pride and arrogance. 


= oe ambha * or hypocrisy consists im 


assuming according to the needs of the 


—-eeeasiom em appearance which gives one 


( 10) 


an air of superiorty, in jorder to achieve 
one’s selfish yends_ ia ths shap: of honour, 
wealth, adoration and prestige cte, ‘Mana’ 
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or pride consists in regardiag oneself as resolve to satisfy this lopging is what is 
worthy of honour or adoration: and meant by cherishiag such a longing. 


‘Mada? or arrogance is the s-me as 

remaining intoxicated with the pride of Evolving heretic doctrines of various 

one’s fine person, merit, birth, power, kinds they remain obstinately clingiag 

learning, rank, wealth and progeny etc. to them. This is whatis meant by their 

All these evils are present in men of embracing false doctrines. ee 

a demoniac disposition; hence they bave 

been spoken of as "Dambhamana- ‘Aguchivratah’ meaas that their diet, 

madanvitah’. their mode of living, their manner of 
talking, their trade ard commerce, their 
monetary transactions asd their social 


The ‘Kama’ or detire to acquire the dealings and behaviour, all are dirty and 
various enjoyments of the world can governed by heterodox principles. ~ + 
mever be satisfied; hemce it has been The verb ‘Pravartante’ shows that a 
characterized as ‘Dusptram’ or insatiable. these people are guided in their behavi- E 
And entertaining in one’s mind a firm our by their owa whims or caprices. 


fama a s@eavargafsrat: | 
amA gaaf fafaa 11 RR I 
q and; saga, ending (only) with death; aqfaa innumerable; 
faratq cares; saiftqn giving themselves up to; ammam devoted to the 
enjoyment of sensuous pleasures; qataq this much ( is joy ); afa so; faferar 
( are ) positive in their belief. = 
Giving themselves up to innumerable cares ending only with death, 
they remain devoted to the enjoyment of sensuous pleasures and are positive 2 
in their belief that this is the highest limit of joy. (11) 
luxuries of various kinds is the sole aim of g 
their existence. Their life is thus wholh 
directed towards the realization of this 
end and they are fully convinced 
the enjoyment of sensuous pleasure i: 
the only joy worth the same. This 
idea brought out in the latter hi 


The cares with which these people 
are engrossed art so limitless that they 
can neither be numbered ner can their 
extent be guaged. They do not cease till 
a whole lifetime is over and persist till 
the last moment. This is what is meant 
by the first half of this verse. 


The accumulation and epjoyment of this verse. é | 
amanan: | mamaqa: | 
ara SUA TWAAAATITSATAA Nl R Ul 


the enjoyment of scnsuous pleasures; wam by ı 
hoards of money and other objects; tes strive ( to obte 
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Held in bondage 
giving themselves up to 
means hoards of money an 


pleasures. 


The mind of : 
a6 5 amen 

demoniac disposition revels in various 

j they 


projects of sense-gratification and 
of various 


cherish innumerable hopes an 
kinds to see those projects materialize. 
Their mind is now tossed by the hops 
the very next moment 
another and 


men possessing 8 


of this enjoyment, 
it feels drawn towards } 
clings to a third at another moment im 
this way they are never free from the 
shackles of hops. This is what is 
meant by the phrase <A gipasasataih 
baddbah’. 

For the these 
they never depend on God or 295 other 


hopes 


realization of 


by hundreds of ties 


lust and anger, they 
d other objects for the enjoyment ¢ f sensuous 


of expectation and wholly 
strive to amass by unfair 


a 


(12) 


deity, noble act or pious thought, but 
take recourse io lust and 


have been s 


1 
iney 
they 


Hence 
: 4 at and a oq 
wholly given up to lust and anger. 


He who attempts to wsutp others’ 


taking recourse to 


ae) 


gssessions etc. by 
such unlawful or unauthorized means as 
thieving, robbery, dacoity lying, chicanery, 


duplicity, hypocrisy, violence, diplomacy, 


gambling, fraudulence, poisoning, false 
accusation and intimidation etc. under 


the prompting of lust and anger, is said 
to strive for the accumulation of wealth 


by unfair means. 


Having discussed in the preceding four verses the distinctive marks and 
conduct of men possessing a demoniac disposition, tho Lord now proceeds to describe 


in the following four verses 


their resolucs, whi'ch are prompted by delusion and 


the feeling of ‘T and ‘mine’ as well as their evil destiny. 


gaa wet scufad see AATA | 
gardena A aawa JAJAA RAN 


qar by me; aa tođav; zam this: wr hes been 
srt shell ( new ) realize; 


this; aazam ambition: 


secured: 
® with 


IHH 


me: gaq this 


(much) waa wealth: afa is ( already ) ga: aft (and) yet again; <q 


this; afacafa shall be. 
They say to themselves, 


“This much has been secured by me to-day 


and now I shell realize this ambition. So much wealth is already with me 


apd yet again this shall b= mine, 


The word ‘Mznoratha’ in this verse 
stands for the thought of wife, progeny, 
wealth, land, house, honour, fame and 
all other objects that are sought for by 
the mind. The present verse is, therefore 
intended to convey that men passessing 
a demoniae disposition inéulge in egctistic 

thoughts of various kinds, They attribute 


(13) 
their success in attaining the object of 
their desire in the past totheir personal 
endeavour and also look to the same for 
their success in realizing further objects of 
their desire. They are conscious of the fact 
that they are already masters of a consider- 
ables fortune and power and confidently 
hope to have more not long afterwards. 
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we wat ga: wae aafia | 
Syatisane wh} faase aware gett I te Il 


aat that; waa enemy; aar by me; ga: has been killed; 4 ands aq 
( those) others; aft too; aq I; gł shall kill; aq T (am); gu the 
lord (of all); wit the enjoyer ( of all power ); aq I (am ); faz: endowed 
with all occult powers; azarą ( and am ) mighty; gat ( and ) happy. 


That enemy has been slain by me and I shall kill those others too. 
I am the lord of all, the enjoyer of all power; I am endowed with all 
supernatural powers, and am migt ty and happy. 


Men of a demoniac disposition, who 
regard the enjoyment of sensuous pleasures 
as the summum bonum of life, are slaves 
of Just and anger. They have no faith 
in God, religion or the law of recompense. 
Therefore, intoxicated with pride they 
feel that there was none in this world 
who could stand ia their way or oppose 
them with impunity. Therefore, boiling 
with rage, they haughtily brag in a stern 
voice that such and such a man, who 
wat so mighty and such a world-renowned 
and influential persovality, was despatched 
by them in no time because he stood on 
inimical terms with them; nay, others too, 
who are at loggerheads with them or will 
be isimically disposed towards them 
shall be easily killed by them, however 
powerful they may be. This is what is 
meant by the first half of this verse. 


Besides being egotistic, these people 
are intoxicated with pride as well. They 
feel that no ome in this world is greater 
thau they, that they can kill or protect, 


arasa Ra alseatsea Seat war | 
wl grata Mga vaaata: N ga 


anaana maT 


yam: pag ë waa TÈS 


(14) 


establish, whomsoever they 
like. Hence with great pride they say, 
“Oh, we are absolutely free, everything 
lies in our owa hands; who else than us 
is powerful, we are the mastere of all 
fortuae. Nay, we are the Lord of all 
lords, the supreme Person too, Every 
ome shouid worship us. Weare not only 
the masters of fortuac, we also enjoy it. 
We have never met with failure in our 
life; to whatever task we have set 
ourselves, our efforts have invariably been 
crowned with success. Our life has been 
ever successful; nay, we are endowed 
with a prophetic visios, future events 
become known to us beforehand. We 
know everything, acthing is hidden from 
us. Nay, we are supremely powerful; our 
mental or physical strength is so great = 
that anyoze who depends on it will be 


uproot or 


all worldly joys are ever at 
and will continue to serve us.“ 
the idea brought out in the latter 
of this verse. 


MEMSAATTAT | 


| 
P 
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ata: wealthy; 
like unto me, aa: 
anai I will give ( 
blinded by ignorance; aiafsafautea 
thoughts, 
enjoyment of sensuous pleasures; 
hell; qafa they fall. 


BRAGAVAD-GITA 


amaa having a big familys afer I am; am gem: 

Bt who else; afa is wet I will sacrifice (to gods); 
alms ); ae I will make merry; sfa thus; aatafaaifaar: 
an with their minds bewildered by numerous 


ngenem: enveloped in the mesh of delusion; #9 to the 
samt; addicted; ayat ats into the foulest 


I am wealthy and own a large family; who else is like unto me? 


I will sacrifice to geds, 


will give alms, I 


will make mersy. Thus 


blinded by ignorance, enveloped in the mesh of delusion and addicted to the 
enjoyment of sensuous pleasures, their mind bewildered by numerous thoughts, 


thes men of a devilish disposition fall into the foulest hell. 


The first half of the fifteenth verse 
shows how these men cf a demoniac 


disposition boast of their wealth and big 


family. These people boastfully declare 
that there ieno limit te their wealth, 


their kinsmen and relatives, their friends 
and associates, their followers and 


companions. At a single call from them 
countless men are ready to follow them. 


Ja this way none can match them in 
wealth ard man power. 

The verbs ‘Yaksye’ and ‘Dasy4imi’ 
give expression to their false pride relating 
to the performance of sacrifices snd 
charity. The idea is shat men porsessing 
a demoniac disposition never perform sor 


seek to perform the Sattvic type of sacrifices; 
likewise they never practise nor seek 


to practise the Sattvic form of charity. 
They make an external show of sacrifices 


and charity simply in order to create an 
impression on others and  boastfully 


declare that none cao vie with them in 
the performance of sacrifices and charity. 
The verb ‘Modise’ gives expression 
to their false pride relating to merriment. 
Indulging in boasts cf various kinds they 
proudly picture to their mind the delight 


( 15-16 ) 
that will be theirs, how they will be 
transported with foy and enjoy life to 
their heart’s contact. 

The ignorance with which they are 
said to be blinded is no other than the 
egotism revealed ia verses 13-14 above as 
well as in the present verses. 

The compound adjective ‘Anckachitta- 
vibh-äntah” shows tkat men possessing a 
d-moniac disposition are unable to fasten 
their attenticn or any ore object, they 
are fickle minded. 

‘Kamabbogesu Prasaktah’ showr that 
gush men look upon the gratification of 


the senses as the sole object of their 
existence; that is responsible fer their 


excersive attachment to the enjoymrnt of 
sensuous pleasures. 

The words “Aśuchau Narake Patanti”? 
describe the evil destiny of men possessing 
a demoniac dispositios. The idea is that 
men of this type perpetrate sins of various 
kinds for the gratification of their senseg 
ard are condemned to frightful hells of yari- 
cus appe)lations, which are full of suffer- 
ing end abound in obnoxious substances 
such as faeces, urine, blood, pus and so on. 


In verse 15 above it was stated that men possessing a demoniac disposition 
pauntingly proclaim their intention to ‘perform sacrifices’: the > Lord accordingly 
4] ad d ADOT Bey 


I 


veals the nature of thelr eacelficial performances in the following vars, 
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ataamka amt qaaangifaat: | 
amet awad qaia, IRSN 


à those; aienacarfaat: self-conctited; casar: haughty; santana intoxi- 
cated by wealth and honour; amag: through nominal sacrifices; «eña for ostenta- 
tion; afafiryaaq without following the sacred rituals; amà worship (God ). 


Intoxicated by wealth and honour, those self-conceited and haughty 
men worship God through nominal sacrifices for ostentation without follow- 
ing the sacred rituals, (17) 


The sacrifices they perfcrm are merely 
nominal and devoid of faith and are only 
intended to impress others, They are 
thus Tamasic in character and that is 
why they lead to hell; for the Lord says 
in Chapter XIV above that men of a 
Tamasic disposition fall into hell. For a 
detailed exposition of what is called 
the reader is seferred 


‘Atmasambhavitah’ are those who are 
in their own estimation superior to ail 


ia every respect, honourable, noble and 
worthy of adoration. 


Similarly ‘Stabdhah’ are those who 
are too arrogamt to behave politely with 
anybody, mot even with those who are 


: : ‘Tamasa Yajiia’ 
worthy of their adoration, 


to XVII. 13. 
Describing thus the nature of their sacrificial performances, the Lord now 
delineates their own disposition; which is responsible for their evil fate. 


MEHL AG qq gta alt a afar: | 
maa = afaaedt seagate: II fe Il 
agmg egotism; asq brute force; «tq arrogance; taq lust; 4 and; 
waq anger etc; ait: given over to; aeqgaat calumniziug others; meatag 


( dwelling ) in their own body as well as in those of oinera aq Me ( the inner 
controller of all ); sfasea: hating. 


Given over to egotism, brute force arrogance, lust and anger etc. eel ; 
calumnizing others, they hate Me ( the inuer controller of all ) dwelling in 
their own bodies as well as in those of others. (18) 


Full of egotism, these men possessing them into trouble. They consider — 
as a match for their might. Full 
arrogance the boast of theirbig — 
and large family. They recognize 
their equal. Given over 


selves as the lord of all, the enjoyer 
of all luxuries, accomplished in every 
way, mighty amd happy. Nothing is 


impossible in their eyes, Resorting to 
brute force, they antagonize others and 
proceed to intimidate, assault and invelve 
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will or .dares to offend them. Abandoning 
themselves in this way to egotism etc. 
they indulge ia dreams and idle talks of 
various kinds; and whatever they do is 
prompted and backed by all these evil 
propensities. They never take their sand 
on God, religion or sacred lore. This is 
what is meant by the first half of this verse. 
The use of the conjuctive particle 
‘Cha’ is intended to cover Many more 
evils besides those explicitly mentioned 
in the verse, vizą hypocrisy, greed, 
infatuation azd so on. 
‘Asūyā’ consists in discovering and 
condemning the faults of others, repudiat- 


ing their virtues and paiating them asa 
vice. Men possessing a demoniac disposi- 
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tion are habituated to this. To say nothing 
of others, they cavil even at God and 
holy men. This is what is sought to be 
conveyed by adding the prefix ‘Abhi’ 
before ‘Astiyakah’, which shows that 
none escapes their censorious eye. 

Ja the latter half of this verse the Lord 
shows that men ofa demoniac disposition, 
who antagonize others and scek to oppress 
them in various ways and also suffer 
themselves, thereby bear malice to Him, 
inasmuch as He dwells in them as well 
as im others as their inner controller. 
To antagonize or hate another, to harm 
another and to inflict suffering on another 
isto hate God Himself dwelling in one’s 
own body aswell as in those of others. 


Thus describing in verses 7 to 18 the eil propensities and immoral 


practices etc. of those possessing a demoniac disposition, the Lord now condemns 
such people in strongest terms and describes their evil fate in the following iwo 
verses just in order to evoke a feeling of repugnance towards those evil traits 
and practices. 
alae fara ata Patty RUAA | 
fauranaagarmigaaa Aag NRL tl 
atq those; fasa; hating; agaa sinful; mwa (and) cruel; awaa vilest 
among men; a34 I; garg in the world; ataq repeatedly, argûg atfry into 
demoniacal wombs; va only; fami cast. 
These haters, sinful, cruel and vilest among men,I cast again and 
again into demoniacal wombs in this world. (19) 
The demonstrative pronoun ‘Tân’, perpetrate many cruel acts in a callous 
qualified by the adjectives ‘Dwisatah, manner, and harm others without any 
*ASubhan’, ‘Kriran’ and ‘Naradhaman’, provocation, 


refers _to men possessing a demoniac 
disposition who have been spoken of at 


length in the foregoing verses. Their vile 


propensities and immoral practices alone 
are responsible for their evil destiny: 


this is what is sought to be conveyed by 


the use of the above qualifications 
idea is that these vile men bear ee 


‘Demoniac wombs’ represent all sub- 
human species of living beings such as 
the lion, the tiger, beasts, birds, insects 
and moths, reptiles, scorpions, dogs, crows 
and all other. 


‘Ajasram’ implies that they are cast 


fo all, bring corruption into soviety by 
their sinful activities of various kinds, 


into such dembniat wombs time without 
number; while the use of the indeclimable 
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‘Eva’ with ‘Asurisu Yonvisu’ rules out 
the possibility of their being born in 


685 


higher species such as gods, mames or 
human beings. 


agi dfaa yet senfa nfà | 
manaa BAT aa aaga mfeA I Re II 


aia O son of Kunti, Arjuna; gær: those stupid souls; 


AIR, Me; 


amra not reaching; safa senfa life after lifes agi atf demoniac wombs; 


aat: attains qa (even) in 


Failing to reach Me, Arjuna, 
life in demoniac wombs and then veril 


Even though it is out of the question 
for such stupid souls Poss€ssiag a demoniac 
nature to attaia to a higher plane of spiritual 
existence, to say nothiag of God-Realiza- 
tion,—the human soul is eligible for this 
consummation, Having earned this title, 
men who lose sight of it and embrace 
the demoniac nature abandosiag the path 
leading to God-Realization in the shape 
of a divine disposition, are debarred from 
God-Kealization even after attaining the 
golden opportunity of a human birth, 
This is what is implied by the words 
‘Mam Aprapya’. The all-merciful Lord 
takes pity as it were on this plight of 
the human soul and thereby warns him 
mot to forfcit the title to God-Realiza- 


The declaration of the Lord that men ofad 
born in demomac wombs and are hurled into 
fo enquire as to how they can escape this 


The Lord, therefore, exnerts us to give 


out the way to attain the supreme goal. 


afa amei art araaaraa: | 
Gl MAMA Slawawaacsaxas AI ll Vl 
wat desire; ma anger; dar atid: aia: gééed; zaq this; fafat tripl 
awa FA gate of hell; arma of the soùl; miaza bringing about dh i 
tion; aeng therefore; qaq Taq, all thése three} aq one should avoid, 
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comparison to them; aaary afaq to a still 
lower plane; va indeed; mfia sink down. 


these stupid soul are born life after 
y sink down to a still lower plane. ( 20 ) 


tion, which is a birthright with him, by 
embracing a demoniac disposition. 

Men of this type are cast into 
demoniac wombs time without number 
aud never attain a higher birth. This ig 
what is meant by the first half of this 
verse, í 

The words ‘Tato yāati adhamam 
gatim’ are intended to convey that there 
ismo end to the misery of such stupid 
souls, Repeated birth in demoniac wombs 
does not purge them of their sins and 
they fall” into frightful hells such as 
Kumbhipaka, Maharaurava, Tamisra and 
Andhatamisra etc., which are full of 


untold suffering and represent a still 
lower condition of being. 


evilish disposition are repeated ly 
Jrightful hells may lead one 


evil fate ard attain the supreme goal. 


up the three evils forming part of the 
demoniac nature; which are mainly responsible for all 


evil destinies, and points 
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Desire, anger and greed— —this triple gate of hell brings about the 
ruination of the soul. Therefore, one should, avoid all these three. (21) 


The craving for objects of enjoyment 
such as wife and children is known as 
‘Kima’; it is under the impulse of desire 
that men commit sins of various kinds, 
such as thieving, adultery and par aking 
of prohibited food. The excitement 
caused by he frustration of one’s plans 
is called ‘Krodha’; obsessed by anger, 
men resort ta violence, retaliation and 
other sinful acts of varying description. 
A passionate longing for wealtb and 
other possessions is known by the name 
of ‘Lobha’. Avaricious men refuse to part 
with theic money on appropriate occasions 
and remain engaged in acquiring and 
accumulatisg wealth even by unfair 
means. This involves them into sins of 
a major type such as lying, duplicity, 
thieving and perfidy etc. Sins lead to 
the attainment of hells like Témiera, 
Andhatamisra and so on; that is why 
these three evils have been spoken of as 
“gates of hell. 

The word ‘Atmanah’ stands for the 
jivatma or embodied soul. The soul, 
however, never perishes; hence the 
@esiructios of the soul referred to in 


qaga: 


this verse should be taken to mean its 
ruination or degradation, Ever since 
man falls a prey to desire, anger and 
greed, the standard of tbis thoughis, 
feelings and conduct begins to deteriorate. 
Desire, anger and greed drive him to 
actions which ruin his body, fill his 
mind with evil thoughts, impair his reason, 
and vitiate all his activities, with the 
result that his life here is robbed of its 
joy, peace axd purity and is transformed 
into a vale of tears, and he iscast into 
demoniac wombs and heils hereafter. 
That is why these three evils have 
been declared as responsible for ths 
ruination of the soul. 


When it is settled that desire, anger 
and greed, which are bornof ignorance 
and are the root of all evils, are solely 
responsible for degradation in every form, 
it behoves us to eschew them altogether 
without delay regarding them as no 
less injurious than a deadly poison. 
This is what is meant by the words 
‘Tasmat etat trayam tyajet’ occurring 
at the endof the verse. 


Aaa aaaf: | 


BATA: AAN Alfa Tt TAR N 3R N 


aaa O son of Kunti; Arjuna; uw: fafa: amat: from these three gates 
of hell; faa: freed; 4% man; arnas his own; 74: salvation, atati works; 
aa: thereby; Taa ta the supreme goal; arfa attains, 

Freed from these three gates of hell, man werks his own salvation 
and thereby attains the supreme goal $. e., God. (22) 


The compound word ‘Tamodwaraih’, 
qualified by the adjectives ‘Etaih’ and 
‘Tribbih’, refers to desire, anger and 


preceding verse as the three gates of 
kel Holl} like Tamisra and Amdhatimisra 


“greed which have been spoken of in the- 


are full of darkness; they are attained 
as a result of vices and evil propensities 
which are born of the darkness of 
ignorance; aad creatures.inhabiting those 
regions are ever enveloped in the dark- 
mesa of woe amd igsoramce, Heace they 
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arc spoken of as Tamas or darkness. word ‘Narah’ in this context. 
Desire, anger and greed—these three pave 
the way for these regions; hence they and greed bring about their own degrada 
have been referred to ag “Tamodwaraih’. tion; while those who are free from 
He alone who is altogether free from these strive for their salvation. There- : 
these can strive for his spiritual uplift. fore, having given up desire, anger and 

And having attained a human body, he greed, those who cultivate in a disinterest- = 
alone who works his owa salvation in ed spirit divine properties in the shape of — na, 


Men who are slaves of desire, ans 


this way is ‘man’ (Narah) in the real moral virtues and good conduct as 
acceptation of the term. This is what is prescribed in the Sastras are said to 
sought to beconveyed by the use of the work of their salvation. 


One may ask here: He who acts according to his own belief rather 
than practise divine virtues, does he attain the supreme goal or not ? Anticipating 
this query the Lord says :— 


a selafagesa aah MARTE: | 
aa fafaa a ad a act ain 23 
a: whos wmeafafaq the injunctions of the scriptures; sasa having cast 
aside, masta: according to his own sweet will: asẹ acts { arbitrarily yan 
he; q neither; fafeq perfection; aaraa aʻtains; 4 nor; qaq afaq the supreme 
goal; 4 nor agaiv; gay happiness. 5 
Having cast aside the injunctions of the scriptures, he who actsin an 
arbitrary way according to his own sweet will neither attains perfection 


nor the supreme goal nor even happiness. ( 23) 5 

The word ‘Sastras’ covers the Vedas The acts of him who casts aside 
as well as the whole body of sacred the injunctions of the scriptures lead 
literature based on the Vedas, viz., the to his downfall in case they are positiy 
Smrtis, the Puranas and the Epics (the ly prohibited by the Sastras, 7. @., 0 
Ramayana and the Mahabharata ). It is from sinfol character, 


Hence they are out 
these scriptures or sacred books that we consideration here. If, on the oth 


learn how to revounce the practices and handi his actewaes ponie ee € 
behaviour representing the demoniac desire, even thought approved iir ik | 
properties and to cultivate auspicious reason, they brieg no reward ra 
qualities and conduct forming part of doer inasmuch as the y are perfo a d in 


the divine endowment. Flouting the in- an arbitrary way and flout the injunct 
junctions of these Sastras, which throw of the scriptures. That ig to ani 


light on what one ought todo and what from reaching the supreme 
one should abstain from doing, he who not even able to acquire 
is guided by his own reason and is such as the abilit S 
prompted by the desire to wia honour, 
fame and prestige etc, iş said to act in 
as arbitrary way, 
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{trary acts flouting the injunctions 
t should ba done 


688 
The declaration made by the Lord that arb 

of the Sastras yisld no fruit, may lead one to enquire as to wha 
under the circumstances. Anticipating this query the Lord says -— 
ama satel à wratericaafeaa | 
stat maad sa sgfaetafe N Re N 
zg maiasaafeadt in this matter of 
what should not be done; ae7% the 
) authority; arar knowing ( this ); me- 
agf you ought to 


à eter- 
aema therefore; à for you; det 


mining what skould be done and 
scripture (alone); S404 is ( your 
feg ordained by the scriptures; 74% action; #74 
perform. 


Therefore, the scripture alone is your guide in determining what 
should be done and what should not be done, Knowing this, you ought 
to perform only such action as is ordained by the scriptures. ( 24) 
Recognizing in this way the authority 


of the scriptures, Arjuna is advised in 
the latter half of this verse to perform 


The Vedas and other scriptures based 
on them, viz.. the Smrtis, the Purinas and 
the Epics, guide us in determining what one 


should do and what one should abstain 
from doing; therefore, one should accept the 
authority of the Sastras in such matters, 
rather than act in an arbitrary way. 
That is to say, one should perform only 
such acts as are ordained by the 
scriptures, and abstain from those which 
are prohibited by them. This is what is 
meant by the first half of this verse. 


jn the right way duties of an obligatory 
nature prescribed in the Sastras, and no 
such actions as are prohibited by them. 
And such virtuous acts too as are 
sanctioned by the scriptures should be 
performed only in a disinterested spirit, for 
only those acts that are performed in a dis- 
interested spirit have been declared in the 
Sastras as conducive to God-Realization. 


8 qafta aagana qg FARNA TAT 
RUGS NGERI AW 
Pema: N VF Il 


Thus; in the Upanisad sung by the Lord, the science of Brahma, 
the scripture of Yoga, the dialogue between Sri Krsna 
and Arjuna, ends the sixteenth chapter entitled 
“T he Yoga of Division between the Divine 
and the Demoniacal Properties.” 
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“the use of the syllable “OM”, the twenty-fifth that of “TAT” and the twenty- 
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Chapter XVII 

At the beginning of this chapter Arjuna enquires about the position of 
those who are endowed with faith. In reply to this question the Lord classifies 
faith into three types and points out that it is faith which deter- 

Title of the ; : : 
Chapter mines the character of a man, Thereafter, showing the connection 
; of faith with worship, sacrifice, austerity etc., He proclaims in the 
concluding verse that the actions of those who are devoid of faith are as good 
as not done. Since the three types of faith have thus been separately expounded 


in this chapter, it has been given the appellation of Sraddhatrayavibhagayoga 
or the “Yoga of division of three kinds of faith”. 


In the opening verse of this chapter Arjuna enquires of the Lord about 
the position of those who having cast aside the in junctions of the Sastras worship 
God with faith. In reply to this question the Lord discusses in 

Summary of the 6 à 5 ` 
Chapter the second the three types of innate faith varying according to 
the three Gunas or modes of Prakyti; the third declares that the 


character of a man is determined by his faith; the fourth tells us how men 
Possessing the Sattvic, Rajasic and Tamasic types of faith worship gods, demi- 


gods, devils and spirits respectively; the fifth and sixth decry those who practise 


austere penance not sanctioned by the scriptures; the seventh calls upon Arjuna 
to hear the different types of food, sacrifice, penance and gift, the eighth, 


ninth and tenth discuss the Sattvic, Rajasic and Tamasic types of food: the 
eleventh, twelfth and thirteenth similarly discuss the characteristics of the 
Sattvic, Rajasic and Tamasic types of sacrifice. Describing in the fourteenth, 
fifteenth and sixteenth the nature of bodily austerity, austerity of speech and 
austerity of the mind respectively, the Lord defines the Sattvic form of austerity 
in the seventeenth, and the Rajasic and Tamasic forms in the eighteenth and 
nineteenth. The twentieth, twenty-first and twenty-second elucidate the distinc- 
tive features of the Sattvic, Rajasic and Tamasic forms of charity. The twenty- _ 
third glorifies the sacred words ‘OM TAT SAT”. The twenty-fourth explains 


sixth and twenty-seventh that of “SAT”. And the chapter is concluded t 
proclaiming in the last or tweaty-cighth verse that sacrifice, charity, austeri 


and other acts performed without faith bring no reward here or hereafter 
are as good as not done at all. 


At the beginning of Chapter XVI the Lord first of all described 

the name of “divine endowment”? the olrtues and conduct prescribed ii 

Sastvas ond practised im a disinterested spirit, and then discuss 

DE L e demoniac properties which are discountenanced by the S 

she same time He affirmed His low of cas 
posseating o demoniae dishosition and proclaimed that 

a7 BQ, Saas 


CC-0. In Public Domain. UP tate Mus 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


690 BHAGAVAD-GITA 


the main evils forming part of the demoniac properties and are gates of hell; 
$ ; : +s selfare attains the supreme gool. 
renouncing these he who strives for his spiritual welf ; ee ‘he ih 
Thereafter He declared that having cast aside the scriptural intunctions, he who 
acts in an arbitrary way and does only that which ts approved by pi own judgment es 
Pieridae hia aclionss his efforts aiming at perfection bring him no perfectéon, his 
endeavours aiming at happiness fail to bring him happiness and abiadaren of 
the supreme goal is quite out of the question for hlm. Arjuna wat, therefore, moet? 
follow in a disinterested stirit the inlunctions of the Sdastras, which are competent 
to determine what should be done and what should not be done. While conceding that 
the actions of those who act in an arbitrary way flouting the scriptural inlunctions 
yield no fruit at all, Arjuna is, however, reminded of those who reverently perform 
sacred acts such as worship, sacrifice and so on, even though casting aside the 
injunctions of the scriptures through ignorance or otherwise; and is eager to 
know where they stand. Giving expression to this curiosity of his, Arjuna puts 
the following question to the Lord :— 
aga sara 

X arafafagrasa ase sgarftaar: | 

Asi fast g ar Bo Banal TARA! | N 

got O Krsna; è who; meafafag the injunctions of the scriptures: 
saq having cast aside; azat with faith; aftaar: endcwed: asà worship 
(gods and others); Aqrq their; faszt position: q then: at (is) what; man 
partaking of the nature of Sativa: atà or: z: partaking of the nature of 
Rajast a: ( or ) partaking of the nature of Tamas, 

Arjuna said : Those who, endowed with faith, worship gods and 
others casting aside the injunctions of the scriptures, where do they stand, 
Krsna,—in Sattva, Rajas or Tamas ? (1) 

Even though the men referred to in his owa judgment. That is why he is 


the present verse stand on the same said toact in an arbitrary way according 


footing as the one mentioned in verse 23 to his own gweet will—(aaq maata: ). 
of Chapter XVI in so far as both these 


types of men cast aside the scriptural 
injuactions, their cases no doubt differ, 
Verse 23 of Chapter XVI speaks of him 
who disdainfully flouts the injunctions of 
tbe Sastras; while the present verse 
refers to those who disregard them 


Those referred to in the present verse, 
however, are said tò worship gods and 
others with faith (asẹ szarfa: )s 
thus faith or reverence is present in them. 
Where there is faith, contemptuous 
disregard is out of the question, Knowledge 
of the sctiptural injunctions is denied 
to them due to adverse circumstances and 
l unfavourable surroundings, for want of 
leisure op through lark of indietey aad 
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study etc.; and it is this ignorancé which 


is responsible for their failure to respect 
the injunctions of the Sastras. 


The word ‘Nisth4’ in this verse stands 
for one’s state or condition of being. 
For while answering the query of Arjuna 
contained ia this verse, the Lord says in 
verse 3 below that faith constitutes the 
very being of man; whatever the nature 
of his faith, that verily he is. That is 
to say, his condition of being corresponds 
to the nature of his faith. This state or 
condition of one’s being is kuowa by the 
name ‘Nistha’, 

In verse 6 of Chapter XVI the Lord 
referred totwo types of men, viz., those 
blessed witha divine nature and those 
possessing a demoniac disposition. Of 
these, the former perform actions enjoined 
by the scriptures in a disinterested spirit, 
and thereby attain liberation. Those 
possessing a demoniac disposition, again 
are either Tamasic men who perpetrate 
sinful acts, or those who are dominated 


by Rajas bleaded with Tamas aud perform 
noble deeds of their own liking, ignoring 


the scriptural injunctions. Tae former are 
ko'n in sub-humaa species or cast into 


hells, while the latter get no reward for 
their noble actions. They have none the 


less to reap the evil consequences of their 
sinful deeds. White all these facts 


relating to those who possess a divine or 
demoniac dispoition were thoroughly 


understood by Arjuna, he had some doubts 
about those who worship gods and others 


¿with faith, though casting aside the 
scriptural ipjuoccioas for want of 


knowledge about them. lt was not clear 
to him waetber they should be recognized 


as possessing a divine mature or a demoniac 
disposition. Tnis is what he seeks to 


know by asking the question embodied in 
the latter half of tnis verse, , 


From the above exposition it is clear 


that men of this world can be classified 
under the followimg five heads :— 


(1) Those who not only follow the 
injunctions of the Sastras but are endowed 
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with faith as well; 
(2) those who are lacking in faith 


even though they respect the scriptural 
injunctions to some extent; 


(3 ) those who, though endowed with 


faith, are yet unable to follow the injunc- 
tions of the Sastras; 


(4) those who are neither endowed 
with faith nor respect the 
injunctions; and 

(5) those who flout the scriptural 
injunctions in a disdainful spirit. 

Now the question is, how to 
distinguish men belonging to each of 
these fives groups, what is their destiny 


and in which particular verses of the 
Gita do they find mention. 


(1) In this connection it may be 
submitted that men belonging to the first 
category, viz., those who are not only 


endowed with faith but also follow the 
injunctions of the Sastras, are again of 


two kinds: (i) those who perform tbeir 
duties ina disinterested spirit, and (ii ) 
those who work with an interested motive, 


Those Sattvic men who are blessed with 
the divine endowment and act in a 


disinterested spirit attain liberation; they 


are mainly referred to in the first three 
verses of Chapter XVI as well asin 


verses 11, 14, 17 and 20 of the present 
chapter. Those who are dominated by Rajas 


blended with Sattva and work with an 


interested motive attain supernatural 
powers, happiness and higher worlds such 
as heaven etc.; these find mention in verses 
42 to 44 of Chapter 11, verse 12 of Ghapter 
IV, verses 20 to 22 of Chapter VIL and — 
verses 20, 21 and 23 of Chapter IX. : 
(2) Those who are lacking in faith — 
even though they perform sacrifices and — 
other acts and practise charity and 
austerity etc., following to a certain 
extent the injunctions of the Saat 
no reward for those acts, which 
and are of no use to them here 


ARTEST EIIE STEI RENE AINS 


scripturnl 
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(3) Those who, though casting aside 
the injunctions of the Sastras through 
ignorance, are yet endowed wish faith 
are either Sattvic or Rajasic or Tamasic 
in character according to the nature of 
their falth. Their destiny too corresponds 
to their nature. These have been referred 
to in verses 2, 3 and 4 of this chapter. 


(4) Thoss men of a demoniac disposi- 
tion who meither believe in the scriptures 
nor possess faith and who, therefore, lead 
a sinful life acting on the impulse of 
lust, anger and greed are cast into 
hells or born in the lower species. 
These find mention in verse 15 of Chapter 
VII, verse 12 of Chapter IX, verses 7 
to 20 of Chapter XVI and verses 5, 6 and 
13 of this chapter. 


(5) Those who follow their own will 
and do whatever is approved by their own 
judgment, flouting the injunctions of the 


Sastras In a disdainful spirit, are either 
Tamasic men who perform acts which 
are forbidden by the scriptures, or such 
as are dominated by Rajas blended with 
Tamas and perform noble deeds. Of these, 
the former are condemned to hell and 
other evil fate and have been referred to 
in sub-para 4 above; whereas the latter 
get no inasmuch as 
they set at naught the injunctions of the 
scriptures, as has been mentioned in verse 
23 of Chapter XVI. Let it be noted in 
this connection that sinful acts perpetrated 
by these men invariably lead to evil 
consequences such as birth in a sub-human 
species and tortures in hell. 

The references quoted above by way 
of authority are by so means exhaustive: 
there are other verse too dealing with 
these five types of men. We have, however, 
refrained from citing all of them in this 
context. 


reward whatsoever 


The Lord vouchsafes a brief reply to Arjuna’s query is the following two 


verses -— 


CIRM CIGCIE 
Afaan aafa war gfe | aaam | 
akas use a aaa Afà at ez de y 


; aq of men; at that; sraa innate ( not based on the 
scriptures ); azt faith; amast of a Sattyjc character; 
Rajasic type; a and; aradt of a Tamasic nature 


study of 
r; Wand; aas of a 
3 sft in this way; fafaer of three 


kinds; ua only; xafi is; arq of that; Ig hear ( from Me ), 


Sri Bhagavan said : That untutored innate fa 
Sattvic and Rajasic and Tamasic. Hear of it from Me. 


The word ‘Dshinim’ în this verse 
stands for the generality of men who 
maturally identify themselves with their 
body. 


_ The word ‘Sraddha’, qualified by the 
adjectives ‘Sa’ and ‘Swabhavaja’, refers 
_ to the faith existing in men who perform 

sacrifices and other duties in a spirit of 


ith of men is of three kinds— 
t: (2) 
reverence, though casting aside the injunc- 
tions of the Scriptures, Sraddha which 
follows from a study of the scriptures is 
called ‘Sastrajar ( proceeding from a study 
of the scriprures ); while ¢ wabhiivaja” is 
that which is inborn apd conforms to 
the tendencies formed asa result of one’s 
actions ia the current as well as ia 
previous lives, : 
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SATS gå wal aa Aca | 
Walaatst Foal Al arga: a Tz a Wai. 


arma O descendant of Bharata, Arjuna; dea of all( men ); aet faith; 
anget shaped to their mental constitution; wafa is; aqq this; ges: man; 
samas (is) constituted of faith; a: who, a734: possessing the kind of 
faith he does; a: he ( himself ); a: (is ) thats qa indeed. 

The faith of all men conforms to their mental constitution, Arjuna. 
This man consists of faith; whatever the nature of his faith, he is 


verily that, 


The pronoun ‘Sarvasya’ stands for 
those very mea who regard the body as 
their self and have been referred to as 
‘Dehinim’ in the preceding verse. This 
shows that the verse speaks of the 
generality of men who are identified with 
their body. For the Lord says ia the latter 
half of this very verse. “Whatever the 
nature of faith man possesses, that verily 
he is.” This dictum can apply only to 
him who regards the body as his self, 
and not to the manof wisdom who has 
transcended the three Gunas. 


Man’s nature conforms to the kind 
of actions he performs, which are either 
Sattvic, Rajasic or Tamasic. Aud nature 
ig imbedded in the mind; hence his frame 
of mind ia believed to reflect his nature. 
Hence to call one’s faith inborn is just the 
same as to speak of it as conforming to 
one’s mental constitution. Tous there is no 
anomaly on the part of the Lord in spea- 
king of faith as ‘Swabhavaja’ at one place 
and aa ‘Sattvanurilp4’ at another. 

The real being of the Purusa or soul 
is beyond the Gunas or modes of Prakrti, 


Lt has been stated above that a man’s N istha or siate of being corres b onda to hie faith 
this may lead one to eriquiaxe the means of ascertaining the state of being of a part 
individual. Anticipating thts query the Lord says i— 

awe Rant Faq agaia UTE | 
AAT ATTA AAT AAA AACA SW 
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(3) 
ag is stated in verse 22 of Chapter XIII. 
The present verse, however, speaks 
of the Purusa who is seated in Prakrti 
and is connected with the three Gunas 
born of Prakrti.: For diversity attri- 
butable to the Guņas is possible only 


in the Purusa who is scated in Prakrti, 
Diversity due to the Gunas is out of 


the question imthe case of him who is 
beyond the three Gunas. Hence there 
is no contradiction in speaking of the 
soui as ‘Parag’. (wholly peyvsad.. the 
‘three Gunas) at one place and as 
Sraddhamaya’ at another. The Lord 


points out here that a man’s .. state 
or condition of bsing corresponds to the 


nature of his faith, which is cither 
Sattvic, Rajasic or Tamasic according to 
the frame of his mind, That is to say, 
tne kind of faith a mam possesses re- 
presents his very being. Establishiag in 
this way the identity of faith the state 
of being and the very being or seif of 
man, tne Lord answers the query of 
Arjuna relating to the state of being of 
those who worship wich faith even i 
though casting aside the injuactidas of — 

the Sastras, - Eaa i RY ya 
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aikas: men of a Saittvic disposition; @ara gods; aað worship, aran: 
men ofa Rajasic temperament; azai Yaksas ( demigods ) and demons; = | 
others; qiqat wats ( viz.,) men of a Tamasic disposition; garq the spirits o 
the dead; < and; yarn troops of ghosts; aa worship. | 


Men of a Sattvic disposition worship gods; those of a Rajasic | 
temperament worship deinigods and demons; while others, who are menof | 
a Tamasic disposition, worship the spirits of the dead and groups of 
ghosis. (4) 


The general rule is that a man is 
judged by his conduct. Avplying this 
test it can be safely assumed that the 
worshippers of gods, who Possess a 
Sattvic disposition, must have a similar 
disposition; and according to the maxim 
that a worshipper bears affinity to the 
deity, it is stated here that the 
Worshippers of gods are Sattvic by 
mature—their Nistha is of a Sattvic type, 
Tae words ‘Devan’ in this verse should 
be taken to include the sun-god, the 
moon-God, the god of fice, the wind-god, 
Indra (the lord of Paradise ), Varuna 
(tae god of water ), Yama (the god of 
jadgment), tne two AS winikumaras 
(the twin-bern physicians of gods ), the 
Viswedevas and other gods mentioned 
in the dasiras. 

Worship of gods being!a Sattyic Pursuit, 


therefore, arises. Lo which category do 
query in the following two verses, 


, 40 
woreasp different objects with ag tannie f 
Boshing has been said aovut those who not o; 


bus are also lacaing in Satth, and wag Practise auste 


these people belong? T he Lord 


those who practise it have been declared 
as Sattvic; but perfectly Sattvic is he who 
takes to a Sattvic pursuit in a disin- 
terested spirit. 

Just as the Worshippers of gods are 
Sattvic by the nature, it can likewise be 
presumed that the Worshippers of Yaksas 
and demons have a Rajasic temperament 


while those of ghosts, spirits and devils are 
Tamasic by nature, 


The destiny of these worshippers 
varies according to the object of their 
worship, The Worshippers of gods: attain 
a celestial body; those of de 


migods and 
demons are 


reborn as demigods and 
demons; while the Worshippers of ghosts 
and spirits attain the form, traits and 
Condition etc, of Shosts and spirits. Verse 


22 of Chapter 1x points to the same 
conclusion, 


Eh casting aside the scriptural in Junctions; 
alih which is thre 


uly flout she 


efold in character, but 
injunctrons of the scriptures 
re penance etc. The question, 


answers thig 


aalaga Ai aaa | aq HAT: | 
CHESTM: Sag y | 


4 mamen who; aaaf not enjoined by 


-arbitrary kind; “aq dire; ay 


i Penance; acre practise; 


the scriptures, of an 
SFHGR VTE; ( are ) 
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full of hypocrisy and egotism, aazmaetaat: ( and) obsessed with desi.e, 


attachment and pride of power. 


Men who practise dire penance of an arbitrary type not sanctioned 
by the scriptures, and who are full of hypocrisy and egotism and are 
obsessed wlth desire, attachment and pride of power. 


The word ‘Tapas,’ qualified by the 
adjectives ‘ASastravihitam’ and ‘Ghoram’, 
denotes austere penance which is not 
sanctioned by the scriptures, which does 
not conform to the scriptural injunctions, 
which seeks to mortify the body and 
the senses through pretentious displays of 
various kinds and which is dreadful to 
look at. 


a Those who perform such dire penances 
discountenanced by the scriptures are 
lacking in faith. They set up a fime 
show in order to impress and cheat others 


gaa: 


disposition; fafa know. 


And who emaciate the elements constituting their body as well as Me, 
the supreme Spirit, dwelling in their heart,—know. these senseless people to 


have a demoniac disposition. 


The compound word ‘Bhitagramam’ 
stands here for the aggregate of twenty- 
three categories, viz., the five gross elements, 
mind, intellect, ego, the ten organs of 
perception and action and the five objects of 
senses, which have already been mentioned 
in XIII. 5 under the name of Ksetra. 

Those who perform dire penasce of 
am arbitrary type not sanctioned by the 
scriptures not only emaciate and weaken 
their psycha-physical organism, which is 
nothing byt a conglomeration of the 
twontysthves clomenty enumeratid shove, 


eye 


ade 
at Javan ata fagaraciasara I & I 

awaq copstituting their body; 
mazzaq dwelling in the hearts arq Me ( the supreme Spirit), va also; mama: 
emaciating; atq those; aaa: senseless people; atgefaraaty having a demoniac 


(5) 
and are ever puffed up with pride. That 
is why they have been spoken of as 
‘Dambhahankirasarpyuktah’. 

These people are deeply attached to 
worldly enjoyments; the retult is that 
their thirst for those enjoyments is ever on 
the increase. They believe that they will 
secure whatever they seek, and that they 
possess infinite strength which is sufficient 
to foil all attempts to interfere with 
their plants. This is what the Lord seeks 
to convey by calling such people 
‘Kamara gabalanvitih.’ 


qaaANAas: | 


wana the elements and, aat- 


(6) 
but also torment God dwelling within 
their heart by their dreadful pursuits. — 
For God is seated in the heart of all 
as their very Self. Hence to a 
one’s own self or the self of others is to 
torment God Himeelf. It is in th 
that these people are said to t 
the elements as well as God. 

The word ‘Achetasah’ refers 
stupid men who violate the 
of the Sastras and are 
intelligence, and — ee 
cloudad, 
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Having pointed out the marks of those who are endowed with falth of a 


the Lord now 

threefold character as well as of those who perform dire Ds a anes 

undertakes to classify food; sacrifice, penance and charity under thr n A e 

Sattvic, Ra jasic and Tamasic, in order that one may choose the Sattvic tp; 2 
, Ra 


reject the Rajastc and T amasic ones. 


siateafy adea fafat aafe fua: | 


QIAea «aa asi 


Aafa wy ie ll 


TE 7 i Q d afa qaty 1 ror i hei innate 
a i : e f |“; č nd: aay even 


SC; qq; sacrifice; aq: penance; amq ( and ) 


charity (too); amq their; 44 


this; Xaq distinction; »yq hear ( from Me ). 


Food also, which is agreeable to different men according to De 
innate disposition, is of three kinds. And likewise sacrific*, penance an 


charity too are of three kinds each; hear their distinction as follows. 


The use of the indcclinable ‘Api’ 
after ‘Aharah’ shows that just as faith 


and worship have been divided under 
tbree heads, viz., Sattvic, Rajasic and 


Tamasic, cven so food also is of three 
kinds. 

The pronoun ‘Sarvasya’ stands for 
the whole human tace; for food is taken 
by all men and it is human beings who 


form the subject of discuss on in 


this 
chapter. 


The constitution of a man’s mind ig 
determined by the kind of food he takes 
and, as has been stated in verse 3 above, 
a man’s faith corresponds to his mental 
constitution. If a man’s diet is pure, hig 
mind too will be pure as a matter of 
“Purity of mind follows from 
purity of diet.’ ( Chhandogya U panisad VII. 
azvi. 2.) Aod purity of thought and 
feelings, of faith ana Other qualities, and 
even so of actions too depends on purity of 
mind. It was therefore that the Lord 
thought it necessary to discuss the subject 

of food in this connection even without 


EE agar 


(7) 


Besides, 
others is 
food is 


any reference from Arjuna. 
while worship of gods and 


not universally practised, 
a thing which concerns all. Just as 
a man is believed to have a Sattvic, 
Rajasic or Tamasic disposition according 
ashe worships gods who are Sitivic by 
nature, demigods and demons who have 
a Rajasic temperament, or ghosts and 
epitits who have a Tamasic, disp sition, 
evea so cf the Sittvic, 
Tamasic types cf food, the one which is 
dear to him determines the mode of 
Prakrti by which he js dominated. It js 
this idea which 
emphasized hy 


Rajasic and 


has teen particulerly 
the use of. the adj-ctive 
‘Paiyah’. Hence a man can as well be 


judged by the nature of his diet. Te is 
for this reason that the Lord declares 
food to be cf three kinds in this verse, 


His further motive in doing so was to 
help people choose the Sattyic type and 
reject the Rajasic and TYam.sic oncs, 
What is true (f focd should be under- 
stcod to hold good in the cage 
charity and penance ag well. 


of sacrifice, 


Pu biic Domain. UP State Museum, Hazratganj. Lucknow 
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t 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


CHAPTER XV 


In the above verse the Lord invited 


food, sacrifices, penance ond charity. Accerdingls 
following vsrse the Sattvic types of food, whi 
ayaa anah fapaaaay: 

cea: fenar feat gat arate: atkastaan NEN 

amaras aaa aaar: promoting longevity, int 
sweet: fenat: blandsfeazr: sustaining; gat naturally 
dibles; atfeasfzan (are) dear to the Sattvic 


happiness and cheerfulness;tear; 
agreeable; arate foods, i. e, € 
type of men. 

Foods which promote longevity, 
and cheerfulness, and which are sweet, 
able, are dear to the Sattvic type of men, 


(1) ‘Ayuh’ means life; foods which 
augment vitality and thereby prolong 
one’s life are called ‘Ayurvivardhanāh.’ 


(2) The word ‘Sattva’ here stands 
for the intellect. Foods which tend to 
make one’s intellect pure or transparent, 
sharp, accurate and subtle are said to be 
‘Sattvavivardoanã h’. 

(3 ) Bodily and mental vigour, which 


contributes to one’s success in a noble 
Foods which 


outer strength 
as 


enterprise is called ‘Bala’. 
augment this inner and 


referred here 


or energy ‘are to 


‘Balavivardhandh’. 

(4 ) Foods which serve as a natural 
for one’s mental and physical 
ailments are called ‘Arogyavivardhanih’. 

(5) When there is a feeling of 
contentment, Sattvic delight and freshness 
in the heart and when signs of joy born 
of a guileless heart are visible on one’s 
face and other limbs of the body, one is 
said to be happy. Foods which promote 
are called ‘Sukha- 


antidote 


such happiness 
vivardhanah’. 
(6) Amiability of disposition and a 
pleasing look on the face and other 
parts of the tedy is what is referred to 


qo 


intelligence, vigour, health, happiness 
bland, substantial and naturally agree- 


Arjuna to hear the classification of 
He proceeds to describe in the 
ch cre worth toking. 

| 


elligence, vigour, health, 


TS) 


And foods which enhance 
‘Pritivivardhanah’. 

Ayuhsat- 
thus 


here as ‘Priti’. 
this Priti are called 

The compound adjective. 
tvabalirogyasukhapritivivardhanah’ 


covers all articles of food of a Sattvic 
type, such as milk, clarified butter, 
vegetables, fruits, sugar, wheat, barley, 


grams and rice ètc. : 

The adjectives ‘Rasyth’, ‘Snigdhil’, 
‘Stbirah’ and ‘Trdyih’ are intended to 
distinguish such articles from those of a 
non-Sattvic character. 

(1) Milk, sugar and other substances 
having a sweet flavour are referred to here 
as ‘Rasyah’. 
(2) Clarified and unclarified butter, — a 

extracted from Sattyic substances 


oils 
and other fatty products are ca 
‘Snigdhih’. ; 


(3 ) Foods which 
for a loag time and give stren 
spoken of as ‘Schirah’. ae 

(4) Foeds which are not 3 
foul er impure substances and 
Sattvic appetite on their very s 
known as ‘Hrdyai’. s 

Edibles ¢ 
( those whiel 


` w 
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they can be swallowed ), Bhojya ( those 
which are directly swallowed ), Lehya 
(those which are licked) and Chosya 
(those which are sucked ) are referred 
to here as ‘Aharah’. The subject has 
been fully dealt within the SOMONE) 
on: verse 14 of Chapter XV, which 
speaks of these four kinds of fosd under 
the name of ‘Chaturvidham Annam’. 


Even though the Lord undertook in 
the preceding verse to classify food under 
three heads, viz., Sattvic, Rajasic and 


Temasic. He kas thought fit to mention 
here foods that are dear to men of a Sattvie 
disposition, rather than those which are 
Sattvic themselves, The reason 
farto seek, A man 


is not 
loves that very food 
which partakes of the Guna predominant 
in him. Hence when we talk of foods 
which are liked by men of a particular 
disposition, we indirectly mention the clasg 
to which such foods belong. This indirect 
methed has been employed in order to 
show that the disposition of a man can be 
judged by the kind of food he loves, 


Having mentioned the diet of Sattoic men. which deserves i be adopted 
Ay all. the Lord now describes in tha following two verses the diet of Rajaste 
and Tamasic men; which should be shunned by all. 
maassaan gnen aaa: } 


AST caeso 


tcawoamiegtteteataaton bitter, acid, salty, 
`‘ 
burning, se@atsrrrscr: Causing suffering, 


SAMBA fe N 
overhot, pungent, dry and 
grief and sickness; angrar: foods; usaeq 


to a man of Rajasic temperament; sør: ( are ) dear, 


Foods which are bitter, 
and which cause suffering, 
of men. 


Neem and Karela etc. fall under the 
category of bitter foods. Some interpret 
the word ‘Katw’ as pungent and include 
pepper etc. in this class, Rut the separate 
mention of the word € 
evidently stands for 
justifies our construing t 
as bitter. Tamarind and 
be classed ag acid food 
salts of various kinds 
salty foods: foods which 
they are yet steaming 
overhot; chillies etc. are t 
foods; parched grains 


Tiksna’, which 
pungent foods, 
he word ‘Katu’ 
lemon etc. may 
S, alkalis and 
are included in 
are taken while 
are classed ag 
ypical pungent 
May serve as 


acid, salty, overhot, pungent, dry and burning, 
grief and sickness, are dear to 


the Rajasic type 


sensation felt in the 
‘ongue, palate etc., the acidity of tecth, 
the difficulty experienced in 


foods, the burning 


chewing 
articles, the watering of eyes and nose. 
hiccup etc.—all these are included ip 
the suffering which such foods are known 
to entail, The sense of remorse one 
feels afcer taking such foods ig 


referred 
to here as Soka or 


grief, and the distemper 
caused by them is spoken of as Amaya 
or disease. The foods mentioned above 
bring all these in their wake, 

they have been called ‘Duhkhagok 
Pradah’, and hence they 
discarded. 


Hence 
amaya- 


should be 


The use of the 


compound adjective 
‘R ājasapriyāh’ 


with reference to ‘Aharah? 
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is intended to convey that such foods 
are of a Rejasic type. Hence those who 


like such foods 
Rajasic men. 


should be classed as 


awa Tata yia aged a aai 
skoval aAa alad MaRa IRo l 
aq which (is )3 atdat44 balf-cooked; qawq insipid; gfa putrid; 99 fact 


stale; = 


and; sf=gzq polluted; = and; ateqq (which is) impure; afr too; 


ataaq ( that ) food; arrafaag ( is ) dear to Tamasic men, 


Food which is half-cooked or 


half-ripe, insipid, putrid, stale and 


polluted, and which is impure too, is dear to men of a Tamasic disposition. (10) 


Etymologically spsaking, ‘Yatayamam’ 
means that which was cookea three 
bours before. But the separate mention 
of ‘Paryusitam’ ( stale food ) as falling 
under the category of Tamasic food 


precludes | such apnterpretation, It Yara- 
yamam’ is taken to mean that which 


was cooked only three hours betore, 
there is mo meaning in including stale 


food ım the category of Vamasic iood, 
For when tood cooked only three hours 


before ıs branded as JLamasic, that waich 
has stayed Overnight 1s ali the More so, so 
that there was mo Mecd to mention iç 
separately. It is for this reason that 
‘yatayamam’ has been ınterpreted as 


hajf-cooked or naif-ripe. Nevertneless, it 
anyone Iosista OD mnterpretny 1t as Cooked 


tarce hours before, there 3 no objecrion 
either. 

A juicy substance (¢. g., 3D orange or 
sugarcane ) which has lost its succulent 
Character due to exposure Or Contact wath 
fice etc., or OB accouat of sis Deng out 
of scasog, is called “Gayarasam’. 

Putcad foods arc touse wich contain 
a naturally oftemsive ameil ( €. g., Omson, 
yarlic ctc.) or which are rendered loul 


through termentatioa on any other chemical 


process. 
Food which was cooked the day 
before is called ‘Paryusita’ or stale, 


Foods which are allowed to stay overnight 
get spoiled and give rise to many discases 
im case ome chooses to partake of them, 


Fruits also which were plucked long ago 


and have accordimgly been spoiled should 
be regaided as state. 


Food which is left on one’s dish 
after one mas partaken of it is called 
“Utchhista’. 

Animal fo.ds ingolving destruction of 
life, suca as meat, eggs etc., and prohibited 
1atoxica ats spirituous liquor, 
toddy ctc.,—which are impure by their 
very nature or which have been poltuied 
by cvis association oi any Kiad,—through 


such as 


comtact with aby impure sudstaace, spot, 
or person, or because of their 
money earned by 
unfair Or unrighteous means—all these 
are included in we category of impure 
food. Ahe use of suca articles has peen 
banned even in the worship of gods. 

Tne use of the particles ‘Cua’ and 
‘Api’ as Intended to convey that besides 
those articles waich suffer from we above 
defects ia a largcor small measure, hemp 
(Ganja and Bhang ), tobacco, 
cigarettes and Bidis, extracts, distilled 
spirits, umpure imcdiciacs aud all ovher 
arucles wnich give rise to Tamon FE. 
arc Lamasic iu Character. TE oe 

By speaking uf such foodas dear ti 
men of a ‘Tamasic disposition the Lor 
indirectly pronounces it to be 
in character; and the fact that 
such food is indicative of shair T 
disposition, 


utensil 
connection With loul 


drugs 
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Having thus bolated out t3e three dloisions of food, the Lord now proceed) 
to classify sacrifices under three heals. Ostof these, He first of all gives below 
the characteristics of a Saitvic Yajna, wich ts worth performing. 


ansas fafan a esa? | 
asada Aa: aaa @ RIRUN 


a: which; fafaze: ordained by scriptural injunctions; am sacrifices 
qazaq ua sacrifices must be performed; gñ thus; wa: the mind; amara 
satisfying; ansaign: Oy those who expect no return; gs7a is offered; qı that; 


. qifeam ( is ) Sattvic in character. 


Tne sacrifice which is offered as ordained by scriptural injunctions, by 
mea wao expect no return aad who bslieve that such sacrifices must be 


performed, is Sattvic in character. 


Tae use of the compund adjective 
‘Vidnidestaa® with ‘Yajdah’ is intended 
td) Cavey taat of tas mony sacrifices 
cajoiaed py the Vedas, as well as of 
thoss cajoined by the Smrti texts that 
aluae waica is prascriosd ia tas Sastras 
as olidiag oa a particular Varga ( grads 
1a socisty ) ur ASrama ( stage ia life ) is 
Sattvic 1a caracter. A sacrifice which 
is performed in an arbitrary way coatrary to 
the scripcurcs 33 Dot Sattvic. 

Pouring obiations of clarified butter 
etc, iato tac sacres ice for tac propitiacion 
of gyds and others, or duly Worshippiag 
agyone in aay other form by offering nim 
anytaing whatsocver is what is spoken of 
as Yaja’, : 

Again, Be who takes iato his head 
that av iaceative co work as left for the 
Man who does uct expect any return for 
bis work, will never undertake asy 
sacrifice in a disinterested spirit. There- 
fore, that sacrilice alone ts Ssetvic, waich 


ee 


(11) 


is ualsetakea ia a disiaterzsted spirit 
with the fica beslisf that a man must 
perform the gacrilise which the Sdstras 
persccibe for him with dus regard to his 
Varia (geade in socisty) and Asrama (stage 
in life), aad that failure to perform such 
a sacrifice, is to dissbey the commisd- 
meat of Gad. Tais is what is meant by 
the latter half of thie verse. 


The compound word ‘Aphalakdaksibbih’ 
stands for those who expect no return for 


thcir sacrifice 11 the shape of wife, 


progeay, wealth, hauss, honour, fame, 
preatige, victory, heavenly bliss or any 
other cajoyment of this world or the 
next or the eradication of any evil or 
suifering ( vide VI, 1). A sacrifice which ig 
uedertakea witn an interested motive 
cannot of waolly Sittvic even if ic is 
performed in accordance with the scriptural 
injunctions; indifference to its fruit ig 
supremsiy eascatial for investing it with 
a Waolly Sattvic character. 


g The Lord now describes the characteristics of a Rajasic sacrifice, 


atada g Ge gadaf Sq aq 
wad aemeg a ag fafa maT tay 


CC-0. In Public Domain. UP State Museum, Hazratganj. Lucknow 


Digitized by Sarayyg gp APE Rend eGangotr 


g biti aris Obat of Barratas, 
merce show; or; w7q the fruit; afr 
which; zx is offered; aq thats 


type; fafa know. 


That sacrific?; however 


Tae disjuastive particle ‘Tu’ is 
intended to distimguish the Rajasic type 
of sacritizes (con cas Sattvic type mention- 
ed 1a tas preceding verse. 


A gacrifize which is uadertakea with 
avitw to estadlimiag 0127s rea statia as 
oa: deroted to sacrifi sei, evea though one 
bas a3 faita ta saccificial psrform yaces, 
is said to be ualertakea for mere, shaw. 


Agin, a sairtfice waich is performed 
for secucing a wife, progsay, wealth, 
house, Moaosc, fads, pesstgse, viscacy, 
heavealy aliss ue aay stase cajsyazac of 


The Lord now proceeds to describe the characteristics of a Tanzsic sacrifice, — 


which is wholly worth abstaining from. 


fafaga 


Waltaci gat aa 


fafadiaq without regard for the scriptural iaj.actioas, ayzaq in 


Ajay aaria ga for the sake of — 


qaq sacrifice; UITA 


which is offered for the sake of mere 


or even with an eye to its fruit, know`it to be Rajasic, Arjuna. b 


‘these defects is, therefors, mach More 80, 


avea, amim keeping in views 14 
of the Rajasic 


eHow 
(12) 


this world or the next or for the eradica- 
tion of any evil is said to have been 
undertaken with an interested motive. 

A sacrifice which his been uadertakea 
with aa interested motive is Rajasic in 
character evea if it is enjoined by the 
seriptures and has been performed with 
reveroace; evea a) that which is uadertak- 
en for the saks of mere show is equally. 
Rajasic. Taat whica suffers from both 


This is what is sought to be conveyed by 
the we of the particles ‘Era’, ‘Api’ and 
‘Ca’ in the firat half of this verse. a a 


maNga nA | 
ama waa l 


no food is offered; 4478177 without sacred chant; azfamq without sacritic 


fees; 
qfeaaa they call. 


A sacrifice which has nò respect for scriptural injuactions, i eS 
no food is offered, and n3 saccificial fees are paid, waich is without 
chant and devoid of faith, is said to dè Tamiasic. vas 


*Vidhibleaa’ is -tha¢ which is nat 
enjoiacd by tae Sasteas of ia waish there 
is ao respect for the gcriptural iajustioas 
or which has beea pacformed ia an 
acbiteacy way setting aside ths laj sactioas 
of the seriptures, 


qatfaatgaq, devoid of faith; maq sacrifice; arta. of the Ta nasic 


sAn’ is that 
ia an feeding of 8B 
of food. 
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scriputures,—in which either no sacred 
formulas have been employed at all or 
they have not bees employed In goruance 
with the scriptural injunctioss, or in 
which such formulas havs beea occasion- 
ally omitted for waat of respect for them. 

‘Adaksinam’ is that ın which no 


sacrificial fees have been paid to the 
officiating priests and no gifts made to 
other Brahmass, 

Lastly, ‘Sraddhavirahitam’ is that which 
is actuated by self-conceit, arrogance, 
delusion, hypocrisy, and egotism etc., 
and is Marked by lack of reverence. 


Having thus described the characteristics of the threefold Yajna, the Lord 
now takes up tne subject of Tapas, and in oraer to point out the characteristics 
of Sattoic pemance in the following four verses, first discusses the nature of 


bodily penance. 5 i 
alAATEMA az 
AAAAaAt 


a MIC aq 

QalatgertagI1] worsmp of gods, the Brahmans, one’s elders 
men; ma parity; amag, straightness; AGT Continence; q 
harmlessness; MUTH bodily; aq: perance; 
i Worship of gods, the Brahmans, one’s 


waaay | 

Sq tl gg Il 

and wise 
and; afzar 
S=4G is called 

elders and wise men, purity, 


straigntness, conunence and harmlessness—this is called bodily penance, ( 14) 


Tos word Deva’ stands hcre iur 
Brahma ( tae Creator ), Diva ( tne god of 
destcuction ), the suu-god, cnc Muvu-god, 
Durga (Siva’s Consort), Aga) ( te god 
of fire ), Varuna (the ged PsCaldiny over 
waters ), Yama (the god uí Judgient ), 
Indra (the lord of paradisc) aad all 
other gods mentionea in the Sasctras— 
whose worship has peeo enjoyed ip the 
Saatras. ‘The word ‘Dwija’, though 
Genotiag ia its wider application als the 
three higher castes, viz., the Brahman, 
(the priestly class), the Ksatriya (the 
warrior Class ) amd the Vaisya (tne trading 

Class), stands ¢xciusively for tne Brahman; 


for the atter alvac is an object of worsnip ` 


for als. Toe word ‘Guru’ in this verse 
covers one’s Parents, preceptor, aged folk 
and those who are superior in Varna 
( grade in society ), Agrama (stage in liic) 
and age etc. And the word ‘Prājña’? 
denotes saintly and wise mea who 
| "possess adequate knowledge of God, 
_-Wreating all these with due respect and 


attentioa, bowing to them, prostrating 
onescif at their feet, washing their icet, 
offering them saadal-paste, flowers, in- 
Cease, light, food etc., rendering 
appropriate services cic., 


them 
and makiag 
reasomable attempis to gratiiy them—alı 
these are inciuded in their worship, 


Tae word *Saucha’ hag beeg used here 
in the restricted sense of mere external 


purity. For purity of specch has been 
mentioned 


Separately in verse 15 and 
puriy of miad 10 Verse 16 baow. Daucna’ 


Consists iu cleaning onc’s body with 
water, earth eic, aad Keeping all one’s 


bodily activities pure (Xvi 3). 

*Arjava’ means straightness Having 
been mentioned as a Part of bodily penance 
1t sigaifies absence: of crookedness ın the 
form of suffoess and twisting of the body. 


‘Brahmacharya’ consists in abstaining 
from sexual Commerce in all its bodily 


forms aað carefully Preserving one’s 
seminal fluid, . 
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CHAPTER XVII 705 


‘Ahimsa’ means taking a vow never to 
inflict with one’s body the least suffering 
in any form on any creature whatsoever. 

The above virtues and practices are 
mainly connected with tbe body, or in 


other words, the body plays the principal 
part in them; and they Wash away all 
the impurities of the body and the senses 
and purify them. Hence they are known 
as bodily penance. 


The Lord now proceeds to describe the austerity of speech. 


agna aed ae foafed a aa! 
TAT ANT Aa AGA aq ga Nl RS It 


aq which (is); agamsa causing no annoyance; frafzay agreeable and 
wholesome; ~ and; maq truthful: aaam speech; 4 and; eareatatraaa study 
of the Vedas and other Sastras and the practice of Nama-Japa or repetition of 
the Divine Name; va verily, ateaaq aq: the austerity of speech: g=7a is called. 


Words which cause no annoyance to others and are truthful, agreeable 
and wholesome, as well as the study of the Vedas and other Sdstras and 
the practice of repetition of the Divine Name-this is known as the austeritv of 


speech. 


Words wich cause no 
to others and are absolutely untainted 
by calumny and slander etc. ere called 
‘Aaudvegakara’. Similarly, truthful words 
are those which state the bare truth in 
order to convey to others a correct idea 
of what one has actually seen. heard or 
experienced, Loving, sweet artless and 
gentle words, which are pleasing to hear 
and are altogether free from acerbity, 
pungency, coldness, sarcasm, insolence and 
other faults, are known as ‘Priya’, And 
words which are ultimately beneficial to 
all, which are altogether free from violence 
malice, jealousy and animosity, and are 
full cf love, compassion and good wishes 
are called ‘Hita’. 


annovance 


The uttering of only, such words as 
combine in themselves all the four virtuss, 
viz., unoffensiveness, veracity, agreeability 
and wholesomeness, and are free from 
all impurities of speech mentioned in the 


The Lord now tells us what is austerity of the mind. 
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(15) 
Sastras, can he recognized as the austerity 
of sneech: words which have the Jeast tinge 
of these impurities and Jack in any of 
the aforesaid virtues do not fall under 
the category of complete austerity of 
speech. This is what is sought to be 
conveyed by the use of the particle ‘Cha’ 
after ‘Privahitam’. 


Reciting the Vedas and their auxiliaries 
viz.. works on grammar. phonetics rtc., 
the Smrti texts. the Puranas and Stotras 
ar panegyrics to God etc. according to 
one’s qualifications uttering the p-aises, 
glory end names of God and offering 
prayers etc. to Gad—all these are included 
in ‘Swadhyayabhyasapam’. : 


All the above virtues and practices 
are connected with speech; they eradicate i 
all the impurities of speech and purify it 
along with the mind; hence they have 
been spoken ofas the austerity of speech 
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BRIS: 


maaga Rada 


wasata: cheerfulness of mind, 


aleacaq_ placidity; 


BHAGAVAS-CI7A 
araa Alaatafafaze: | 


aaa eae II 2R I 
aq, babit of 


contemplation on God; arafafane: control of the mind; aadafe: perfect purity 
of inner feelings; sfa gaq all this; awaq am austerity of the mind; 33a3 is 


known 8s. 


Cheerfulness of mind, placidity, habit of contemplation on God, control 
of the mind and perfect purity of inner feelings—all this is called austerity 


of the mind. 


‘Manah-praeidah’ means purity and 
cheerfulness of mind Jn other words, 
when the mind is freed from morbidities 
like dejectios and fear, asxiety and grief, 
agony end perturbation, etc., and is filied 
with light and vivacity, it is said to be 
cheerful, 


Complete absence of such afflicting 
morbidities as coldness. jealousy, violence, 
vindictivenest, ferocity, ruthlessness etc. 
and the constant placidity and coolness 
of the micd is known ss ‘Saumyatvam’, 

‘Maunam’ means the constant applica- 
tion of the mied to the thought of the 
virtuer, glory, truth, essential character, 
sports and names etc. of God or to an 

f enquiry about Brahma er the Absolute. 


When the restlessness of the mind 
totally disappears and it gets steady and 


(16) 


thoroughly disciplined, it is said tọ be 
cəntrolled. This is what is known a3 
‘Atmavinigrahah’. 

BhivasamSuddhi’ means the complete 
elimination from the mind cf evii pro- 
pensities like partiality and prejudice, 
lust and anger, greed and infatuation, 
arrogance and malice, jeal usy and ani- 
Mosity, scorn and contumely, envy and 
intolerance, obstinate error and idle 
thoug™t, aversion to what is desirable and 
contemplating what i; unwelcome, on the 
one hand, and the constant blossoming 
of virtues like forbearance, love, 
politeness etc,, on the other. 

All the virtues mentioned’ in thls 
verse are connected with the mind, and 
eradicating all its impurities purify i’; 
hence they have been spoken of as the 
austerity of the mied. 


The Lord now defines Sattotc benanca. 


seat qtar aca 


ausafestag at: | 


apan gaga atlas aftagà i ts | 


assisla: expecting no return; 
acaq practised; aq that, above-mentioned; 


gzar ggat with supreme faith; 


qm: at: by  self-disciplined men; 


fafagq4 threefold; aq: penance; arkisH, Sattvic; ifewera ( they ) call. 
This threefold penance performed with supreme faith by Yogis expecting 


po return is called Sattvic. 
“Aphalakaxksi’ it he who never and 

on no account entertains the Jeast craving 

5 for eny retura whatsosver in the shape 


. (17) 
of enjoyments of this world or the mext 
or the cessation of suffering; and he 
yho mind, intellect and senses, being 
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disciplined and untainted, can never 
be excited by enjoyment of any kind 
whatsoever, and who is entirely free 
from attachment, is called ‘Yukta’. 
Thus demons’rating by the use of the 
above two epithets the need of a disinterest- 
ed spirit, the Lord thereby shows tbat the 
threefold penance described in the above 
assumes a wholly Sattvic 
performed by 


three verses 
character only when it is 
such disinterested persons, 

Consummate and reverent faith in 
the value, glory and essential character 
of the above-mentioned threefold penance, 
as depicted in the Sastras,—a faith which 
is more lying than what we have in 
things which are open to perception,—is 
called ‘supreme faith’: And the aforesaid 
penance, when it is performed with 
exceptional reverence and zeal, remaining 


The Lord now defines the Rajaric type of penasce. 
amiratagaiy aù asda Sa aa) 
frat ae Nea ume wana il tc ll 
aq at: the penance which; TETTA JTTA, for the sake of renown, honour 

and worship; 4 as well as; va for any other selfish gains ata ( either 
of ostentation, fwat is performed; qa that; — 
qA TAT, yielding an uncertain (and ) momentary fruit; sg here; Us (as JE 
Rajasic in character; stm4 has been spoken of. 
The ae which is performed for the sake of renown, honour z 


in all sincerity or) by way 


ee been spoken of here as Rajasic. 


The use of the adjective ‘Yat’ with 
‘Tapas’ is intended to convey that what- 
ever penances have been mentioned in 
the Gas'ras in the form of sacred vows, 
fasts and self discipline fall under the 
category of Rajasic penance if they are 
performed with some interested motive. 


The reputation that one gains in the 


PRR. G; 


1A 


unshaken under all circumstances and 
minding not in the least the greatest 
obstacles or hardshios, is spoken of as 
‘Sraddhaya paray4 taptam’. 

The use cf the adjectives “Tat? and 
‘Trividhar’ with ‘Tzpah? is intended to 
convey that the threefold penance relating 
to the body, speech and mind, mentioned 
in the preceding three verses alone, can 
be Sattvic in character. Other forms of 
penance, such as those referred to in 
verse 5 of this very chapter as “not 
sanctioned by the scriptures” ( Asastra- 
vihitam ) and ‘dreadful’ (Ghoram ), are 
never Sattvic. It further shows that 
although the forms of penasce enumerated 
in verses 14. 15 and 16 above are Sattvic 
in character, they are wholly Sattvic only 
when they are perfirmed in the spirit 
indicated in the present verse. 


werld, through publicity given to on 
austerities, as an ascetic of a ver w 
order unequalled in penance 


708 


his feet, offering him leaves and flowers 


and other recognized forms of worthip, 


and carrying out his pehests—all these 


are known by the name of *paja.” 

The use of the particles ‘Cha’ and 
‘va’ inthe first half of this verse 38 
intended to show that austerity practised 
for attaining any other selfish end is also 
included ia the category of Rajasic penance. 

Austerity, whether of a prot fane or 
sacred character, whichis pract tised for 


mere ostentation, assuming the guise of 


2 


an ascetic with view to gaining any 


selfish end through fraudulence, even as i 
though ones has no =) faith in pecance,— eyen, it is bound to perish. 
The Lord now 4efinzs penant? of the Tamasic type, which is altogether 
worth abstaining from. 
gemeerear credi fad aa! 
acemzaigaty «at TNeTMETTATA |] R N 
gaat: the penance which; Asus through perversity; seta: dear 


(accompanied ) with self-mortification: aT Ot, TEA sanari for harming 
T another: feax is performed: aq that; armat Tamasic { in character ), sargat 


= has been declared to'be, 


Austerity which is practised 
¥ with self-mortification or 
been declared as Tamasic. 


The word -Tamasam’ in this verse 
refers to the type of penanee mentioned 
‘in verses 5 and & of this chamser, which 
is not sanctioned by the scriptures bat 
la conceived by one’s own mind and 
which ia characterized by dreadful acts 
‘of self-mortification. such as tying one’s 

feet tothe bough cf a tree and hanging 

with one’s head downwards, sittiog on 
iron spikes and so on, performed with some 


SAh intent aber hy way oh ostentation 


+ 
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through perversity and is accompanied 
is intended to harm others, such austerity has 
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this is what is bnown as practisiag 
austerity through ‘Dambha.’ 


It should be noted in this coanection 


that a selfish motive alone brings dowa 
it ig much 


Rajasic level; 
accompanied 


austerity to the 


more so if it is with 


ostentation. 


There is no surety about our gainisg 
the object sought through suth penance; 


hence such austerity has been declared 


as ‘Adhruva’, and it has been spoken of 
as ‘Chala’ because whatever return we 


get for such penance does not last for 


. 


(19) 


Obstinately clinging to any practice 
whatsoever as aa actof penance without 
knowing the true characteristics of 
austerity is called ‘Mūdhbagrāha’. And 
undertaking with such obstinacy, as an 
act of penance, a Tamasic practice 
characterized by mortification of one’s 
body, speech and mind,—this is what is 
meant by performing a penance through 
perversity. 


The word ‘Atmanah‘ 
stands for ene‘s mind, 
apd th 


in this verse 
speech and body; 
mortification is referred to 


gir 


ae = . = pa F 
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nerc as ‘Atmanah Pidaya’. Therefore, an 
act of penance which is mot sanctioned 
by the scriptures and subjects one’s mind 
etc. or any of them to undue hardships is 
said to be accompanied by self-mortifica- 
tion. 

Mortifying one’s mind, speech and 
body with istest to usurp Or dessroy clacrs’ 


Having defined the saree kinds of penance, the Lord now proceeds to ia ie = 
sareefold divinon of chariy aad with this ená in view defines the Sattvic type first. ! 
agi  laasgvatteat | 3 

qU AS a Wa aaga alas ITIR I Ro N 

aiaeaq it is one’s duty togive; gfa with this idea; aq amq a in 
waich; 3a in a ut place; # and, aià at a suitable; time; 4 and (also); Wa 
on the appearaace of a deserving person; agai on one who is no 
benefactor; già is bestowed, aq amq that gift; araaq ( as ) Sattvic; qq 


qlacaiata 


nas been pronounced, 


A gilt which is bestowed with a sense of duty on one whois no 
penefactor when a fit place, suitable 
available, that gift has been pronounced as Sattvie. 


Showing py sac use of the words 
‘Oagavyam in’ toat a Gissuiescsted spirit 
sg casna for foe iui development 
of Sattvaguna, the Lora tells us 1a this 
verse taat ™ as man’s paramount duty 
to Gato galta, spjolucd by the 
aceiptuccs, Wib duc regard 40 bis grade 
hig BOCAS LY, Stage sa pic, copGitioa and 
GigsUmaiadves po devote bis 
4a the guod of osners to tbe Dest of his 
aullitye Fatltag to do so ac falls from 
jac human spate and flouts the blessed 
commandmens of God. ‘oecefore, that 
wake alone is woolly Sattvsc io Character, 
abin is oestowed with a pure sense of 


duty witwout expSctiag any rotura either 


possessions 


nere or bercafter. 


-, Qaly that place aad time are fit aad 


gaitable for gratifying others through 
ma gifp of a particular object, at 
ward taap obja As particularly 


property, exterminate their fam 
or harm them in any way,—this is 
is called ‘Parasyotsā danartham Tapah 


tended to convey that an act of penamc 
whcih has aay of these characteristics is 
Yamiasic in character. 


time and a deserving person are 
(20) 
needed, For instance, that place and 
time alone are fit and suitable for the 
gift of food amd water, which are 
marked by the prevaleace of famint 
draught—ao matter if that place is 
place of pilgcimage and that time ha 


special religious sigmificance. — 
these, ordinarily speaking, K 
Haridwar, Mathura, Kashi, 


Naimisharaaya and other sacr 
and lunar eclipses, the ful 


mew moon, Sankranti (the 


dark and bright fos 
been commended 


st at a particular place and time is 
a ‘Patra’ or fit persoato receive a gift 
of that object at that very place and 
time. For instamce, all living beings who 
are hungry, thirsty, nakad, poor, sick, 
afflicted, forlorn and terror-atricksa are 
worthy of receiving gifts of food, water, 
cloth, wherewithal to maks both ends 
meet, medicine, consolation, shelter and 
assuraace of safety respectively. The 
fitness of afflicted creatures is not 
qualified by consideratioas of caste, 
nationality or time, Their affliction alone 
Beis a test of their fitness. Besides thess, 
learacd Brahmans of excelleat coaduct, 
ideal Brahmacharis or religious students, 
WVaaaprasthas or hermits living ia a forest 
aad Sseayasis or recluscs who have 
-remounced the world, and those who have 
__\aken a vow of service are fit to receive, 
according to their respective qualifications, 
gifts of money and other articles which 
e within the means of the donor and 
we beep recommended for them by the 


It is certainly obligatory to render 
ood offices to, and ty to Bratify to 
evel best, those to whom onc owes 
; o gratitude. Nay, men ofa noble 
a camavt help ooligiag their 
or. Tacy know that an attempt 
2 @ true obligation 1s to under. 
AD for a real opligation cannot be 
all. Hence tacy render good 
only for heir own satis- 
Whatcver they do appears 


one’s benefactor, 


whic afaa in a grudging spirit; 
TH gift; araq Rajasic ( 
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inadequate to them, They remain Ove? 
whelmed with gratitude. Ia Si Rama. 
charitam@nase (f Goswami Tulasidas, 
Bhagavia Sri Rima says to His devotee 
Hanumia :— 

“O myakey-goi, there is none among 
celestial, human beings and sages, who 
has rendered such valuable services to 
Me as yourself. How should I requite 
your services? My mind is unabie even 
to stand your looks,”’ 

In Srimad Bhagavata, Bhagavia Sri 
Krsna proclaims His indebtedaess to the 
cowherd damscis of Vraja. Under such 
circumstances, offeriag anything to a 
benefactor can never be udjustifiabie or 
a Rejasic act; af coarse, it does not come 
within the purview of ‘Dina’ or charity, 
It is rather a natural gesture expressive 
cf one’s gratitude. Tagse who regard it 
as an act of charity really offer insult 
to the benefactor; while those who are 
unwilling to oblige a benefactor belong 
to sae category of ungrateful creatures, 


Hence one must tender good offices to 


By insisting that @ gift should be 
bestowed on one wh) is 


factor the Lord seeks to c 
donor should not expect t 
from the donce or recipient of the gift. 
That gift alone is Saitvic, which is 
bestowed on him in whom ose has n> 
selfish interest. As a matter of fact, the 


Lord thereby simply warns the donor 
against entertaining a selfish motive, 


not a beng- 
oayey that a 
he least return 


a RJWUÀ nagka ar ga: | 
gaa a gy ARE usta SAAR IRR I 


4 and; sagtmudg 
sfz expectingt ga; 
in Chacacter ) èga, 
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A gift which is bestowed in a grudging spirit and with the object 
of getting a service in return or in the hope of obtaining a reward, is 


called Rajasic. 

The disjunctive particle ‘Tu’ in this 
verse is intended to distinguish the 
Rajasic from the Sattvic type of gifts. 

A donation which is given in a 
reluctant and helpless mood uader threat 
or coercion, due to pressure exerted by 
respectable and influentiai men; in response 
to an importunity or with a covert feeling 
of diszomfiture and sorrow, is said to 
have been given ina grudging spirit. 

A gift bestowed on someone who is 
of permanent utility or wh ig expected 
or calculated to render some useful 
service, great or small, latter on, is no 
true gift, really speaking; that is some- 
thing like a sum advanced to ensure a 
service, For instance, on gacred occasions 
like a Somavati Amavasya (the last day 
ofa dark fortnight syocoronizing with a 


moaday, which is a rare pocaomenon ) 
it a customary these days to bestow 


a gift on such Beahmans as are useful 
to ourselves or to vur fricads or 
relatives, aad who are expected to render 
service in futuro, or to donate a 
institutions or organizers of 
imstitutions who are expected ta retura 
to serve our ends im ways more thap 
onc. This is wnat is meant by bestowing 
a gift with the object of gettiag a service 
in return, 

Similarly a gift which is bestowed 
on an individual or institution with the 
object of gaining honour, fame, prestige 


gome 
gum to 


The Lord now defines a Tamasicigifi. 
AZURI AAAI 

AARHARATA AAMAAGUTTT UW VW Ul 
aq aaqa gift which; assar without good grace; aad! 
dainfully #tas(3 out of time and place th 
dma is givens aq thay amag (às) Tamasio; sagi has beet 
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Aaanu gad | 


a and, auahi to unde 


(21) 
and enjoyments, either of thia world or 
the next, or for curing some disease, is 
said to have been givea in the hope of 
obtaining a reward. Some people seek to 
derive a number of benefits all at oncs from 
a single gift; e. g-, they anticipate that :— 


(a) The donace or recipient of the 
gift will feel obliged and wili take sides 


‘with them iaa good or evil cause when 


the time comes for it; 


(b) They will gaia reputation, which 
will add to thes prestige and bring 
honour to them; 

(c) Puolicity through the press will 
create an impressionon the minds of the 
general public that the donors are very rich; 
this will give them a number of 
advantages ia business and they will be 
able to make maximum profits; 


lass 


(d) Good reputation will enable them 
to secure higa connections for their sons 
and daugaters, which will serve a number 
of thes cod»; 

qe) Tacir gift as a matter of course 
will yield 1a toe oext world the maximum 
retura promised in the Sastras. 


Calculations of this sind detract much ~ 
from the value of a gift. 


The use of the particles ‘Va’, ‘Punah? — 
and ‘Cha’ is intended to convey that a x 
gift is Rajasic ıt 1t possesses any of the — 
three traits mentioned in the verse, ee 


710 
A gift which is made without 


time and place and to undeserving persons, 1% 


A gift which is given in a cold 
manner without duc attention to the 
deserving maa who comes to Te eive it, 
i. ¢., witbout grecting him, enquisiag after 
his health, addressing sweet anc polite 
words to him and offeriag him a seat 
etc., is kaown as ‘Asatkrtam’. 

Similarly a giftwhich is made with 
an advere criticism and vurpleasant 
remarks, which is accompanied with a 
threat and a strict warning Rot te appear 
again, and which is givso with words of 
ridicule or with an iasult offered sbrough 
speech, body or gesture, is called 
‘Avajnatam.’ 

Whe time and place which are not 
suitable for a gift, that is to say, in 
which a gift is uamecessary or forbidden 
by the scriptures (¢, g., the gift of a cow 
outside India or giving away girl in 
marriage during an eciipic ), are referred 
to here by the compouad word ‘AdcSakale’, 
A gift which is made atsuch a time aad 


Thus, with a view to declaring sacrifice, 
Satinc wpe as worth practisuig and those of 
worth renouncing, sacrifice esc. ave beer classi 
nest topic 16 uow tatruduced i order to Sho 
aad how a flaw or dejecit su sae prucsice uf ine Sattvic yp 


and chariy is set 7igat, and 50 on, 
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good grace and in a disdainful spirit 


out of 


(22) 


place paves the way for hell, hence it 


said to be Tamasic. 


bas been denounced as ‘Tamasic,’ 

Those who necd no gift and who 
have been precluded by the Sastras from 
receiving a gift, e. g., he who marks a 
show of picty, a hypocrite, an imposter, 
a cruel mae, a caluminator, he who ia 
intent on achieving his own selfish ends 
by depriving others of their means of 
subsistence, he who affects humility, he who 
take: forbidden articles such as meat 
and wine, be who indulges in mean 
pursuits such as thieving, adultery etc., a 
swindler, a gambler, an unbeliever and 
go on, all these are unfit 
a gift. A gift 


for receiving 
bestowed on them is 
fruitless and leads the dosor to hell; 
heace it is Tamasic in character, This 
should, not, however, be taken to debar 
anyone giviag food, water, clothing 
and medicine etc, to tae hungry, thirsty, 
naked and sick according to their 
respective needs, 


aasterisy and chariy etc. of the 
the Rejasic and Tamasic types ae 
ified under three heade ach, The 
w that connsction they hava with God 


es of socrsfice, Gusterity 


erage ga manfliatza: ear | 


AJME Ag aaa (agac 

æ tae syilable Ovi; aq toc syilaple TAT 
this; (aida; toreefola; aaa: of toe Absolute 
and Buss solidified j; faa: appellation; egdi 
gat at the cosmic dawo; aga: tae Brahma 
well as; aa: sacrifices etc,; fafgan were created 
OM, TAT and SAl—this has beea dealer 
- tion of the Apsolute, who is Truth, Conscious 


SoC UR] I 

+ 4q tae syllable SAT. gia 
( wao as Truch, Go asciousa eas 
has been declared; aq by that; 
ns; q. and; aa; the Vedas; q as 
ed as the threefold appella- 
ness and Bliss solidified, By 
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that were the Brahmans and the Vedas as well as sacrifices were created 


at the cosmic dawn. 


Although there are countless names of 
Brahma or Almighty Ged, the appellations, 
OM, TAT and SAT have been recognized 
asthe foremost in the Vedas and they 
are specially connected with sacred 
pursuits like sacrifice, austerity and charity. 
have heen 


Hence these three aloae 


mentioned here. 

The pronoun * Tena’ refers to Brahma 
who bears the three appellations, rather 
than to the apvellations ( Nirdegah ) 
themselves. 

flere it may be urged that while in 
Chapter YI above the entire creation 
including sacrifices has been spoken of as 
faving emanated from Brahma. the Lord 
o? creation (IT. 10), the present verse 
declares the Brahmans etc. as having 
evolved from God Himeelf; how are 
these two statements to be reconciled ? 
in this connection it may be submitted 
that Brahmi, the lord of creation, has 
taken his descent from God, whiis the 
Brahmans, the Vedas aad sacrifices etc, 
have all emanated from Brahmi. There- 


(23 ) 
fore, at some places these have been spoker 
of as having emanated from God Him- 
self, while at others they have been 
declared as having evolved from Brahm’ 
the lord of creation, It is, bowever, 
just the same. 

The word ‘Brahmanah’ in thia verse 
should be taken to cover ell created 
beings from the Brahman downwards; and 
‘Yajiah’ should be ‘understood to include 
sacrifice, austerity, charity and ali other 
duties of an obligatory sature enjoined 
by the scriptures; 


The idea underlying this verse ia that 
the syllables OM, TAT and SAT are 
appellations of God, from whom this 
entire creation consisting of the sacrificer, 
the act of saerifice and the body of rules 
governing such sacrificial performances 
has emanated; hence the utterance etc. 
of these appellations corrects the flaws 
and defects of all these performances. 
Utteraace of the names of God is, 
therefore, most essential at the begianipg 
of erch undertsking. 


Here it may be asked: What cousection do these three names of God—OM, T AT 
and SAT—have wiih sacrifice, austerity and charity etc. ? Anticipating this query, the 


Lord first tells us about the use of OM. 
E GIRE] 


agatat inan: | 


qaaa aAa wad saf NI 28 N 


aema therefore. agata of noble souls given to the recitation of 
Vedic chants; faet: enjoined by sacred precepts; saamata: acts of 


sacrifice, charity and austerity; 4914 always; ùq the syllable OM; «fa 


saga uttering; sadd proceed. 


Therefore, acts of sacrifice, charity and austerity as enjoined ` 


precepts are always commenced by noble souls given to the 


Vedic chants with utterence of the divine name OM, 
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The present verse is primarily intended 
to reveal the glory of the Divine Name. 
What the Lord seeks to convey through 
this verse is that, being a name of God, 
from whom acts of sacrifice etc. have 
proceeded, the syllable OM corrects by 
its very utterance the flaws and defects 
ofall such performances and lends them 
a sacred and blessed character. Such is the 
infinite gory of the Divine Name, The 


Having thus spoken 


BHAGAVAB-GITA 


word ‘Brahmavidinam’ refers to those 
learned Brahmans, Ksatriyas and VaiSsyas 
who are qualified to perform sacrifices 
and other sacred acts while reciting the 
Vedic chants. They never and in no 
case undertake any sacred perfomance 
whatsoever without uttering the 
holy name OM. Therefore, every 
one should emulate their noble 


example. 


about the use of the syllable OM, the Lord sow tells us 


about the use of another name 0 f God—T AT. 


afgeaataaata 


qa agat fwa | 


qafasni afir: Grae® Maaa: N 2% Il 


aa ( 


all this belongs to God who is denoted by the name of) TAT; zfa 


with this ideas sam return; aafadata not expecting, fafaat: of various kinds; 
aaanfear: acts of sacrifice and austerity; = as well as; aafmar: acts of charity; 
massa: by the seekers of blessedness, feat are performed, 

With the idea that all this belongs to God, who is denoted by the 


appellation TAT, acts of sacrifice and austerity aswell as acts af charity 
of various kinds are performed by the seekers of blessedness expecting no 


return for them. 


The word TAT isa name of God. It 


has been used in this verse along with 


the particle ‘Iti? in order to explain 
the object of its utterance. The idea is 
that uttering this name of God at the 
commencement of every undertaking, 
seekers of beatitude entirely give up the 
feelings of ‘I’ and ‘mine’ by remembering 
that everything belongs to God, from 
whom the whole of this universe has 
emanated, and that it is through His 
articles, according to His behest and for His 
sake that acts of sacrifice etc. are performed 
by them, they being a mere instrument. 


(25) 


Ordinary men of the world who 
follow the injunctions of the scriptures 
and are qualificd to recite Vedic Mantras 
are unable to overcome the desire fos 
fruit or the feelings of ‘I’ and ‘mine’, 
The scekers of heatitude, however, who 
nerd nothing but God-Realization, per- 
form every action for the sake of God 
alone aud according to His behest, entire- 
ly giving up the feelings of ‘I? and ‘mine’ 
as well as at achment and the craving for 
fruit. The Lord has thereby stressed the 


value of relinquishing the desise for 
fruit. 


Having spoken about the use of the appellatlon T AT, the L 7 
Bane 5 ord now tell houi 
the use of the third name of God, viz., SAT; in the following two as ee 
agi ayaa a afadtamacaa | 
sga GAT FMT agg: TT JAX IRG |) 
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aq SAT; fa waq this name of God; azgatt in the sense of truth 
and; agurz in the sense of goodness; sysaq is employed; am and; | 
son of Prtha (Kunti ), Arjuna; sae& aft in the sense of a prais 
act { too ); a=esz: the term SAT; gsaà is used, 


The name of God, SAT, is employed inthe sense of truth and g o 
ness. And the word SAT is also used in the sense of a praisew 
act, Arjuna. 


The compound word ‘Sadbhāve’ in compound word denoting it, 
this verse stands for eternality or the ‘Sadbhāva’. ees 
immortal truth which lasts for ever, A noble deed which is worth pe i 
and such is the essential character of forming and has been enjoined by 
God. Hence it is spoken of as SAT. Sastras is spoken of as ‘PraSasta’ — 

praiseworthy. Performed in a disint 

The guileless and noble disposition ed spirit, ic leads to God-Realiz: 
of the miad is called ‘Sadhuovhiva’. Jt is Hence the name of God, ‘SAT’, is used 
conducive to God-Realization; hence the with reference to it, that isto say, it 
name of God, ‘SAT’, forms part of the calied a -Satkarma’, = 


ga ada aa a Raf: effa Aaa | 
ei Sq agii afgana RoN 


4 aud; 4m in sacrifice; agfa in austerity; @ and; ara in charity 
stealfastness; ua likewise; aq ‘Sat’; ef thus; yeaa is spoken of: q a 
asdi, performed for the sake of Him, i. e., God; #4 action; wa ve 
aq ‘Sat’; sfa so; afafa is termed. eh 


And steadfastness in sacrifice, austerity and charity is likewise spo 
of as ‘Sat’, and action for the sake of God is verily termed as ‘Sat’. l 

The words ‘Yajiie’, ‘Tapasi’ and behest of God and for 
‘Dine’ in this verse denote only the in which the doer | 
Sattvic forms of sacrifice, austerity and interest. Such action p 
charity; aud faith in and loving reverence of the doer and 
for these, which is also spoken of as God; hence it is cal 
‘Nistha’, has been referred to here as 
‘Sthiti’. Being conducive to God-Realiza- 
tion, this ‘Sthiti? or steadfastness in 


The word ‘Karma’, ‘q 
adjective ‘Tadarthiyam’ | 
action as is per 
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In this wap the Lord pointed out the value 


and charity etc. enjoined by the scriptures an í 
ee 4 ive about the result of those acts of sacrifice 


This naturally tempts one to engut 
etc. which, though enjoined by the Sastras, 


this querp, the Lord now concludes the chapter with 


of acilons iach as sacrifice, 
d performed with reverence. 


j sey è Ld F A 7 
are performed without faith. Anticipating 
the following remarks. 


asgai ga gi auaa ga a TE | 
aaka mia a aaa aT EW RS ) : 
qi O son of Prtha (Kunt! ), Arjuna; SAGAT without faith; ga{ that 
which is offered as an oblation; aṣa that which is givens aqt aT: aien 
practised; = and; 3q whatever; #a4 { noble act ) is performed; aad naug its 
efi so. sà is declared; aq that (is of avail \ at neither; qg here; 7 = 


nor; seq hereafter. 


An oblation which is offered, a gift given, an austerity practised, and 
: oh a LOS Ort enmed < cht: 
whatever geod deed is performed, without taita, 1t Is all termed as naught; 


therefore, it is of no avail here or hereafter. 


An offering into the sacred fire, at 
gift and an act of penance and other 


noble deeds are able to purify the hear 
and bestow rewards in this world or the 


next only when they are accompanied 
with faith. Noble deeds done without 
faith are fruitless; that is whv they 
have been declared as naught (Asat ) 
and of no avail here or hereafter. 

There is no need of faith in per- 
pttrating forbidden acts and their fruit 
too does not depend on one’s faith. 
Moreover, they are perpetrated by those 
men alone who do not possess ful] faith 
in the Sastras, exalted souls and Gad 
Himself, and who do not believe that 


a ~ 


(28) 


nevertheless they 


sinful acts bear fruit; 
do reap the painful consequences of such 


acts. Therefore, the words ‘Yat krtam’ 
do not include sioful deeds. Besides this, 


having been mentioned along with noble 
acts such as sacrifice, charity and austerity, 


Yat krtam’ can only denote actions of the 
same category. Hence the statement that 
these actions are of na avail here or 
hereafter cannot apply to sinful deeds; 
for since they are purely productive of 
there is no possibility whatso- 
ever of their yielding any good results, 
Hence the present verse speaks only of 
noble deeds performed without faith and 


not of vile deeds. 


sorrow, 


a aaka Amargar Tiana 
AINA AFITE ARAT 
Ta QISMNI: 120 II 
Thus, in the Upanisad sung by the Lord, the science of 
Brahma, the scripture of Yoga, the dialogue between 
Sri Krsna and Arjuna; ends the seventeenth 


chapter entitled (“The Yoga of 
the Division of _ the 
Threefold Faith’. 


DP OPO} 
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Moksa consists in securing lasting freedom from the bondage of mundane 
existence in the form of birth and death and realizing God, who is no other 


Title of than supreme Bliss. Summing up the substance of all previous 

a FA chapters, the present one discusses, under the names of ‘Sannyāsa’ 

and ‘Tyagv’ respectively, the Paths of Kaowledg: and Action, 

both of which are means to the attainment of Moksa, in all their details, and 

secondly, the teaching of the Gita has been wound up «XVIII, 66) with an 

exhortation to offer all actions to God, who is the same as Mokya. It is for these 
reasons that the chapter has been given the title of ‘ vlokga-Sannyas Yoga’. 

In the opening verse of this chapter Arjuna expresses his desire tu know 

the truth about Sannyasa and T yag4 : in the second and third the Lord records 


Summary of the views of other thiakers on the subject; in the fourth and fifth 

the He invites Arjuna to hear His own conclusion about Tyaga, and 
Chapter establishes the advisabili y of not relinquishing one’s obligatory 
duties, while in tae sixtn He gives His own considered opinion in the 
matter of Tyaga, and declares it as superior to the other views. ‘Thereafter, 
defining the Tamasic, Rajasic and Sattvic forms of Tyaga in the seventh, 
eighth and nineta respectively, He describes the marks of a Tyagi ( mao 
of renunciation ) of the Sattvic type in te tenth and eleventh. Deimgnstrat- 
ing the greatness of men of renunciation the Lord winds up the topic of Lyaga 
in the twelfth. Thereafter, inviting Arjuna to hear His dissertation on Sankhya, 
the Lord discasses up to che iifteenth the ave factors which contribute to the 
accomplishmsat of actions, viz., Adnisthana etc., according to the viewpoint of 
Sankhya. Denouncing in the sixteenth the man who regards the pure spirit as 


the doer, che Lord praises in tne seveatecacth one wao performs actioas without 
claiming tne doersnip. Mentioning the threefold incentive to action as well ds 


the three constituents of action in the eightcenta, the Lord iatroduces the 
threefold divisionof knowledge and actionas weli as ofthe doer in the nineteeatn, 
and actually divides them under three heads, viz, Sativic,Rajasic, and Tamasic, — 
from the twentieth to the twenty-eignth, Introducing in the twenty-ninth the 
threefold division of Baddhi (reas 
uader three neads, viz., Sattvic, 


sag 16 Digitizi RAGA VARNE Filet, Delhi and eGangotri 
== eclaring iu the forty-fifth that men can attain 
9 ERO fortv-fourth. Declaring in the forty-fifth ti t 
r h the performance of their respective duties, the Lord 
E ae ixth tl thod of attaining it. Extolling the performance 
tells us in the forty-sixth the me a raaes jation of the same ir 
of one’s own duty in the forty-seventh, He discourages renunciat e same in 
the forty-eighth. Thereafter, resuming the discussion of Sannyasayoga from the 
forty-ninth and declaring that one can attain the highest perfection | through 
Sannyasa, the Lord undertakes in the fiftieth to speak of the culmination of the 
Yoga of Knowledge and discusses from the fifty-first to the fifty-fifth the Yoga of 
Knowledge with its fruit. Thereafter, from the fifty-sixth to the fifty-cighth the 
Lord points out the glory and fruit of Karmayogs which lays specialemphasis on 
Bhakti and commands Arjuna to practise the same, warning him at the same 
time of the risk involved in not obeying Him. Declaring in the fifty-ninth and 
sixtieth the inability of Arjuna to avandon his natural duties due to his inherent 
nature, tae Lord commands nim in tae sixty-first aad sixty-second to take refuge 
with all his being ia God, who is the lord and inner controller of all, Winding 
up the topic in the sixty-third and asking Arjuna to do as he pleased after weighing | 
everything, the Lord invites him in the sixty-fourth to hear once more the most 
esoteric trath, which is the quintessence of the whole Gita, Andimparting in the 
sixty-fifta and sixty-sixth that most esoteric gospel of exclusive surrender along with 
its fruit, the Lord winds up the teaching of the Gita by asking Arjuna to take | 
; refuge in Him. Thereafter, warning Arjuna in the sixty-seyenth not to impart 
= the teacning of the Gita to four types of unqualified persoas, the Lord stresses 
= the importance of popularizing the Git® among qualined personsin the sixty-cighth 
= andsıxty-ninth, of studying the Gita in the seventieth, and of merely listening 
with faith to the recitation of the Gita in the seventy-first, In theseventy-second 
the Lord asks Arjuna if he listened to the Gité with one-pointed attention and 
whether his delusion was dispelled; and in the seventy-third Arjuna assures the 
Lord that his delusion was dispelled, wisdom gained and ail nis doubts removed, 
and agrees todo His bidding. Theceafter, from the seventy-fourth to the 
seventy-seventh Sanjaya glorifies the teaching of the Gita in the form of a 
dialogue oetween Sri K.saa and Arjuna, and tells Dhrtarastra how the thought 
= of that dialogue as well as of the cosmic form of the Lord filled him with 
_ wonder and joy again and again, And he winds up the chapter by proclaiming 
in the seventy-eighta that the side wita which Bhagavan Sri Krsna and Arjana 
had ranged themselves was sure to win and attain glory etc. 
= The gospel of the Gita actually commenced from verse 11 of Chapter II, 
dn verses 11 to 30 of that chapter the Lord taught Fitinayoga and, incidentally 


Link of  °stablishing the advisability of waging war from the viewpoint of sho 


code of morality laid down for a Ksatriys, taught Karmuyoga 
verse 39 rignt up to the end of the chapter. Tae, poa 


Chapter TII to Ghapter XVII, the Bord detailed a number of disciplines for 
dh í -Reliz cidon, some from the viewpoint of Sankkyayoga and others frem that of 


) 
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Karmayoga. Having heard of all these, Arjuma now expresses the destre 
separately and clearly the truth of Sannyasa or 


or Karmayoga which consists in 


to know 
Fiinayoga and of Tyāga 


relinquishing the attachment for fruit, in 


order to have the essence of the teaching of all chapaters in the present chapter. 
aga Say 


dawawa aad aasa tfaa | 
ama a gèu gaskfafagga nN 


waat O mighty-armed Lord, Sri Krsna; gata O inner controller; 
fafaa O slayer of the demon Kes? ; who had taken the form of a 


mighty horse in order to kill Sri Krsna )3 


as well as; calmeq of Tyaga; 
zsafa I seek. 


daa of Sannyasa; = 


aeaq the truth; gam severally; afegq to know; 


Arjuna said: O mighty-armed Sri Krsna, O inner controller of all, 


O Slayer 
and Tyaga. 


The use of the vocative >Maha baho’, 
‘Hrgikese’ and ‘KeSinisidana’ is intended 
ta convey that Sri Krsasa being Almighty 
God Himself, the inner controller of all 
and the destroyer of all evils, knows 
full well what Arjuna, sesks to learn 
from Him. Arjuna, therefore, expects 
that the bord would attend to his prayer 
aod enlighten him oa the subject in 
such a way as toepable him to grasp it 
fully and correctly and to resolve all 
bis doubts completely. 


Ia the present verse Arjuna seeks 


light on the following points; what is 
the essential character of Sanny4sa ? 
What type of ideas and actions are 


helpful to it and what are prejudicial 
to it ? How is Sankhyajoga practised 
with worship and how is it practised 
without worship ? Even so what ig 
the essential character of Ty4ga (2. e., 
Karmayoga, which consists in selinquish- 
ing the allachment for fruit), How do 
they practise Rarmayoga of the uamixed 


CC-0. In Public Dor 


in, Verses 50 to 55 


of Kesi, I wish to kaow severally the truth of Sannyasa 


(1) 
type ? What practices are helpful to it 
and what hinder it? Wnat is Karmayoga 
mized with Bhakti or Devotion ? What 
is the nature of Karmayoga dominated 
by Bhakti ? And how do they practise 
Kiarmayoga mixed with Bhakti aad 
Karmayoga dominated by Bhakti while 
performing their secular and sacred 
duties ? Acjuoa further requests that the _ 
points of difference between the two may 
be clearly brought out, so that they may 
not be promiscuously blended or confused 
with cach other. 


A critical survey of this chapter w: 
show that the points mentioned ab 


of Sasnyasa ( Jidmayoga ) 
discussed in verses 13to 17. The 
virtues and actions mentioned in v 
19 to 40 are helpful to the 
this discipline, while the Raj 
Tamasic traits and 


PON PS te Rae tk AS 
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the mode as well as the fruitof the 
practice of Sankhyayoga with vorsbip, 
while vere 1, gives the process of pure 
Saokhyay oga. 


Even so verse 6 reveals the @ssential 
character of Karmayoga (which consists 
ia relingu shing the attachment for fruit ). 
Verse 9 gives us under the name of 
Sattvic Tyags the mode of practice of 
the pure or unmixed type of Ka: mayoga. 
Ver:es 47 and 48 pronounce the performance 


Thus addressed by Arjuna, the Lord cites 


of one’s own duty as helpful to the 
pursuit of this discipline and the Tamasic 
and Rajasic types of Ty4ga as mentioned 
in verses 7 and 8 as impediments to it. 
Verses 45 and 45 discuss Karmayoga 
blended with devotion, while verses 56 to 
66 speak of Karmeyoga dominated by 
Devotion. Verse 46 teaches us bow to 
practise Ki-mayoga blended with Bhakti; 
while verse 57 tells us how to practise 
Kearmayoga with special emphasis on 
Bhakti. 


the diverse views of other 


tainkers om the subject of Sanayasa and Tyaga in two verses before expressing 


His own spinion in the matter. 


o Aaga 
BMA BoM ata daa wad fag: | 


AIRARSATT 


Kiger 


faqaon: | 21 


maz (some) sages; weraq amq of actions motivated by desire; 
‘aay resunciation; dara (as) Sanoyãsa; fag; understand; faaam: (and) 
ether th.akers; qaadaeqitq elinquishing the fruit of all actions; a4 ( as ) 


Tyaga; 51g: declare. 


Sri Bhagavan said: Sore sages understand Sannydsa as the giving 
up of all actions motivated by desire; and other thinkers declare that Tyaga 
consists in relinquishing the fruit of all actions. (2) 


Parti ular acts of sacrifice, charity, 
p:nance iad worship and oth:r noble 
acts that have been recommend: d ia the 
Sastras fcc the attaiament of a zreeable 
objects such as wife, progeny wealth 
and an «bode im heaven etc., ind for 
getting r dof that which is disa; -eeable, 
such əs disease end danger Etc., are 
referred t: here as*Kamyaniam Kar :andm’, 
Tae word ‘*Kamyanim’ further - adicates 
that suca acts are optional 32d rot 
onligatory. That is to say, they may he 
uudertakea if ome seeks some r.turn for 
them; bu: their omission om the part of 
those whe seek wo retura will bring ao 
barm to them. 

Whe tiret half of thin verse lp intends 


to show that according to some sages, 
Sapnyasa consists in merely giving up 
such optional duties. In the opinion of 
these sages, Sannydsis are those who 
duly perform only such duties as must 
be performed daily or require to be 
performed on special oecasions, and have 
gives up the optional duties referred to 
above. 

Devotion to God, worship of other 
deities, service: of one’s parents and other 
elders, sacrifice, charity and penance and 
vocational duties peculiar ta one’s grade 
in society and stage im life and bodily 
fuactions such as taking food, driak and 
s0 om, and all other duties of an obligatory 
mature cujeimed by tbe ecripturcs, the 


s 
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omission of 
morality, 


which interferes with 
religion and {tradition are in- 
cluded in ‘Sarvakarma’, And ‘Sarvakarma- 
phalatyaga’ consisis in giving up . the 
desire for all enjoyments of this world 
as well aa of the next, such as wife, 
progeny, wealth, honour, fame, prestige 
and heavenly bliss etc., obtained thr ugh 
the performasce of such acts, that is to 
say, im associating no such action with 


awi qa et gnin: | 
AIRI EA a ansafafe RIAI 


Us some; aAfans men of wisdom; afa thus; s3: 
(all) action; a74 contains some measure of evil; 


the idea of any reward. 

By the lattee half of this verse the 
Lord secks to convey that, in the eye ee 
of those who use their critical faculty 
in distinguishing the eternal from the 
evanesceat, Tyaga consists in relinquish- — 
ing the fruit of all actioas as indicated 
and performing one’s obligatory 
alone: hence they perform all 
their duties in such a spirit. 


above, 
duties 


declare (that ); at 
amsaa (and ae 


worth giving up;4 and: aq? others; fa (say) thus; arate . ( iha) 
acts of sacrifice, charity and penance; aag q ( are ) not worth shunning. - 


Some wise men declare that all actions contain a measure of evil, 
and is therefore worth giving up; while others say that acts of sacrifice, 


charity and penance are not worth shunning. 


By the first half of this verse the 
Lord seeks to convey that every uader- 
taking isvariably geta tainted with sin 
to some extent, hence even such duties 
as bave been enjoined om us are not 
wholly free from blemish. It is in order to 
impress this idea that the Lord Himself 
says elsewhere is the course of this very 
chaoter that “all undertakings are involved 
in sin as fire in smoke”. ( XVIII. 48 )* 


Therefore, some men of wisdom declare 


that the man who seks _ blesscducss 
should actually give up all kinds of 
actions including those that must be 


performed daily, those that require to be 
performed on special occ sions and togs 


Having thus ie the divergent nieis e men of wisd 
subject of Sannyasa and Taga, the Lord now pce to 


fiear 


: conclusion on the subject of Tyaga. 
gaiean f ald giaa 


` Words. that he should enter the order or 


m 


mipi rg 
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that are motivated by desire, orin other 


Sannyäāsa or Renunciation. : Rye 
2h 

‘According to other wise men how- 
ever, acts of sacrifice, chari’y and pen 
are not really tainted with ble 
They hold that the sins of violence 
with which undertakings of all sorts” 
unavoidably found tainted are re 
sins; on the other hand, having 
enjoined by the scriptures, | ‘they à 
purify the agent. Hence a 
beatitude should shun 
acts and should not abstain 
enjoined by the e Sastras, 


bay Sts abe ees 
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fri say A as ay AENT | 
carat fe gena fafan afaa: II 2 II 


qeras O tiger among men; waqan O best of Bharatas; aq of 
Sannyasa and Tyagas aù on the subject of Tyiga ( in the first intance ); 
a My; fassay, conclusions TY hear; f because; «rm Tyga; fafaa: of three 


e 


kinds ( viz., Sattvic, Rajasic and Tamasic ); giaifaa: has been declared to be. 


Of Sannyasa and Tyga, first hear My conclusion on the subject of 
Tyaga, Arjuna; for Tyaga, O tiger among men, has been declared to 


be of three kinds—Sattvic, Rajasic and Tamasic. (4) 

By addressing Arjuna as ‘Bharata- declinable ‘Tatra’ in this verse. Arjuna 

sattama, and ‘Purusavyaghra’ the Lord requested the Lord to expound the ruth 

seeks to convey that of the three types of the two separately and the Lord }as 

of Tyaga going to be discussed by Him hinted at His intention to disouss the 

in the course of this chapter, he is capable subject of Tyagi alone without decliniag 

of practising the Sattvic form of Tyga, his request. This shows that He will 

which is only another name for Karma- discuss the subject of Sannyaea later on. 

i yoga or the Path of Action, and should The uss of the words ‘Me Niśchaya m’ 
1 avoid the other two, viz. the Rajasic and jn this verse is intended to convey that 
Tamasic types. none of the views so far expressed by 


Him fully represents His own view, which 


i } in th 
Taumucescoembercd that in the is now introduced by Him. 


opening verse of this chapter Arjuna 


requested the Lord to reveal the truth By referring to the three types of 

of both Sannyasa and Tyaga; and of Tyiga mentioned in the Sastras the Lord 
| these two, the Lord proceeds in this indicates that the view He holds onthe 
| verse to discuss the Truth of Tyaga in subject is supported by the scriptures. 
3 the first instance, This is what is sought Tnis He does in order to show His 
f} to be conveyed by the use of the in- regard for the scriptures, 


Thus calling ths attention of Asjunato His own view on the subject, axd 
in order to reveal the tue nature of Tyaga as understood by Him, the Lord 
first of all gives in two verses His conclusion about the performance of commendable 
acts enjoined by the scriptures. 


qaqa A ai saa al 
aa qi awa waaa aAA & N 


agama: acts of sacrifice, charity and penance; q (is ) not; earsaq 
worth giving up; 34 (on the other hand ) that; àg ua must be performed; 
aa: (for) sacrifice; <q charity; = and; a: Penance; qa all theses 
gafan of wise men; taata ( are ) purifiers. l ieee 


ft 
=! CC-0. In Public Domain. UP State Museum, Hazratganj. Lucknow 
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Acts of sacrifice, charity and penance are not worth giving up; they 
must be performed. For sacrifice, charity and penance—all these are purifiers 


of wise men. 


The first half of this verse impresses 
upon Arjuna the obligatory nature of duties 
enjoined by the scriptures. The idea is 
that the man to whom a particular daty 
has been assigned by the Sastras with 
due regard to his grade in society and 
Stage in life—who has been enjoined to 
perform sacrifices and penance and bestow 
gifts at a particular time end in a 
particular manoer—should not shun that 
duty : in other words, he should not 
flout the injunctions of the scriptures; for 
far from yielding any good results, their 
omission brings the sin of default on 
one’s head. Hence one must perform these 
duties. The following verse tells us in 


(5), 
what spirit they are to be performed. 


The word ‘Manisinam’ in this verse 
stands for those wise seekers of liberation 
who duly and scrupulously perform, in a 
Gisinterested spirit and according to the 
sacred precepts, the duties that have been 
assigned to them by the scriptures with 
due regard to their grade in society and 
stage ia life. instead of causing bondage, 
the acts of sacrifice, charity and penance 
performed by them serve to purify their 
heart: hence one must perform these acts 
in a disinterested spirit. Whisis what is 
sought to be conveyed by the latter half 
of this verse. 


uaa g Faint as aaa nerfs a 


PASTA 


4 wa Ai wagaaqi <i 


m O son of Prtha (Kunti), Arjuna; gafă these (acts of sacrifice, 


charity and penance ); g as 
agg attachment; = and; 


well as; 
afa fruits; 


aair (all other ) acts; aft too; 


aaa] renouncing; adeatfa must be 


performed; git this (is); à My; fafaaaq considered; swan (and) supreme; 


aaa verdict. 


4 


Hence these acts of sacrifice, charity and penance, and all other acts too, 
must be performed without attachment and hope of reward: thisis My consi- 


dered and supreme verdict, Arjuna 


The demonstrative pronoun ‘Etani’ 
naturally refers to such acts as have been 


mentioned in the . preceding verse viz., 
sacrifice, charity and penance. And the 


use of the particles ‘Tu’ and ʻApi along 
with ‘Etani? is intended to inclade the 
service of elders, such as one’s parents 
etc., vocational duties peculiar to one’s 
grade in society and stagein iife, bodily 
functions such as taking one’s food and 
drink, and all other duties enjoined by 
the Sastras. 


91 B. G. 
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‘Sangam’ means attachment, not only 
to the action itself, butto its fruit as well; 
while ‘Phalani? means the desire for fruit 
in the shape of enjoyments, of this world 
as well as of the next, that may be 
obtained from those acts. ‘Sangam 
tyaktvā phalāni cha’ may also be taken 
to mean that a seeker of liberation should 
abstain from prohibited acts as well as 


from acts which are motivated by. desire. mace 


The words “Iti Me.nischitam matam 
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uttamam” signify that such is the Lord’s one continues to entertain the feeling of 
own conception of Tyaga. Thatis to say, | mineness and attachment with respect to 
in the opinion of the Lord, Tyaga consists them. Without renouncing the feeling of 
in performing one’s allotted duties ‘ and ‘mine’, attachment and desire we 
without attachment and without any hope cannot be freed ‘Tom the bondage of 
of reward; for he who performs his duties actions even if we shun our obligatory 
in the aforesaid manner is freed from the duties, regarding all action as containing 
bondage of actions and attains the some measure of evil; for by doing so we 
supreme state. He ceases to have anything incur the sin of neglecting a prescribed 
to do with his actions. duty. Even so, acts of sacrifice, charity 
and penance will lead to bondage if one 
Now let us examine the views of continues to perform them without 
Other sages referred to by the Lord as renouncing attachment and the desire for 
well as that of the Lord Himself on their fruit, Therefore, Sannyasa and Tyaga 
their own merits and see for ourselves as defined by those sages cannot secure 
how the Lord’s own view is decidedly complete freedom from the bondage of 
superior to the other views. It will thus actions. Complete renunciation or Tyaga 
be seen that the definitions of Tyaga and consists in renouncing the feeling of 
Sannyasa as pronounced by other sages Mineness and attachment in respect of | 
are far from ideal or perfect. For, even all one’s actions, as well as the desire 
if one actually abstains from actions for their fruit, as advised by the Lord. 
which are motivated by desire, other By doing so one secures complete 
actions of an obligatory or occasional freedom from the bondage of actions. | 
type will lead to bondage if one continues For action in itself is not conducive to 
to entertain a feeling of mineness, bondage; it is the feeling of mineness 
attachment and desire with regard to and attachment with respect to it and 
those actions and their fruit. Even if ibe desire for its fruit that lead to bondage. 
one gives up the desire for the fruit of Herein lies the superiority of the Lord’s 
all actions, they may lead to bondage if view over the views of others. 


Thus expressing His considered opinion in the matter, the Lord now defines 
in an ascending order the three types of Tyaga in the jollowing three verses, and 
begins with the marks of the Tamasic type His object in doing so is to point 
out that of the three types of Tyga mentioned in the scriptures, viz., Sattvic 
Rajasic and Tamasic, the Sattvic type alone is real Tyāga and worth practising, 
while the other two types of Tyaga are no Tyāga in the real sense of the term and 


are not worth practising, as well as to show that His view isin complete accord with 
the Sastras. 


kpi] G Ham: FAN ATAN | 
mama ë Ramaaa: RAE: Io 11 


| 
| 
| 


g but; fasta an: of a prescribed duty; data: ( actual ) 
a not; 3478A is advisable; ate through ignorance; ae its; Rem: 
ama: Tamasic in character; Rafa: has been declared. 


renunciation; 
abandonment; 


( Prohibited acts and those that are motivated by desire HNE ro 
doubt be given up ). But itis not advisable to abandon a prescribed duty 
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Its abandonment through ignorance has been declared as Tamasic. (7) 


Sacrifice, charity, penance, study and 
teaching, giving religious discourses, 
warfare, governance cf the people, rearing 
of cattle, agriculture, trade service, 
eating and drinking and all other duties 
that have been enjoined boy the Sastras 
as binding on a particular man with dué 
regard to his grade in society, stage in 
life, temperament and circumstances, are 
‘Niyata Karma’ for him. He who actually 
gives up these dutles fails to discharge 
his obligation and thereby incurs sin; for 
such neglect of duty causes a brake in 
the continuity of action and brings about 
a chaos in the whole world (III. 23-24). 
Hence it is not advisable to abandon 
one’s allotted duties. 


Having characterized the Tamasic 


Rajasic Tyāga. 


gada AmA 


GHA UI ai 


aq whatever; æa action (is done); 


The Tyaga or renunciation on the 
part of him who gives up his alloted 
duty, erroneously taking such renunciation 
to be a means to liberation, is inspired by 
Tamas inasmuch as it is actuated by 
ignorance; for Moha or ignorance has 
been declared to be a product of Tamoguna 


(XIV. 13, 17). And it has been pointed 


out by the Lord that men possessing a 
‘amasic disposition fall in the scale of 
spiritual evolution ( XIV. 18}. Hence the 
form of renunciation referred to above is 
not such as enables one to secure freedom 
from the bondage of Karma. On the other 
hand, it brings about one’s downfall 
inasmuch as it involves one in the sin 
accruing from reglect of duty. 


form of Tyaga, the Lord now defines 


PAFCANATAAT | 


aq amaS wali cN 


gay (is) of the nature of 


discomfort; ta indeed; ¢f& so ( thinking ); *maeaaata for fear of physical 
strain; “asta should anyone give up ( his duties ); a: he; wieq ama (such ) 
Rajasic form of renunciation; sat practising; amwen, the fruit of renuncia- 


tion; 4 wa in no case; BAA reaps. 


Should anyone give up his duties for fear of physical strain, thinking 
that all action is verily of the nature of discomfort,—-practising such Rajasic 
form of renunciation, he reaps not the fruit of renunciation. (8) 


The word ‘Karma’, qualified by the 
relative adjective ‘Yat’, coveis all actions 
enjoined by the scriptures and mentioned 
in the commentary on verse 7 above. 
The performance of these actions involves 
exertion of one’s mind, senses and body; 
nay, in course of it ons is faced with many 
obstacles; one is required to collect a lot 
of materials, to forgo bodily comforts 
and suffer hardships by undertaking 


sacred vows and fasts, and to observe 
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many restriction of various kinds. 
Thinking thus, he who gives up actions 
enjoined by the scriptures, such as sacrifice, 
charity and penance etc., in order to 
avoid exertion of mind, senses and body 
and to enjoy relaxation is said to abandon 
his duties for fear of physical strain. 


The latter half of this verse 
that he who gives up his ger i 
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such feelings practises what they call the 
Rajasic form of renunciation; for attach- 
mest to the relaxation of mind, senses 
and body is an offspring of Rajoguna. 
Hence he who practises this form of 
renunciation fails to reap the fruit of true 
renunciation, viz, freedom from the 
shackles of Karma and realization of God; 
for so long as there is the feeling of 
mineness and attachment in respect of 
one’s mind, senses and body one can 


never be freed from the bondage of 
actions. Hence this Rajasic form of 
renunciation is no reaunciation in the 
true acceptation of the term, it ig renuncia- 
tion only in name. Therefore, seekers of 
beatitade should not practise such 
Tenunciation. Far from reaping the fruit 
of irue renunciation, he who practises 
this form of renunciation is liable to 
incur the sin accruing from neglect of 
one’s allotted duties. 


The Lord now defines the Sattvic, which is the best, type of Tyaga. 


mAT FR 


Ra featsga | 


ae AR Ge Fa a Am: MRAR Ra: NS iI 


aga O Arjuna; aq fad ada prescribed duty which; ada, it must be 
performed; #f& with this idea; wa alone; ava attachment; = and; meq the 
fruit; =a renouncing; aà is performed; a: that; «qm: renunciation; gą 
alone; arae: of the Sattvic type; Ha: has been recognized ( to be ). 


A prescribed duty which is performed simply because it has to be 
performed, giving up attachment and fruit, that alone has been recognized 


as the Sattvic form of renunciation. 


The word ‘Karma’, qualified by the 
adjective ‘Niyatam’, in this verse covers 
all those duties which have been prescribed 
by the Sasiras as binding on a particular 
man with due regard to his grade in 
society, stage in life, temperament and 
circumstances, and which have been 
discussed in the commentary on verse 6 
above. This should also be taken to 
mean that prohibited acts and those 
which are motivated by desire are not 
included in the category of ‘Niyata 


_ Karma’. 


By speaking of Karmayoga, which 


consists in the active Performance of 
duty, as the Sattvic form of renunciation, 
the Lord shows that according to Him 
true renunciation lies, not in renouncing 


(9) 


one’s duties of ,@n obligatory nature 
enjoined by the Sasiras, bat in totally 
giving up attachment aad desire for those 
actions, as wellas for ali objects obtained 
as a result of such actions: giving up 
one’s allotted duties for any reason 
whatsoever without renouncing attachment 
and desire for the enjoyments of this 
world as well as of the next, obtained 
as a result of those actions, is no true 
renunciation. For tenunciation should 
result in the non-recognition of any connec. 
tion with actions; and this consummation 
could be reached only by renouncing the 
feeling of mineness, attachment and 
desire, and not merely by giving up one’s 
duties, Therefore, Sattyic Tyaga consists 
in renouncing attachment and desire 
for the fruit of all actions, 


the idea of the man practising the 
that are 
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motivated by desire, and 


in performing duties of an obligatory nature ? Anticipat- 
ing this query, 


the Lord gives below the characteristics of the final stage reached 
by the man practising the Sattvic Jorm of renunciation. 


N : S 
a s89Se st gad AgI | 
am awaa Au feeadara: M Roll 


agava +A action which does not bring lasting happiness; @ not; 
afé (he who ) shrinks from; xè to that which is conducive to blessed- 
ness; 4 nor; agaad gets attached; awaartfis: ( that man ) imbued with the 
quality of Sattvic ( goodness }; feaeara: he whose doubts have been resolved; 
iat intelligent; awit ( and ) a man of true renunciation. 


He who shrinks not from. action 
happiness, 


which does not bring lasting 
nor gets attached to. that which is conducive to blessedness,—— 
imbued with the quality of goodness, he has all his doubts resolved, is 
intelligent and a man of true renunciation. (10) 


The word ‘Karma’, qualified by the and austerity etc., and all other duties 


adjective ‘Akusalam’, in this verse stands consistent with one’s grade in society 
for sinful acts prohibited by the Sastras, and stage in life. Performed in a dis- 
as well as for those that are motivated interested spirit, these actions are capable 
by desire; for, while sinful acts cause of wiping out man’s accumulated sins of 
one’s birth in sub-human species of previous lives and freeing him from the 
various kinds and throw one into the bondage of actlons; hence they are spoken 
infernal regions, actions, motivated by of as ‘Kuéala’ (conducive to one’s 


desire too bring about rebirth in order to 
enable one to reap their fruit. Being 
thus conducive to bondage, both these 
types of action are called ‘Akuéala’. The 
man who practises the Sattvic form of 
renunciation is entirely free from likes 
and dislikes; hence the shunning of 
prohibited and desire-born acts on his 
part is not actuated by hatred. He shuns 
them in the interest of the world order 
and with a recognition of the fact that 
it is his duty to shun acts which are 
not conducive to lasting good. This is 
what is meant by words ‘Na dwesti 
akuśalam Karma’. 


‘Kusale’ 
obligatory 
by the scriptures, e. g. 


denotes virtuous acts of the 
and occasional types enjoined 
sacrifice, charity 


lasting good). The words “Kuśale na 
anusajjate’, therefore, mean that the 
Performance of such noble acts on the 
part of the man of Sattvic renunciation 
is not actuated by attachment; he per- 
forms them for the maintenance of the 
world-order, renouncing the feeling of 


mineness, attachment and the desire for 
fruit, and with a sense of duty. 


atean aiarad 
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In the above verse the man of renunciation of the Sattoic type, i. e., the 
Karmayogi performing his duties in a disinterested spirit, has been called a man 
of true renunciation. This raises the following question’ The man who abstains 
from all sorts of action, as from those that are prohibited or motivated by desire, 
can as well be a man of true renunciation; how, then, does the Lord declare him 
alone who performs actions in a disinterested spirit asa man of true renunciation ? 


Anticipating this query, the Lord says:—— 


a R Rya aed aad paar: | 


RI BANAT 


a amaha ll 28 Ut 


R because; @eyat by anyone possessing a body; aða: in their 
entirety; atı (all) actions; “mH 4 aaa cannot be given up; 7: who; 
aagal renounces the fruit of actions; a: he; g alone; «iit a man of 


renunciation; gà so; afaataa is called. 


Since all actions cannot be given up in their entirety by anyone 
possessing a body, he alone who renounces the fruit of actions is called 


a man of renunciation. 


The word ‘Dehabhrta’ covers all 
human beings who maintain and nourish 
their body. The first half of this verse 
is, therefore, intended to convey that no 
human being can remain inactive; for 
without action it is not possible eye. to 
maintain one’s body (III. 8). Therefore, 
to whatever Aérama or stage in life a 
man belongs, so long as he is alive, 
he must satisfy his hunger and thirst, 
keep his body either in a sitting or 
a lying posture, stir and move about, 
speak and do other things according 
to his circumstances. Hence it is not 
possible to give up ail actions in their 
entirety. 


- The compound word ‘Karmaphalatyagi’ 
stands for the Karmayogi who performs 
duties enjoined by the Sastras, renouncing 
the feeling of mineness, attachment and 


(11) 


desire. Since everybody must by some- 
thing, none can remain inactive. A man 
of true renunciation is he who totally 
abstains from prohibited actions and 
those that are motivated by desire and 
performs duties enjoined by the Sastras 
according to the needs of the occasion, 
completely renouncing the feeling of mine- 
ness, attachment and desire in respect of 
those actions as well as for their fruit. 
This is what is meant by the latter half 
of this verse. 


He who dwells with his mind on the 
objects of the world, outwardly restraining 
the functions of the sense, is no man of 
renunciation; and even so he who gives up 
duties enjoined by the Sastras such as 
sacrifice, charity and austerity etc., even 
though attachment and the feeling of ‘I’ and 
‘mine’ are present in hiv, is no Tyagi either. 


In the above verse it has been stated that a man of renunciation is he 


who renounces the fruit of actions. Here it may be urged that even though one 
may not expect any return for one’s actions, the latter cannot be undone 
without yielding their fruit; just as a seed sown in the soil automatically give 
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even so the fruit of actions once performed must be reaped 
Such being the case, how can one be a Tyagi i. e. free 


from the bondage of actions’ by merely renouncing the fruit of actions ? In order to meet 


this objection the Lord says :— 


ufastas 


fat a Aai sam: RSA l 


yaaa a a gaa FATLI RR I 


aaar aan: of the actions of the unrenouncing; g4 welcome; afisa 
unwelcome; @ and; aa mixed; Afaa threefold, of three kinds; soa the 


fruit; se hereafter, 


at no time. 


after death; wala 
( of the actions ) of those who have renounced; afa a ( 


does accrue; g but; aaraa 


accrues ) 


Welcome, unwelcome and mixed—threefold, indeed, is the fruit that 
accrues hereafter from the actions of the unrenouncing. But there is none 


ever for those who have renounced. 


The word ‘Atyaginam’ refers to the 
generality of those common folk who 
have not renounced the feeling of mineness, 
attachment and desire in respect of actions 
performed by them and their frait, that 
is to say, who perform all their actions 
with attachment and with a hope of reward. 


Heavenly bliss or any other agreeable 
enjoyments of the terrestrial plane, attained 
as a result of various acts performed by 
such men, constitute what is known as 
the welcome fruit; and birth in sub- 
human species such as beasts, birds, 
insects, moths and trees etc., tortures in 
hell or sufferings of any other kind 
brought about by their sinful deeds are 
spoken of as the unwelcome fruit. Even 
so, being born as a human being. he 
who obtains welcome enjoyments now and 
undergoes unwelcome experiences at 
another time is said to reap a mixed 
fruit. This is the threefold fruit yielded 
by one’s actions. 


The actions performed by these 
unrenouncing men cannot be neutralized 
until they have borne fruit, and continue 
to yield their welcome or unwelcome fruit 
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life after life; that is why such men go 
on revolving with the cycle of births 
and deaths. 


In his current life man generally 
reaps his Prarabdha or destiny carved 
oat of his doings in previous lives; the 
fruit of his current actions is seldom 
reaped in this life. Therefore, the fruit of 
actions performed in course of one human 
life is bound to be reaped in many lives, 
This is what is sought to be conveyed by 
the use of the word ‘Pretya’. 


The particle ‘Tu is 
distinguish those that have renounced 
the fruit from the unrenouncing, and 
establish their superiority over the latter. 


intended to 


The word ‘Sannyasinam? in this verse 
stands for those Karmayogis who have 
completely renounced the feeling of 
mineness, attachment and desire in 
respect of actions and their fruit, who 
have been referred to under the name of 
‘Tyagi’ in verse 19 above, and termed 
both as a ‘Sannyasi? and a ‘Yogi’ in 
the opening verse of Chapter VI, and 
who are shown in verse 51 of Chapter IT 
to attain the supreme blissful state. 
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by previous lives (IV. 23). Hence none of 
their actions performed in this life or ip 
lives that have gone by ever yield any 
fruit either here or hereafter, under any . 
circumstances, they are completely rid 
of the bondage of actions. 


Whatever actions are psrformed by 
such men of renunciation are like fried 
seeds; they are incapable of bearing fruit. 
And such disinterested actions performed 
for the sake of sacrifice also neutralize 
all good and evil actions performed in 


In the opening verse of this chapter Arjuna. requested the Lord to P una the ee 
of Sannyasa and Tyaga separately. In response to this prayer the Lord state in 
verses 2 and 3 the diverse views of diferent sages on this question and explained 
at full length the truth of Tyūga or Karmayoga as understood by Him in 
verses £t012. Now, in order to expound the truth of Sannyasa or § ankhyayoga, | 
the Lord first of all mentions five factors contributory to the accomplishment of | 
actions from the Sankhya point of view. | 


waa aerate arent fap XI | 
a gard eft fet adatoms 93 N 
j 


aziat O mighty-armed one, Arjuna; adedong fired towards the 
accomplishment of all actions; qift these, the foliowiag; ya five; anmi 
factors or contributory causes; Bala prescribing means for neutralizing all 
actions; tet in the branch of learning known by the name of Sankhya; | 
mmf have been mentioned; à from Me; fiata know ( them }. 


In the branch of learning known by the name of Sankhya, which 
prescribes means for neutralizing all actions, these five factors have been 


mentioned as contributory to the accomplishment of all actions; know them 
from Me, Arjuna. ( 13 ) 


The compound word ‘Sarvakarmanam’ 
in this verse covers all actions, whether 
they are enjoined by the Sastras or 
prohibited by them. 

‘Sankhya’ means Knowledge. he 
word has been derived from the root ‘Khya’ 
( to know ) with ‘Sam’ prefixed to it. It is 
etymologically explained as Under: qrp 


ead aad caer aaa sft ated aag 


by the adjective ‘Krtante’, refers to that 
branch of Knowledge which teaches 
Jfianayoga or the means of trae Knowledge, 
and which tells us the process of 
neutralizing all actions, viz, viewing 
all actions as being performed ` by Prakrti 
or Nature and the Selfas wholly inactive, 
The five factors declared as contributory 


to the accomplishment of all actions— 


(‘Sankhya’ is the means of knowing God 
in reality; hence it means true wisdom. ) 
Therefore, the word ‘Sankhye’ qualified, 


which conjointly operate to produce an 
action—are also intended to establish the 
non-doership of the Self. 


The Lord now enumerates the five factors :-- 
afta aa zal 


Afa gards 


FU a gafaag | 
et AA TAAT Ll eel] 
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aa in the matter, i.¢., operating towards the accomplishment of 


actions; afisa, the seat ( of action ); amm and; sai the agent, 


a and; 


qaaa of different kinds; awra the organs; 4 and; fafa: of various kinds; 
qa% er: separate movements; a and; ya. likewise; vanų the fifth (is); 


aay destiny. 


The following are the factors operating towards the accomplishment of 
actions, viz., the seat of action and the agent, the organs of different kinds 
and the separate movements of divergent types; and the fifth is Daiva or 


destiny. 


The word <‘Adhisthinam’ in this verse 
primarily denotes the seat of activity, as 
well as of the organs, viz., the bedy; 
while in the secondary sense it can also 
be taken to refer to the earth’s surface, 
which serves as the ground on which 
vatious actions forming part of a 
sacrifice are performed. 

The word ‘Karta’ (agent) stands for 
the soul as rooted in Matter. It is this 
very soul that has been spoken of as 
the enjoyer in verse 21 of Chapter XUI 
and as one deluded by egotism, in verse 27 
of Chapter IHI. 


Mind, intellect and the ego are internal 
organs; while the five senses of percep- 
tion and the five organs of actioa—these 
ten are the external insiraments. Besides 
these, the ladle etc., which are helpful 
in the performance of a sacrifice etc., are 
all incladed in the external instruments. 


aiaiai 


(4) 
Even so whatever diverse media Orf 
accessories are employed for the per- 


formance of various actions are covered by 
the words “Prthagvidham Karanam”. 

Moving from one place to another, 
exerting one’s hands, feet and other limbs, 
the acts of inhalation and exhalation, 
drawing together and stretching one’s 
limbs, closing and opening one’s eyes and 
indulging in speculations of various 
kinds—these and other activities of 
divergent types are what have been spoken 
of here as “‘Vividhah prthak chesta h”. 


The word ‘Daivam’ in this verse _ 
stands for the latencies of past actions, 
both good and evil; ‘Prarabdha’ or destiny 
is also included in it. Many people call 
it Adrsta or the unseen destiny. The 
adjective ‘Pafichamam’ has been added to 
itin order to show that this completes the 
number, viz., five. 


PICERI AT | 


ai ay Ai at wad qa Raa wl 


au: man; aiwneaaif: with the mind, speech and body; aeaa right; 
at or; fariiaq otherwise; at even; Aq whatever; a} action; maì undertakes, 
performs; 3 thereof; wa these; 4a five; aa: (are) the contributory 


Causes. 


These five are the contributory causes of whatever actions, right or wrong 
man performs with the mind, speech and body. 


The use of the word ‘Narah’ in this 


-yerse is intended to convey that it is in 


the human body alone that the soul is 


92 RB. a. 
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experiences alone; in them one has to 
reap the consequences of one’s path actions 
and is denied freedom of will. 


The word ‘Sarira’ forming part of the 
compound word ‘Sariravanmanobhil’, 
stands for the physical body including the 
senses, while ‘Manas’ covers all the aspects 
of the mind or the internal organ. 

Sacrifice, charity, austerity, study, 
warfare, agriculture, rearing of cows, trade, 
service and all other duties enjoined by 
the Sastras as binding ona man according 
to his grade in society, stage in life, 
temperament and circumstances, and 
performed in a righteous manner, are 
covered by the adjective ‘Nyayyam’. 


Similarly, acts which have been 
forbidden by the Sastras for some classes 
of men in view of their grade in society 


Having thus enumerated the five Sactors, Adhisthiina etc., 
the accomplishment of all actions according to 
Lord now first denounces those who recognize the 


does in order to i 
to do with actions and that 
non-doer. 


mpress upon Arjuna that, really 


etc., and all other sinful acts which Tun 
counter to the principles of morality and 
religion, such as lying, thieving, adultery, 
violence, drinking, and taking prohibited 
food, belong to the category of unrighteous 
acts. 


The words ‘Karma’, qualified by the 
relative adjective ‘Yat’, covers all actions, 
both good and evil, the fruits of which 
have to be reaped here or hereafter, 
None of these actions can be accomplished 
without the joint operation of the above 
five factors. The co-operation of all these 
is essential for the performance of any 
action whatsoever. If any of these five 
is missing, no action can be possible, 
That is why it has been Stated in verse 
17 below that action which is performed 
without any conscious agent is no action 
at all. 


contributory to 
the Sankhya point of view, the 
Self as the doer. This He 
speaking, the Self has n othing 


wat aÑ sanai S gJ a) 


Wagga a 


aa aff 


notwithstanding this; æa: 
an impure intellect; aa in that matter, 7. ¢ 
tava amag the absolute (untainted ) Self: BINA 


tt is absolutely untainted, immutable and a 
BIR = gala N 


who; azaga owing to 
towards the accomplishment of actions; 
as the doer; qf views; @: 


that; gafă: man of perverse understanding; 4 not; T4f& views ( aright ). 


Notwithstanding this, however, he who, having an impure mind, regards 


the absolute, taintless Self alo 
does not view aright. 


As has been shown in the preceding 
verses, it is the five factors mentioned 
above, viz., Adhisthana etc., that contribute 
to the accomplishment of all actions; the 
Self has really nothing to do with them. 
Hence it is quite absurd to Tegard the Self 
as the doer. Nevertheless, people foolishly 


neas the doer, that man of perverse understanding 


( 16) 
atrogate to themselyes the doership of 
actions; how Strange is that | This is 


what is sought to be conveyed by the 
words ‘Evam Sati’. 


_ The ignorant man of the world, whose 
intellect has not been purified through 
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Association with holy men and the study of 
scriptures, and through spiritual practices 
such as discrimination, reflection and 
conirol of mind and body etc. is referred 
to here as ‘Akrtabuddhi’. The use of the 
ablative form ‘Akrtabuddhitvat? dis intend- 
ed toshow why people regard the Self as 
the doer. The idea is that even though, 
really speaking, the Self has nothing to do 
with actions, yet, through lack of discrimi- 
nation man ignorantly embraces the belief 
that the Self is the doer. 

The adjective ‘Kevalam used with 
reference to ‘Atmanam’, is intended to 
reveal the true character of the Self, 
which is ‘absolute’, i. e., absolutely pure, 
immutable and unattached. Srutis also 
proclaim that «the Selfis, really speaking, 
altogether unattached.?* ( Brhad., Up., IV. 
ili. 15-16.) Hence it is quite preposterous 
to connect the Self, which is unattached, 
with actions and regard it as the doer. 

The word ‘Durmatih’ has been used 
to reveal that the reason of the man 
who views the Self as the doer is perverted, 
that he lacks the capacity to realize the 
essential character of the Self. The traly 
discerning man is he who views all 
actions asa game of Prakrti and the Self 
as a non-doer in every sense, as declared 
in verse 26 of Chapter XII. As against 
this, he who regards the Self as the doer 
iş deluded by ignorance and egotism 
( 111. 27); hence his view is not correct 
but erroneous. 


Here it will be seen that of the five 
factors declared as contributory to the 
accomplishment of actions, four are 
products of Prakrti, while the fifth, viz., 


Denouncing the man who views the 


the agent, is no other than the Self 
rooted in Prakrti. In the above exposition 
however, it is stated that the Self is not 
the doer, bat unattached. How are we to 
reconcile these two self-contradictory 
statements? In this connection it should 
be noted that, really speaking, the Self 
is eternal, pure, enlightened, immutable 
and wholly unattached; it has nothing 
to do with Prakrti, objects born of Prakrti, 
or actions. But due to nescience, that 
has existed from time without beginning, 
the unattached Self has been connected 
as it were with Prakrti; therefore, falsely 
identifying itself with the acts performed 
by Prakrti, it arrogates to itself the 
doership of those actions. The Self which 
thus claims to be the doer is known as 
‘Prakrtistha Purusa? (the Self rooted in 
Prakrti); it is only when it arrogates to 
itself the doership of actions that they 
are known by the name of ‘Karma’ and 
bear fruit. Thatis why the Prakrtistha 
Purusa has to take birth in good and 
evil wombs and to reap the consequences 
of those actions ( XIII. 22). Therefore, 
the ‘Karta’ or agent, mentioned in verse 
14 above as one of the five factors contri- 
butory to the accomplishment of actiors, 
is the Prakrtistha Purusa; whereas the 
Present verse speaks of the absolute, 
i. e., unattached and untainted Self. Hence 
by declaring it as the non-doer the Lord 
has stated its real character. The fifth 
factor, viz., the agent, is no longer present 
in the actions of the man who has realized 
the true nature of the Self. That is why 
his actions cease to be known as ‘Karma’. 
It is this very idea that has been brought 
out in the next verse. 


Self as the doer, in order to inculcate 


the truth that the Self is absolutely untainted, immutable and a non-doer, the 
Lord now extols him who, having realized the true nature of the Self, views it 


as a non-doer. 


qa west wat geda a feat 
aaa a kana afa a faaead ii wll 


* quit Ga Tee | 
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aza in whose mind; agga: wia: the notion that “I am the doer’; a does 
not exist; 4a whose; gfe: reason; 3 not; SÌ is eau (by thoughts of 
mundane objects and activities ); a: he; gamall ( these ); eae creatures, za 
having slaughtered; «ft even; a neither; gPa ( really ) kills; 4 nor; Ñavaà is 


bound ( by sia ). 


He whose mind is free from the sense of doership, and whose reason is 


not tainted by worldly objects and activities, 
slaughtered all these creatures, nor is bound by sin. 


The relative pronoun ‘Yasya’? in this 
verse refers to the Sankhyayogr (the 
practicant treading the path of Knowiedge ) 
who views all actions as a game 
of Prakrti. No longer regarding the body 
as his self, such a man altogether ceases 
to be the doer. That is to jsay, he no 
longer entertains to the least degree the 
sense of doership or duty in respect of 
any action whatsoever performed by the 
mind, senses and the body. This is what 


is meant by the words ‘Na Ahankrtah 
Bhavah’. 
The Sdankhyagogi further ceases to 


entertain the feeling of mineness, attach- 
ment and desire in respect of actions 
and their frait in the shape of wife, 
progeny, wealih, house, honour, fame, 
heavenly bliss and other objects of this 
world and the next. He discleims 
confection with any action whatsoever 


or its frait; and izasmuch ss he comes 
fo realize all actions and objects as 
fcomentary, perishable and unrea! like 


the actions and enjcymenis of a dream, 
they hardly leave any impression on their 
mind. This is what is meant by the 
classe ‘Buddhih na lipyate’. 


Thus it is clear that, inasmuch as the 
Sankhyayogi comes to realize in the 
aforesaid manner the essentlal character 
of the Self, egotism or the feeling of <I, 
which is born of ignorance, entirely 
disappears from his mind; and since he 
no longer entertains the feeling of <I? 
and ‘mipe’ in respect of the mind, intellect, 


does not really slay, even having 


(17) 


senses and body, he ceases to have the 
least connection withthe actions performed 
by them or with the fruit of those actions. 
It, therefore, follows that the actions that 
are performed by his mind, intellect and 
senses in the interest of the world-order 
acd due to the impulse of his Prarabdha 
or destiny are all in accord with the 
astras, and beneficent to all. For the 
feeling of ‘I’ and ‘mine’, attachment and 
selfishacss having disappeared, there 
remains no incentive to the perpetration 
of sinful acts. Therefore, just as when any 
living being meets its death due to its 
Prarabaha or destiny through the agency 
of fire, air and water eic., neither are 
the latter held responsible for the death 
of that living being nor are they bound 
by that action, even so the exalted soul 
mentioned above, while discharging his 
sacred obligations in the eyes of the 
world, is not held responsible for his 
deeds nor gets bound by their fruit even 
if he carries out the hard-hearted duties 
of a Ksatriya—exterminates the whole 
Creation according to the exigencies of 
the moment—much less when he performs 
noble acts such as sacrifice, charity and 
austerity. That is to Say, even though 
he performs all sorts of actions, he 


remains absolutely free from their bind- 
ing effect. 


The idea is that just as God, even 


though carrying on the functions of 
creation, maintenance and destruction etc. 


of the whole universe, is really speaking 
not the doer ia respect of these fanctions 
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(1IV.13), and has nothing to do with 
them (IV. 14; IX. 9), even so the 
Sānkhyayogī has no connection whatso- 
ever with the actions performed by his 
mind, intellect and senses» Of course, 
since he has attained utmost purity of 
heart and has become entirely free from 
the feelings of ‘P and ‘mine’, attachment 
and selfishness, his mind, intellect and 


senses are incapable of entertaining likes 
and dislikes, as well as of sinful acts 
such as thieving. adultery, lying, violence, 
duplicity, hypocrisy etc.; all his activities 
are in accord with the Sastcas and in 
keeping with his grade in society, stage 
in life and circumstances. And this 
imposes no strain on him inasmuch as it 
becomes a habit with him. 


Having thus established the non-doership of the Self in order to expound 
the truth of Sannydsa ( Sankhyayoga ), the Lord now enumerates the factors which 


motivate action as well as the constituents 


of action in order to give a clear 


idea of the constituents of action from the point of view of Sankhyayoga. 


Ma sat after 
pui på PiN 


aam saaa 
Gaa:  sAaaz li g ll 


qa the knower (the subject ); ata knowledge; a4, (and) the 
object of knowledge; Afr threefold; aaar (is) that which motivates 
action; zat (even so) the doer; wta the organs; aa ( and ) actions; gù thus; 
Afaa: of three kinds; añaaz: ( are ) the constituents of action. 


The knower, knowledge and the object of knowledge—these three 


motivate action. 
three constituents of action. 


‘Parijnata’ or ihe knower is he who 
ascertains the essential character of an 
object; the facvity of mind by which he 
does so is called ‘ana? or knowledge 
and the object whose essential character 
he ascertains is called ‘Jñeya’. These 
three, taken together, motivate action; 
in other words, these three goad man to 
action. For it is only when a qualified 
man concludes with his cognitive faculty 
that he has to perferm such and such 
action in such and such manner with the 
help of such and such materials, that he 
feels impelled to act. 


The soul rooted in Prakrti, who per. 


forms the acts of perceiving, hearing, 
grasping with the mind, recollecting, 
eating, drinking and all other functions 


Even so the doer, the organs and activity—-these are the 


( 18 ) 


is called ‘Karta’ or the agent; the mind, 
intellect and the senses with the in- 
strumentality of which he carries on all 
these functions are known by the name 
of ‘Karna? and all these functions are 
spoken of as ‘Karma’. It is these three 
factors which combine to produce an 
action. For ‘Karma’ is accomplished only 
when man himself assumes the role of 
an agent and performs an action with 
the instrumentality of the mind, intellect 
and senses; no Karma is possible without 
this. Of the five factors meationed in 
verse 14 above as contributory to the 
accomplishment of actions, the middle 
three, excluding Adhisthana and Daiva, 
have been given the name of Karma- 
sangraha ( constituents of action ); for of the 
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Having thus enumerated the three factors which motivate action as well as 
the three constituents of action from the Sankhya point of view, the Lord now 
picks up, from among these six, Jāna, Karma and Karta and undertakes to 
classify them in their order of sequence under three heads, viz., Sattvic, Rajasic 
and Tamasic, in order that one may chaose the Sattvic traits, which are helpful 
to the realization of Truth, and reject the Rajasic and Tamasic, which are 
prejudicial to it. 


dd sa a wat a faa gaga: | 
Seat mied Faas aeatt N S Il 


anasan in the branch of knowledge which deals with the Gunas; 
aq knowledge; a and; #4 action; 4 as well as; sat the doer; guiiza: due 
to difference of qualities; rm of three kinds; ta only; saa has been 
declared; arft them; aff too; aaraa, duly; ty hear ( from Me ). 


In the branch of knowledge dealing with the Gunas or modes of Prakrti, 
knowledge and action as well as the doer have been declared to be of three 
kinds according to the Guna which predominates in each; hear them too 


duly from Me. 


The branch of knowledge which 
classifies all objects under different heads 
according as Sattva, Rajas or Tamas 
preponderates in them is referred to here 
as ‘Gunasankhyane’. By inviting Arjuna 
to hear the threefold division of Jaana, 
Karma and Karta based on the 
predominance of the three Gunas, the 


Lord shows His regard for that branch 
of knowledge. 


It should be noted in this connection 


(19) 


that the knower and the doer are not 
two separate entities; that is why the 
Lord has omitted to classify the knower 
separately. And the threefold division of 
‘Karaņa’ or the organs will follow under 
the names of Buddhi ( reason ) and Dhrti 
(firmness), and that of the object of 
knowledge under the name of Sukha. That 
is the reason why the Lord has indicated 
His intention here to classify in the first 
instance only three out of the six factors 
mentioned in the preceding verse. 


As the Lord had undertaken to classify in their order of sequence Jnana, 
Karma and Karta, the Lord now begins with a definition of the Sattoic type 


of Jnana. 


adag aaa 


WanserataAa | 


aaam fang ai fate arian IRo II 


44 by which ( knowledge ); awg addy in all bein 


gs taken severally; 


eq one; #5444 imperishable; uray ( divine ) existence; aawa undivided, 


= uniformly present; gaa 
= Sattvic; fate know. 


— o> = 


( man ) perceives; aq that; m7, knowledge; arasa 
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That by which man perceives one imperishable divine existence as 
undivided and equally present in all individual beings, know that knowledge 


to be Sattvic. 


The ralatlve pronoun ‘Yena’ in this 
verse stands for that realization, follow- 
ing from the practice of Sankhyayoga, 
which has been referred to in VI. 29 and 
XII 27. And just as the man who 
knows the trath about ether perceives 
the same ether in a jar, a house, a cave, 
in the celestial plane as well as in the 
nether, world, nay, in the whole universe 
including all objects, even’ so he who 
views all living beings, appearing as 
distinct from one another in the eyes of 


(20) 


the world, as well as his own self as 
no other than God Himself, is said to 


„perceive one divine existence as undivided 


among indivldual beings. 


By calling this realization as Sattvic 
the Lord intends to convey that such 
knowledge is the only real knowledge, 
while all other worldly knowledge is 
only nominal and not real, so that a man 
who seeks blessedness should strive to 
acquire this knowledge alone. 


The Lord now proceeds to define Rajasic knowledge, 


grad g wad ara waaay | 
afi aay yàg asad fife uma 2 Ul 


g but; aq maq the knowledge which; aay 4agq in all beings; qaaa 
of diverse kinds; artatatata manifold existences; qra as apart from one 
another; aft cognizes; wf that; maa knowledge; usas Rajasic; fafa know. 


That, however, by which man cognizes many existences of various 
kinds as apart from one another in all beings, know that knowledge to 


be Rajasic. 


The man referred to in the present 
verse believes that there are as many 
souls as there are bodies, one in each, 
and that they are all distinct from one 
another, even as every living being has 
a distinct shape and form and a tempera- 
ment peculiarly its own. This is what is 
meant by cognizing manifold existences 
of various kinds as apart from one another 
in all beings. 

The idea is that the man who has 
no knowledge of the truth about ether 


The Lord now defines Tamasic knowledge. 


AI RERIT 


aaa à ë q 
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thinks that each jar or house has its 
own limited ether and associating it with 
the agreeable or foul smell existing 
therein regards each tract of ether as 
apart from another. This 


is, however, erroneous. Even so the 


belief that there are as many souls as 
there are bodies, each in one, is misleading. — 


This is what is meant y oe this — 


only in name. 


Fla AnAegay | 


belief of his 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


736 BHAGAVAD-GITA 


abut; aq (the knowledge ) which; yatta az to one ( body, which 
isan) effect; etaaq as if it were the whole; awa clings; asgan (and is ) 
irrational, aazaiiza without any real object; = and; aeq trivial, or of 
little value; aq that; amas Tamasic; saas has been spoken of as. 


Again, that knowledge which clings to one body as if it were the 
whole, and which is irrational, has no real object and is trivial, has been 


declared as Tamasic. (22) 


the particle ‘Tu’ in this verse is (irrational) with this reference to this l 

intended to convey that this knowledge knowledge is intended to convey that j 

is of a much lower order than the Sattvic a reasonable man will hardly entertain 

and Rajasic iypes of knowledge defined such a view; even a man of small under- 

in the preceding verses. standing is able to distinguisii between the 
material body and the conscious Self by 

; The first half of this verse represents exercising his judgment; hence such a | 
A the main characteristic of Tamasic perverted knowledge cannot exist where | 
knowledge. The idea is that the perverted there is reason and a critical sense. | 
knowledge through which man comes to | 

| 

| 


regard the body, which is an evolute of That which is perceived or apprehended 
matier, as his own Self and, clinging to through this knowledge is not real; that | 
this belief, remains attached to his is to say, this knowledge does not Í 
ephemeral and perishable body as his epresent an object in iis real character. 


all, that is to say, identifies himself Hence it is perverted forin of knowledge 
with iis joys and sorrows and looks upon and very insignificant; that is why it is 
its desiraction as his utter ruin, and worth discarding. This is what is sought 
fails to recognize the Self as distinc: from to be conveyed by the use of the adjective 
the body or all-pervading, is no knowledge Atattvarthavat’ and ‘Aipam’. 
in the real acceptation of the term. Hence 
the Lord has not even mentioned the word Such is the perverted form of 
‘Jnana’ in this verse; for this perverted Knowledge or belief entertained by men 
form of knowledge is really the same as ofa grossly Tamasic disposition. That 
ignorance. is but naturai tc them inasmuch as 
; ignorance has been said to be an offspring 
the use of the adjective ‘Ahaitukam’ of Tamoguna. 


The Lord now characterizes Sattvic action. 


fad agaaa: FIR | 
3 e S 
ABSA TA -atcuifeamgeaa |] 23 N 


-aq %# the action which; faam is ordained ( by the scriptures ); aska 


1 


is not accompanied with the sense of doership; aneicga by him who seeks 


rdained by the Scriptures and is not accompanied 
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by the sense of doership, and has been done without any partiality or 
prejudice by one who seeks no return, is called Sattvic. > 


Sacrifice, charity and | austerity, 
vocational duties and bodily functions 
and all other noble acts enjoined by the 
scriptures as binding on a particular man 
with due regard to his grade in society, 
stage in life, temperament and circumstanc- 
es, are referred to here as ‘Niyatam Karma’. 
The use of the participial adjective ‘Niya- 
tam’ is intended to convey that only such 
obligatory duties as have been enjoined 
by the scriptures, and are required to be 
performed either daily or on special 
occasions, can be Sattvic in character; 
those that have been prohibited or are 
motivated by desire cannot belong to 
this category. 


The noun ‘Sanga’, forming part of the 
compound adjective <Sangarahitam’, has 
not been used in the sense of attachment 
in this verse; for absence of attachment 
has been included in the phrase ‘Araga- 
dwesatah Kriam’. The word ‘Sanga’ should 
therefore, be interpreted to mean the 
feeling of identification that one develops 
with regard to one’s actions by claiming 
their doership. Hence ‘Sangarahitam’ 
should be taken to refer to such actions 
as are performed without the sense of 
doership and without identifying oneself 
with one’s body. Hence the use of this 
adjective is intended to show that even the 
aforesaid duties that have been enjoined 
by the Sastras are Sattvic only when 
they are ‘Sangarahita’, and not otherwise. - 

The compound adjective ‘Aphalapreps- 
una’? stands for the unselfish man who, 
having ceased to entertain the feeling of 
mineness and attachment in respect of all 
enjoyments of this world and the next, 
obtained as a reward for one’s actions, no 
longer cherishes the least craving for those 


The Lord now defines Rajasic action. 
aq HY FA TET A FE | 


93 B.G, 


Cr i ese 
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(23) 
enjoyments, who does not seek to attain 
any selfish end of his through any action 
whatsoever, who does not need any object 
for himself. : 
The present verse shows that that 
action alone is perfectly Sattvic, which 
answers all the qualifications mentioned 
above. If any of these characteristics 1S 
missing in a particular action, its Sattvic 
character should be regarded as wanting 
to that extent. Besides this, it should 
also be taken to mean that Jiana or 
realization follows from the quality of 
Sattva and Sattvic actions alone; hence 
men who seek to know the truth about 
God should perform Sattvic actions 
alone, and should not court bondage by 
performing Rajasic and Tamasic actions. 


Here it should be noted that the 
present verse defines Sattvic action from 
the point of view of Sankhyayoga; hence 
it precludes tne sense of doership by 
the term ‘Sangarahitam’ aud the feeling 
of attraction and aversion too by the 
word ‘Aragadwesatah’. In verse 9, how- - 
ever, Sativic Tyaga has been declared to 
consist merely in giving up attachment 
and the craving for fruit of actions, = 
performed from the point of vlew of 
Karmayoga. Hence there is no mention 
of the absence of doership in that verse} 
on the other hand, it advises the per- 
formance of actions as a matter of duty. 
Here lies the difference between Sattvic  ăž 
Karma and Sattvic Tyaga as defined in 
the two verses. God-realization throug 
Knowledge of Truth is the reward of 8 
both; hence there is no real difference = = 
between the two, the difference lies only — ee 
in their mode of practice. a= 


TRETE UBB 


B 


728 . Digitized by BHAGANAIO Gleni and eGangotri 


g but; aq sa the action which; agwrm@raq involving much strain or 
exertion; ga: and; agar by a man seeking enjoyments; at or; ata by 
him who is full of egotism; aà is performed; aq that; usaq Rajasic; 


sqa has been spoken of ( as ). 


That action, however, which involves much strain and is performed 
by one who seeks enjoyments or by a man full of egotism, has been spoken 


of as Rajasic. 


The words ‘Bahulayasam Karma? refer 
to those desire-born and worldly under- 
takings for which many activities of 
diverse kinds have been prescribed, 
and which due to the feeling of identifica- 
tion with one’s body one accomplishes 
With great éxertion and grudge regarding 
them as a burden. The use of - the 
compound adjective ‘Bahvlayasam’ is 
intended to distinguish the Rajasic from 
the Sattvic type of actions. The idea is 
that the doer of Sattvic actions does not 
identify himself with his body and has 
no sense of doership in respect of his 
actions; hence he does not feel the least 
exertion or hardship in performing any 
action whatsoever. Therefore, his actions 
do not involye any strain. The doer 
of Rajasic actions, however, does identify 
himself with the body, hence the toil and 
hardships involyed in his actions make him 
unhappy; that is why he feels the strain 
while performing every action. Besides 
this, the doer of Sattvic actions confines 
himself to those duties alone which fall 
to his lot from the sacred or secular point 
of view; hence he does not expand his 
activities. But the doer of Rajasic actions 
continues to undertake new enterprises 
every day, hence the scope of his activities 
gets much enlarged. That is another 
reason why acts of weary toil have been 
declared as Rajasic. 


The compound word ‘Kamepsuna’ stands 
for the self-centred man who ever goes 


(24) 
on craving for enjoyments of various 
entertaining as he does the 


kinds, 
feeling of mineness and attachment in 
respect of them, and who does everything 
for the sake of enjoyments of this world 
and the next, such as wife, progeny, 
wealth, house, honour, fame, prestige etc. 


The use of the disjunctive particle 
‘Va’ in this verse is intended to convey 
that not only those actions which aim at 
the acquisition of objects of enjoyment 
but even those which, though not motivated 
by the desire for enjoyments, are prompted 
by egotism are Rajasic in character. The 
idea is that even those actions which are 
tainted by either of these two evils, 
viz, the craving for enjoyment and 
egotism, are Rajasic, much more those 
which are characterized by both. 


The word ‘Sahankarena’ stands for 
the man who not only identifies himseif 
with the body but all whose actions are 
prompted by egotism, nay, who claims 
the doership of actions, regards himself as 
nonpareil and makes much of his 
capabilities and is also given to bragging. 

It has already been stated that Rajasic 
actions yield a crop of sorrow ( XIV. 14) 
and that the quality of Rajas binds man 
through attachment of actions ( XIV. 17); 
hence a seeker of liberation should never 
perform such actions. This is what is 
meant by calling the above actions 
Rajasic. 


The Lord now characterizes Tamasic action. 
aagi gi fama q NET | 


maaa = a 


IATHA | RY II 
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aq aà the action which; aqaraq the upshot; #74 loss ( to oneself ); Raa 
injury to others; a and; Aaa, one’s own capacity; aaa¢7 not counting; 
meta through (sheer) ignorance; ameaa is undertaken; aa that; THEA 


Tamasic; saa is spoken of. 


That action which is undertaken through sheer ignorance, without 
counting the upshot, loss to oneself, injury to others and one’s own capacity, 


is declared as Tamasic. 


Before launching an enterprise a man 
should exercise his own judgment and 
foresee its consequences, viz., whether it 
will lead to happiness or sorrow. Again, 
he should consider what will it cost him 
in the shape of money, bodily strength 
and time, to what extent it will interfere 
with Dharma or piety and what other 
losses it will entail. Thirdly, he should 
foresee in what way aud to what extent 
it will cause hardship to other human 
beings or creatures end involve destruction 
of human or other lives. And, fourthly, 
he should form an estimate of the capacity 
that will be required for accomplishing 
it and consider whether he possesses the 


(25) 


requisite capacity. A Tamasic action is 
that which does not take into account all 
these considerations and is undertaken in 
a reckless spirit. This is what the 
Lord seeks to convey in the present 
verse. 


Inspired as it is by igaorance, which is 
a product of Tamoguna, such arash act 
is called Tamasic. And it has already 
been stated (XIV. 18) that a Tamasic 
action leads to Ajfiana, i.e., birth in the 
species of stupid creatures, such as 
swine, dogs, plants etc., or condemnation 
to hell. Hence those seeking beatitude 
should never undertake such an act. 


The Lord now defines a Karta or doer of the Sattoic type. 


qmaqisaeaal 


Jagan: | 


Raraga sat Ras Feat I 3R Il 


gwag: free from attachment; aagardi unegotistic; aqgeeaatad: endowed 
with firmness and vigour, Raaz: in success and failure; Ren: free from 
morbid feelings ( such as delight and grief etc. ); gaia doer; atfae: Sattvic 


( in character ); g=qa is spoken of ( as ). 


Free from attachment, unegotistic, endowed with firmness and vigour and 


unswayed by success and failure—such a doer is said to be Sattvic. 


‘Muktasangah’ is he who has ceased 
to have any connection whatsoever with 
actions and their fruit. That is to say, 
he no longer entertains the least feeling 
of -mineness, attachment and desire in 
respect of whatever is done by the mind, 
senses and body, or with regard to its fruit 
in the shape of honour, fame, prestige, wife, 
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progeny, wealth, house and other enjoy- 
ments of this world and the nezt. 


Agajn, ‘Anahamvád?’ is he who, | 


rae ae 


si 
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fore, never Fossis, Jike men rcssessing a 
demoniac disposition, of his having 
realized a particular end, nor advertises 
his future designs. He does not claim to 
be “the lord, the enjoyer, a mighty and 
happy man, having no compeer’? nor 
proclaims his intention io perform sacrifices 
and besiow gifis (XVI. 13-15) but talks 
in an unaflecied and unegoiistic strain. 


. He who does not lose his balance 
of mind even when confronted With the 


Osdinary men of the world are overjoyed 
completion of an undertaking 


on the 
to which they feel attached. and which 
they look upon as a means to the 
realization of their desired end; even so 
they feel very miserable when it is 
interrupted and left half finished. Similarly, 
the saccess and failure of an underiaking 
awaken morbid feelings of various other 
kinds in their heart. Therefore, that man 
of an unrufiled temperament who, having 
no feeling of ‘I’ and ‘mine’, attachment 


greatest obstacles ana difficulties while and the desire for fruit, neither exults 
discharging any sacred obligation is over the accomplishment of an action nor 
calied ‘Dhytisamanyitah’; while ‘Utsaha- grieves over its interruption and who is | 
samanyitah’ is ne who is not deterred subject to no otner morbid feeling either, | 


by failure or by the thought that a man 
having no desire for fiuit need not engage 
in action, bui who is devoutly eager to 
conunue his efforts cven as one who has 
achieved success or hke one who seeks 
some rewara for his actions. A man who 
IS engowed with both these virtues, 
uamsty, Iimuess and zeal, does not shirk 
nis auly cven when facea with the 
HCAVIESL ouds, but diligently pursues it 
through thick and thin, suymouLting all 
Gyfficulues. hese constitute te dis- 
UDguishing marks oj such a man. 


that is to say, who remains equipoised 
under every circumstance and at all times, 
is called ‘Siddhyasiddhyoh Nirvikarah’, 


He alone who possesses all the 
above qualifications is a perfectly Sattvic 
doer; his Sattvic nature will be found 
wanting to the extent he lacks these 
qualifications, Such Sattvic traits 
manifest the hidden light of God, hence 


a seeker of liberation should imbibe the 
virtues of a Sativic doer, 


The Lord now aefines a doer of the Kajasic ty pe. 


Ul wasipo) — fearaaitsala: | | 
Sey jae ` 6 _¢ z | 
Samaq: ë aa usa: afkiaa: I Ro 1 l 


Wil passionate or iull cf attach ment; 
Gea: ( and ) greedy; Rakaa: oppressive by nature; agfa: 
ataata: ( and) aflected by joy and sorrow; 
character; qi@#tiaa: has been spoken of (as). 

ihe doer who is full of attachm 


FALWAG: seckin g the fruit of actions; 
of impure conduct; 
at a doer; usia: Rajasic in 


greedy, and who is oppressive by nature 
by joy and sorrow, has been called Rajasic. 


He who entertains a feeling of 
mineness and attachment in respect of 
actions and their fruit in the shape of He who goes on 
enjoyments of this world and the next, wife, progeny, 
that is to say, who remains attached to 


( 27) 
whatever action he performs as well as 
to its fruit, is called a ‘Rāgr. 


craving for 
wealth, house, honour, 
fame, prestige and various other enjoy- 


CC-0. In Public Domain. UP State Museum, Hazratganj. Lucknow 


Digitized by Saree Foundation Trust, Delhi and eGangotri 
HAPTER XVIII 


ments of this world and the next, and 
does everything with a view to attaining 
these enjoyments alone, such a self-centred 
man is called ‘Karmaphalaprepsuh’. 

The greedy man who on account of 
his attachment to wealth and other 
possessions refuses to spend money accord- 
ing to his means even in a legitimate 
cause and cherishes an ardent longing 
for amassing wealth by fair means or 
foul, and who even seeks to usurp the 


rights of others and strives to that end, is © 


called ‘Lubdhah’. 

He who is habitually 
inflict suffering on others, by whatever 
means it may be possible, who cares not 
the least for the hardship of others while 
striving for the realization of his own 
ambitions, his actions being inspired by 
likes and dislikes, and who continues to 
oppress others for the sake of his own 
comfort and enjoyment, such a cruel man 
ls called ‘Himsatmakah’. 

fie who has no regard for personal 
cleanliness and morality, that is to say, 


disposed to- 


a T E E a E 
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who neither cleans his body and clothes 
etc. by the useof water and earth etc. nor 
maintains the purity of his conduct through 
propriety of behaviour, but who gives 
up cleanliness and right conduct with a 
view to attaining enjoyments of various 
kinds due to attachment for the same, is 
called ‘ASachih’. 

‘HarsaSokanvitah’ is he who is now 
filled with delight and now plunged in 
grief in course of every activity and at 
every event, that isto say, whose mind is 
swayed by joy and grief at every step 
inasmuch as he cherishes a feeling of 
attraction and aversion towards every 
action and its frait. 

A doer who is possessed of any of 
the above characteristics belongs to the 
caiegory of a Rajasic doer; and a Rajasic 
doer undergoes repeated births and deaths 
in different species of life, he does not 
escape from the whirliglg of mundane 
existence. Hence a seeker of liberation 
should not allow himself to be a Rajasic 
doer. : 


The Lord now poinis out the characteristics of a Tamaste doer. 


agm: MST: Wea Ast Acalrsisoa: | 
fart Aigi a wal aA seat Re II 


ay 


lacking seìfcontrol and piety; tga: uncultured, 


vulgar; tasg; 


arrogant; 33: deceitful; salas: robbing others of their livelihood; awa: sloth- 
ful; fast down-hearted; 4 and; Aagi procrastinating; aai doer; awa: ( as ) 


Tamasic; s=aa is declared. 


Lacking piety and selfcontrol, uncultured, arregant, deceitful, inclined 
to rob others of their livelihocd, slothful, down-hearted and procrastinating, such 


a doer is called Tamasic. 


‘Ayuktah’ is he who has not been 
able to subdue his mind and senses, but on 
the other hand, who is under the control 
of his mind and senses, and who is lacking 
in faith and piety. 


is naturally dull-witted and 


He who io 


has not received good education, 
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possesses a childish nature, who has no pri 
knowledge of his duty ( XVI. 7 ) and whose x 
mind and senses have not been improvea 
by culture, is referred to here as ‘Pr 


hearted by natu 
of humiliy in 
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intoxicated with pride, Is called ‘Stabdhak’. 


The crafty swindler who secretly 
harms others, concealing his malicious 
intentions, and is ever contriving plans 
to do them an ill turn, is referred to here 
as Sa thah’. 

‘Naiskrtikah’ is he who 
others of their means of subsistence. 


deprives 


The slothful man who is wont to 
remain lying down all the twenty-four 
hours, who does not feel inclined or 
encouraged to perform any sacred or 
secular duty, and whose mind and senses 


are ever steeped in indolence, is spoken 


of here as ‘Alasah’. 

The down-hearted man who  grieves 
day and night and whose _ worries 
know no end (XVI. 11) is called 
Vigadi.’ 


And he who having taken up some 
work does not finish it for a long time — 
who goes on patting it off from day to 
day, so that a work which could be 
finished in one day takes many days and 
is yet left unfinished, such a man of 
sluggish habits is called ‘Dirghasutri’. 


The evil traits mentioned in the 
above verse are all products of Tamoguna; 
hence whoever possesses all these 
characteristics or many of them should 
be regarded as a doer of the Tamasic 
type. And men of a Tamasic disposition 
fall in the scale of spiritual evolution 
( XIV. 18); they are born in sub-human 
species of various kinds, such as beasts 
and birds, insects and moths etc. (XIV. 
15). Hence a man seeking beatitude 
should not allow any of these character- 
istics to stay in him. 


Having thus classified Fina, Karma and Karta in order of sequence out 
of the factors which motivate action as well as the constituents of action in order 
that the Sattvic traits, which are helpful to the realization of Truth, may be imbibed 


and the Rajasic and Tamasic propensities, 


which are prejudicial to such realization, 


may by discarded, the Lord now undertakes to classify in their order of sequence 
Buddhi and Dhrti under three heads, viz. Sattvic, Rajasic and Tamasic. 


gale yaaa 


maama 


yeaa 


aisa O conqueror of riches, Arjuna; aè: 
and; wt: of Dhrti ( firmness ); ua also; 


gaaf o | 
JÄTA Il RS I 


` 


of Buddhi ( reason ); a 
gna: based on the ( predominance 


of ) each Guna or mode of Nature; fafa Aag, the threefold division; aà 
in full; qaaa one by one; Aang being told ( by Me ); zg hear. 


Now hear, Arjuna, the threefold division, based on the predominance of 


each Guna, of Buddhi and Dhrti also, 


one by one. 


The word <Buddhi? in this verse 
denotes the faculty of determination; it 
is also called ‘Antahkarana’ or the 
internal organ. The Jaana or knowledge 
which has been classified Under three 
heads in verses 20, 21 and 22 is a 


which is being told by Me in full 
(29 ) 


Product or function of Buddhi, which is 
the source of it. Verse 18 mentions 
g ñana’ as one of the factors that 
motivate action; while Buddhi has been 
included in the constituents of action 
under the name of ‘Karana’ or instrument. 
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This constitutes the difference between 
Buddhi and Jaana. The following verses 
classify Buddhi which is the chief 


Karana or instrument, in order to bring 
out clearly the threefold division of 
Karanas, which form part of the 
constituents of action. 


‘Dhrti is the faculty of holding on 
to a particular pursuit, belief or idea; it 
is also a function of the intellect. It is 
through this faculty that a man firmly 
adheres to a particular activity or idea. 
Hence it is included in the category of 
‘Karana’. The word occurs in verse 26 


In keeping with His promise ts discuss 
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above among the characteristics of a 
Sattvic doer; this is likely to give the 
impression that Dhrti is Sattvic only. 
But the truth is otherwise; Dhrti also is 
of three kinds. It is in order to bring 
out this truth that ‘Dhrti? has been 
classified under three heads in the 
following verses. 


The obvious intention of the Lord in 
classifying both Buaddhi and Dhrti under 
three heads is to point out that only the 
Sattvic types of these are worth cultivat- 
ing, while the Rajasic and Tamasic types 
are to be given up. 


the threefold divisions of Buddhi 


and Dhrti, the Lord first of all defines Sattoic Buddhi. 


aft a fafa a aa waa | 
ged ata war ata gfe: ar TA areas N Re N 


arf O son of Prtha ( Kunti) Arjuna; 


at gà: the intellect which; 


nafta the path of (right) activity; 4 and; Rafa the path of renunciation; 
aats what ought to be done and what should not be done; aataà ( what is ) 


fear and ( what is ) fearlessness; 


( what is ) liberation; afi knows (correctly ); 


Sattvic. 


a and; a74q ( what is ) bondage; 4 and; AAA 


at that (intellect ); atRaet is 


The intellect which correctly determines the paths of activity and 


renunciation, 


what ought to be done and what should not be done, what 


is fear and what is fearlessness, and what is bondage and what is liberation, 


that intellect is Sattvic. 


The way to God-Realization is two- 
fold. The first consists in practising 
worship of God and performing noble 
deeds enjoined by the scriptures, such 
as sacrifice, charity and austerity, 
vocational duties consistent with one’s 
grade in society and stage in life, and 
bodily functions such as eating and 
drinking etc. Al this has to be done in 
a disinterested spirit for the sake of God- 
Realization while folowing the rules of 
any one of the first three Asramas or stages 
in life and giving up the feeling of ‘I’ 
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and ‘mine’, attachment and the craving 
for reward. This is known as the path of 
activity. And right knowledge of this path 
consists in forming a correct idea about 
the same and following it according to 
the ideal of the ancient kings Janaka and 


Ambarisa and that of great sages Vasis¢ha, 
Yajñavalkya and so on. 
The other path is the path of 


renunciation. It 
abstaining from 
ments both externally 


consists in completely 


all activities and enjoy- 
and internally 


744 Digitized by SBAA PSB and eGangotri 


and remaining constantly engaged in 
hearing, reflection and contemplation or in 
the adoration and remembrance of God 
and chanting His names etc. along with 
the practice of control of mind and the 
‘senses, endurance etc., while staying in the 
fourth Agrama of Sannydsa and remaining 
aloof from all kinds of worldly distractions. 
Again, all this has to be done for the 
sake of God-Realization and renouncing 
the feelings of ‘i’ and mine’ as well as 
attachment. And right knowledge of this 
path consists in forming a correct notion 
of it and following it according to the 
ideals of Sanaka and his three brothers, 
Narada, Lord Rsabhadeva' and Sukadeva. 

‘Karya’ is that which a man ought to 
do ata particular place and on a particular 
occasion considering his grade in society, 
Stage in life, temperament and circums- 
tances; and that which should be shunned 
by him on a particular occasion is ‘Akarya’ 
for him. Right knowledge of ‘Karya’ and 
‘Akarya’, therefore, consists in correctly 
determining whether an action one 
is called upon to perform is worth 


Performing or whether one should abstain 
from it. 


The nervous excitement caused in 
one’s mind by the presence of some 
disagreeable object or occurrence or by 
the apprehension of such an occurrence is 
called ‘Bhaya’ or fear; and the absence 
of such a feeling is called ‘Abhaya? or 
fearlessness. Right knowledge of Bhaya 
and Abhaya, therefore, consist: in shaking 
off fear by knowing the truth of both, 
i, e., ascertaining the causes which go to 
make one feel nervous and the way how 


to overcome this feeling and attain the 


state of fearlessness, 

The compulsion under which 4 Jiva 
or embodied soul has to go through an 
unending series of births and deaths 
from time without beginning due to its 
connection with good or evil actions ig 
called ‘Bandha’ or bondage. And when 
all the ties of good and evil Karma that 
bind a soul are cut asunder by the grace of 
God through the practice of 
Bhaktiyoga, Jňānayoga or any other 
discipline undertaken as a result of 
association with holy men, and the soul 
attains God-Realization, itis said to have 
achieved Moksa or liberation. 

The correct knowledge of Bandha 
consists in grasping the irue nature of 
bondage as defined above and ascertain- 
ing the causes which have thrown the 
Jiva into bondage, as well as the factors 
which go to tighten this bond and so on; 
while true knowledge of Moksa_ consists 
in correctly apprehending what is meant 
by securing freedom from this bondage 
and discovering how and by what means 
it can be secured, 

To sam up, the Sattvic type of 
intellect is that Which is capable of 
correctly determining al these points, 
which neither errs nor wavers in its 
judgment on any of these issues—which 
Pronounces its correct verdict on what- 
ever point it is sought. The Sattvic type 
of intellect frees man irom the bondage 
of mundane existence and leads to the 
attainment of the supreme state; hence’ 
@ seeker of blessedress should improve 
his intellect by cultivation of the above 
traits and make it Sattvic 


Karmayoga, 


The Lord now defines the Rajasic type of intellect. 


a at a at qari a, 


Tas afè: 


ma O son of Prtha 


( Kunti ), Arjuna; aay by which; 
right; 4 and; aada what is wrong; ẹł as well as; 


MT Te UTR I 3 ll 


mia what is 
amia what ought to be 
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done; a and; amia, what should not be done; ua also; aaam not as they 
are; usaf ( man ) perceives; ar that; afa: intellect; wast ( is ) Rajasic. 


The intellect by which man does not truly perceive what is Dharma 
and what is Adharma, what ought to be done and what should not be 


done,—that intellect is Rajasic. (31) 
Virtues like non-violence, truth‘ulness, and all other noble pursuits enjoined by 
compassicn, tranquillity, continence, the Sastras with due regard to one’s grade 


endurance, subjugation of the mind and in society and stage in life—the performance 
senses as well as sacrifice, charity and of which, the Sastras declare, is rewarded 
austerity, study and teaching of the with the enjoyments of this world and 
scriptures, governance of the people, the next—and acts of benevolence, all 
agriculture, rearing of cattle and service, these are covered by the term ‘Dharma’.* 


+ The Sastras have glorified Dharma in glowing terms. Brhaddharma-Purona has the following :— 

Dharma, which protects this universe and has been represented in the fcrm ofa bull, is believed 
to have four legs. In tho Satyayugait is whcle with four legs, in the Treta age the number of its legs 
is reduced to three, in the Dwapara it is further reduced to two, while in the Kali age only one leg 
remains. 

The four legs of Dharma are : Truth, Compassion, Tranquillity and Non-violence— 


aa aor an arfeacigar afa Afaa: 1 adeqtaqateata a piai TT: 
Of these, Truth presents itself in the following twelve forms :— 
afemaaa ma eaaa aaa gÀ: Bat ee Aa ad SAA Ul 
afam agaga fraaty: friar: giad fefad aa guia a aU 
“Uttering no untruth, keeping one’s promise, speaking agreeable words, service of the preceptor, 
strict observance of a vow, piety, association with holy men, doing what pleases one’s parents, external 


purity, internal purity, shyness and keeping no possessions.?* 
Compassion expresses itself in tho following six forms :— 


Aaa ad a adar nang | fat aqaaratacdlart: aAA: ii 


‘Benevolence, charity, unfailing goniality of speech, meekness, modesty and evenness of temper,” 
Tranquillity presents the following thirty characteristics :— 


agaid ani a Aa: ad MaA agna afa: u 
agiagi a mei Raia | eaaa: aaa feye ger nA: II 
faii grati am: gama: aaa TASAA agai gf: ATT N 
ae a A Aetia amaA aaa SAAT Ul 
agyar ggg ATITEA | i 
«Absence of a cavilling spirit, contentment with a smal] amount or quantity, control of 


the senses, frecdom from attacl ment, taciturnity, devotion to the worship of gods, fearlessness, gravity, 


steadiness of mind, absence of impassivity, freedom from craving of all sorts, a resolute will abstaining 
from prohibited actions, equipoise in honour and ignominy, praising others, virtues, uon-thiwving, 
continence, fortitude, forbearance, hospitality, practice of Japa or muttering of mystic formula » offring 
oblations into the sacred fire, visiting sacred places, service | of noble men, freedom from jealousy, 
knowledge of bondage and freedom, a spirit of renunciation, endurance even in the face of great 


calamities, abience of stinginess and absence of dull-wittedness’”. 


There are seven modes of Ahimsa or Non-violence :— AS 
afar caren: mesfag | aT qeda a aaea I 
ataa a aaa amaga: TRY | uan 


T O. 


94 B. G. 
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That which has been enjoined by the 
Sastras as worth performing for a man at 
` a particular time and place with due 
regard to his grade in society, stage in 
life, temperament and circumstances, is 
Karya for him; while that which has 
been declared in the Sastras as not only 
worth abstaining from or forbidden but 
as something which must not be performed 
in any case, is Akarya. Whereas sinful 
acts prohibited by the astras are 
worth abstaining from for all, even 
out of noble acts enjoined by the scriptures 
some are worth performing for a particular 
class while others are worth abstaining 
from for that very class. For example, 
while service is worth performing for a 
Sadra (a number of the labouring class) 
the performance of sacrifice and study of 
Vedas etc. are worth shunning for him; 
while the practice of Viveka ( discrimina- 
tion between real and unreal, eternal and 
evanescent, matter and spirit etc. ), Vai- 
ragya (dispassion ), control of the mind 
and senses and so on are worth performing 
for a recluse, the performance of 
~ sacrifices and practice of charity etc. are 
worth shunning for him; performing 
sacrifices and officiating at them, bestowing 
and accepting gifts, and the study 
and teaching of the Vedas are worth per- 
torming, while service as a means of sub- 
sistence is worth abstaining from for the 
Brahman ( a member of the priestly class ); 


The Lord now defines Tamasic Buddhi. 


aqa unà ar 


even so for a Vaisya (a member of the 
trading class ) agriculture, reiring 
of cows and trade etc. are worth 
pursuing, while accepting gifts is worth 
abstaining from. This proves that a 
particular duty is not worth performing 
for all simply because it is included in 
the category of Dharma enjoined by the 
scriptures. In this way that which is 
Dharma can be worth performing and 
worth shunning too. Here lies the 
difference between Dharma and Karya, on 
the one hand, and bstween adharma and 
Akarya, onthe other. The inteliect which 
is at a loss to judge whether a particular 
course of action which a man is required 
to choose or reject is worth adopting or 
abstaining fiom, and to decide what he 
should do and how and what he should 


not, is said not to perceive correctly what 
is Karya and what is Akarya. 
Such an intellect, which is unable 


to determine the real nature of things, is 
never established in Viveka and remains 
distracted and fickle due to its contact 
With Rajoguna; hence it is Rajasic. And 
a Rajasic tendency is said to result in 
sorrow; hence he who seeks blessedness 
should eliminate the Rajasic traits present 
in one’s intellect through association with 
saints, the study of good books and 
cherishing noble ideas, and at the same 
time strive to awaken and. foster Sativic 
impulses. 


wert JAAA | 


waar daia gfe: ar ot are ti 32 11 


a 


“Control over one’s squatting posture, abstaining from infliction of pain on 
mind, speech or body, piety, hospitality, wearing a look of serenity, 


and a feeling of oneness with others,” 


RE Ln 


others through 
regarding all as one’s own, 


‘This isDharma. Even a little practice of this Dharma is supremely beneficial and violation of 


it is highly detrimental. 


JAL caeraad fe wade HEINA AAA ater ara "n aag N 


«Just asa littlo deviation from virtue is fraught with great dan 


of this Dharma protects from great fear.» 


Side by side with this Dharma, consisting of four limbs, 


with his grade in society and stage in life. 


( Ibid., Pūrvakhanda, 1. 47 ) 
ger, even so a little practice 


a man should perform duties consistent 
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qef O son of Prtha ( Kunti ); Arjuna; at which; aHargat wrapped in igno- 
rance; gig: intellect; aña (even ) Adharma; «s4 (itis) Dharma; gf thus; 
ar7a imagines; «ataia ( and sees ) all other things; 4 too; faqttary, contrary; al 
that ( intellect ); atmat (is ) Tamasic. 


The intellect which imagines even Adharma to be Dharma, and sees 


all other things upside-down,—wrapped in ignorance, that intellect is Tamasic, 
Arjuna. ( 32 ) 


The intellect which regards denuncia- virtues enjoined by the scriptures as 
tion of God and other deities; defiance  Adharma. This is equally implied by the 
of the authority of the scriptures, first half of this verse, which can be 
disrespect towards one’s parents, preceptor interpreted the other way as well by 
and others, violation of the rules of treating ‘Dharma’ as the object and 
Varna and Asrama, discontent, hypocrisy, ‘Adharmam’ as a complement. 
duplicity, adultery, ying, oppressing Just as this intellect imagines Adharma 
others, taking prohibited food, acting as to be Dharma, even so it mistakes sorrow 
one pleases, usurpation of others’ rights and for joy, the evanescent for the eternal, 
Other prohibited acts of a sinful nature the impure for the pure, loss for galn, 
as acts of virtue is said to mistake and so on. All thess instance of a 
Adharma for Dharma. Suchan intellect distorted vision are included in seeing all 
further regards fortitude, forbearance, things upside-down. 
control of ihe mind and senses, non-thiev- 
ing, purity, discernment, right know- In other words, a Tamasic intellect 
ledge, truthfulness, absence of anger, is that which has almost lost its critical 
worship of God and other deliies, study faculty, so that its verdict in all 
of sacred books, following the rules of matters is warped. This type of intellect 
Varpa and Aérama, carrying out the ` brings down the human soul ia the scale 
behests of one’s parents and other superiors, of spiritual evolution; hence those who 
artlessness, continence, taking  Sattvic seek beatitade should discard sach an 
food, non-violence, benevclence and other intellect. 


The Lord now defines Saiivic Dhrti. 


ga wal aa aaa eae | oe 
Aaaa gf: a ot arftaae ty 83 1 be 


a O son of Prtha ( Kunti ), Arjuaa; aa safina gat by which unwa- 
vering firmness; Ña through the Yoga of meditation; aa:matfqafeeat: the func- 
tions of the mind, the vital airs and senses; wiwav{ man ) controls; at that «f: 
firmness; atfaat ( is ) Sattvic. 


of meditation the functions of the mind, the vitai airs and Aho 
firmness, Arjuna, is Sattvic. 
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The faculty of resolutely maintaining 
or keeping up any activity, fesing or 
idea,—sustained by whick an activity, 


BHAGAVAD-GITA 


The idea is that the Dhrti which 
remains fixed on one and only ose object, 
viz., God-Realization, which never deviates 


feeling or idea does not languish but from its purpose, which has no diverse 
endures for a long time,—such a faculty motives and by which man keeps his 
is called ‘Dhrti? or firmness. Butso long mind and senses etc. directed towards 


as man continues with the help of this 


God for ıhe sake of His realization and 


firmness 10 clutch various objects with ever maintains his control over them, 
different motives, dits inconstancy or allowing them on no account to waver 
ficklenees does not cease. When, however, and get attached to sense objects,—such a 
man sets before him a fixed goal, the Dhrti is Sattvic. This type of Dhrti 
Dhrti becomes constant. Sattvic Dhrti enables man to attain God speedily; 
has only one object, the realization of hence he who seeks _beatitude 
God. hat is why it is caled should endeavour to make his Dhrti 
*Avyabhicharini’. Sattvic. 


The Lord now characterizes Rajasic Dhrti. 


J aaa gat MAISSA | 
A Q A 
aga RSRS y: awed Uae N 3g N 


g but; mf O son of Prtha ( Kunti ); aga O Arjuna; serarzatt he who seeks 
a reward for his actions; aut eat by which Dhrti or firmness; saga with 
extreme fondness; wiem Dharma (virtue); Artha (earthly possessions ) 
and Kama ( worldly enjoyments ); armada clutches; at that; af: Dhrti ( firmness ); 
ase ( is ) Rajasic. 


The Dhrti, however, by which the man seeking a reward for his actions 


clutches with extreme fondness virtues, eaththly possessions and worldly enjoy- 
ments,—that Dhrtiis Rajasic, Arjuna. ( 34) 


products of no other quality than Rajoguna 
hence it is Rajasic in character. And 
such a Dhrii binds man through actions; 


The idea is that the type of Dhrti by 
which a man clings to virtue, wealth and 
enjoyments alone in the aforesaid manner, 


paying little heed to the means of attain- 
ing liberation, is connected with Rajoguna 
inasmuch as attachment and desire are 


hence a seeker of blessedness should 
Strive to make his Dhrti Sattvic and not 
allow it to lapse into Rajoguna. 


The Lord now defines Tamasic Dhrti. 
wa wt wa ae fia aaa a | 
a Aga caer gfe: ar oe aaa i 3411 
qa O son of Prtha ( Kunti ), Arjuna; gaat: an evil-minded person; aat by 


which ( firmness ); cava sleep; aaa fear; Way anxiety; Aam sorrow; 4 and; 
aza vanity; Ya too; not; fagafa shakes off; at that; gÑ: firmness; aas 


a (i is ) Tamasic. 
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The firmness by which an evil-minded person refuses to shake off, 
i. e., clings to, sleep, fear, anxiety, sorrow and vanity as well, that firmness 


is Tamasic. 


The evil.minded man whose intellect 
is extremely dull and impure and whose 
mind is engrossed with ideas of harming 
Others and so on is referred to here as 


‘Durmedhah’. 
The word ‘Swapna’ here includes 
sleep, drowsiness and all other tendencies 


which go to wrap the mind and senses 
in ignorance and make them inactive and 
dull; ‘Bhaya? denotes the feeling of 
uneasiness and distraction caused in the 
mind by the apprehension of loss of 
fortune or other possessions, death, 
trouble, loss of happiness or any other 
agreeable object and any other untoward 
occurrence; ‘Soka’ includes worries of 
various kinds which torment the mind; 


Having thus classified Buddhi and 


(35) 


and the agony caused to the senses by 
such worries is called ‘Visada’; this is 
only a concrete form of ‘Soka’, And the 
feeling of intoxication caused by richness 
in men and money and physical strength 
etc, and divorced from discernment, 
prudence and foresight, is called ‘Mada’; 
it is also known by other names such as 
pride, arrogance and vanity. Instead of 
trying to eliminate these and other 
Tamasic propensities such as carelessness 
etc. from the mind, he who remains 
filed with them is said to cling to 
‘Swapna’, ‘Bhaya’ and so on. 


This Tamasic Dhgti is a source of 
evil in every way; hence a seeker of 
blessedness should immediately and 
wholly renounce this form of Dhrti. 


Dhrti under three heads, viz., Sattvic, 


Rajasic and Tamasic, in order of sequence, in order that the Sattoic types of both 
may be chosen and the other two types of each, viz., Rajasic and Tamasic, may be 
rejected, the Lord now undertakes to classify joy as well under three heads and 


begins with the characteristics of Sativic joy. 


gd faa Gad aq a wert) 
amaa aa grated a fateste tt 3g Ul 


gaat fatwa 


afiorasaatTay | 


age RIE NEATA il 20 Il 
wai O best among Bharatas; gaùa, now; Aaa of three kinds; 


gaa joy; 3 also; ìà from Me; xy hear; aa oug : 
meditation and service to God etc. ); wa (the 
practicant ) finds enjoyment; = and; gma the end of sorrow; first è 


practice (of adoration, 


in which; Waa through 


reaches; aa which (is of this type); aa that ( joy ); A in the begi 


Ana, ga (though) appearing as poison; ftom eventually, in the 
audit (tastes) like nectar; am (therefore ) that; TASS 
the placidity of mind brought about meditation or 
aRasq ( as ) Sattvic; stim has been declared, 
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Now hear from Me the threefold joy too. 


That in which the striver 


finds enjoyments through practice of adoration, meditation and Service to 
God etc., and whereby he reaches the end of DON such a joy, though 
appearing as poison in the beginning. tastes like nectar in the end; hence 
that joy, born as it is of the placidity of mind brought about by meditation 


on God, has been declared as Sattvic. 


Just as the Lord classified Jana, 
Karma, Karts, Buddhi and Dhrti one 
after another, even so He now undertakes 
to classify Sukha under three heads in 
Order that one may choose the Sattvic 
type and reject the Rajasic and Tamasic 
ones. This is what is sought to be 
conveyed by the first haif of verse 36, 

fhe relative adverb ‘Yatra? refers 
to the supreme Bliss attained by the 
Yogi whose mind it perfectly serene 
only when a man withdraws his attach- 
ment from ali enjoyments of this world 
and the next, taking them as ephemeral, 

? and practises constant meditation on the 
reality of God (V. 21); it remains a 
sealed book to the Uastriving. This is 
what is meant by speaking of this joy 
as “Abhyasat ramate yatra”, 

Again, the man who finds enjoyment 
In this type of joy is rid once for all of 
ali kinds of suffering,—including that 
which has its origin in one’s own body 
or tind, that which is attributable to 
natural causes and that which is caused 
by other animals, and succeeds in realiz- 
ing the supreme eternal Spirit, who is 
Truth, Consciousness and Bliss solidified 
and is an embodiment of supreme Joy 
(Y. 21, 24; VI. 28). This is what is 
meant by the clause ‘Duhkhantam cha 
nigatchhati,”” 

“Whe indeclinable ‘Agre’ denotes the 
time when a man takes to the practice of 
Viveka (distinguishing the real from the 
unreal, the eternal from the ephemeral 
and so on), Vairagya ( dispassion ), 
control of the mind and senses and 
endurance etc. as a means to the attain- 
ment of Sattvic joy on hearing its giory. 


( 36-37 ) 


It is a matter of common experience 
that on hearing from his elders the 
glory cf learning a body tries to pursue his 
studies, but having no real experience of 
its glory he finds it most unpleasant and 
difficult in the beginning to prosecute his 
studies to the exclusion of play and 
recreation, Even so the man who strives 
for the attainment of Sattvic joy finds 
it extemely taxing and irksome to 
continue the practice of Viveka, Vairagya, 
Sama, Dama, Titiksa and so on, abstaining 
from sense-enjoyments. This is what is 
meant by the Lord when He speaks of 
Sattvic joy as appearing like poison in 
the beginning. 

As a result of continued Practice 
when the striver begins to experience 
the joy derived from meditation, it 
tastes like nectar to him; at that time 
all worldly enjoyments begin to appear 
insignificant, negligible and disagreeable 
to him. This is what is sought to be 
conveyed by the words ‘Pariname 
amrtopamam?. 

The Sativic joy referred to above is 
experienced only when the mind gets 
purified through constant practice of 
meditation on God. This is what is 
meant by the compound adjective <Atma- 
buddhiprasadajam’. By calling it Sattvic 
the Lord means that this type of joy 
alone is joy par excellence, the Rajasic and 
Tamasic types of joy being no joy at all 
in the real sense of the term. They are 
joy is name only, eventually they are 
the same as sorrow; hence a man seeking 
his redemption should constantly find 
enjoyment in Sattyic joy alone, and not 
allow himself to be caught into the trap 
of Rajasic and Tamasic joys. 
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Aaea ian Asaa | 
A facta age usd AAN 3c 
aq gay the delight which; fawiftsadetara ( proceeds ) from the contact 
of the senses with their objects; aq that; a at first, at the time of 
enjoyment; «alam (even though appearing) like nectar; afima in the 
end; fara ga ( is ) like poison; aq that ( joy ); useaa ( as ) Rajasic; «zaa has been 


spoken of. 


m 
L 


he delight which follows from the contact of the senses with their 


objects is eventually poison-like, though appearing at first as nectar; hence it 


has been spoken of as Rajasic, 


The indeclinable 
refers to the time 
to enjoy 
and mind 


‘Agre’ in this verse 
when a man begins 
some object with his senses 
for the sake of attaining 
Rajasic joy. A man experiences such 
delight only so long as he enjoys some 
object with his senses and mind; this is 
what is meant by the compound word 
‘Visayendriyasamyogat?. And due to his 
attachment for the same the joy 
appears exceedingly agreeable to him; in 
the face of such a joy he cares a straw 
for any unseen joy. This is what is 
meant by the words ‘Agre amrtopamam’. 
Like polson, enjoyment of this Rajasic 
delignt is fraught with bitter consequences. 
This type of joy is joy only in appearance, 
it is no joy in the real sense of the 
term. The idea is that as man fondly 
enjoys wordly pleasures with his senses 
and mind, regarding them as joy itself, 
impressions of those enjoyments are left 
on the mind, due to which he seeks 
once more to obtain those very enjoy- 
ments; and with that end in view he 
impulsively perpetrates sins of various 
kinds through attachment. And in order 
to reap the evil consequences of such 
sinful acts he has to be reborn in sub- 
human species like insects, moths, beasts 
and birds etc., and to undergo terrible 
suffering in hells abounding in tortures. 


With the growth of attachment for 
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( 38 ) 
sense-objects, failure to obtain them 
again fills a man with grief and the 
absence of those objects too makes him 
extremely miserable. Seeiag others more 
happy and prosperous than himself he is 
filled with jealousy; and the loss of 
strength, vitality, energy, intelligence and 
valour as well as the feeling of exhaus- 
tion following in the wake of enjoyment 
are very painful. Similarly there are 
many other bitter consequences too, 
Therefore, even though this momentary 
pleasure derived from the contact of 
senses with their objects is really speak- 
ing disagreeable in every way, neverthe- 
less, a sensual man ignorantly and fondly 
enjoys pleasures regardless of consequences 
and, taking them to be joy itself 
undergoes terrible suffering of various 
kinds and in numerous waysasa result 
thereof. His case is similar to that of 
an ailing man who takes an unwholesome 
diet due to attachment and love of fla- 
your regardless of consequences, and 
suffers in consequence due to aggravation p 
of his malady or meets with death. Or 
his case may bə compared to that of a 
moth, which no account of its attach 
ment to colour, the object of 
finds pleasure in deliberately da: 
against the flame of a lamp 
it to be an embodiment of jo: 
suffers in the end by g 
end dies. > 
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This momentary pleasure appears as 
agreeable to us only because of our 
attachment to sense-objects, and attach- 
ment is a form of Rajoguya; hence it is 


Rajasic and binds man through attach- 
ment. Therefore, a seeker of  beatitude 
should not allow himself to be enticed 
into the trap of this type of delight. 


The Lord now characterizes Tamasi¢ delight. 


qe Asad q 
Ngeusi 


ga METAR: | 
AMAGATSTT i 3S N 


aq gaa the delight which; ai during enjoyment; 4 and; wqa-t in the 
end; = as well; aa: Mgaa stup efies the self; 8% that; RRISTE, ( joy ) 
derived from sleep, indolence and obstinate error; TSR Tamasic; sga, has 


been called. 


That which stupefies the self during its enjoyment as well as in the 
end,—derived from sleep, indolence and obstinate error; such delight has been 


called Tamasic. 


During sleep the function of our 
mind and senses is suspended; this re- 
lieves us of the suffering caused by 


exhaustion and gives rest to these organs. 
The joy that we experience thereby is 
referred to here as ‘Nidrottha Sukha’ or 
joy derived from sleep. This joy lasts 
only so long as we are asleep, it is any- 
thing but constant; hence it is momentary 
or ephemeral. Besides this, the mind, 
intellect and senses loss their perspicacity, 
they are no longer capable of perceiving 
anything. In this way this joy is said 
to stupefy the self, viz., the mind and 
senses as well as the Spirit, which 
identifies itself with them. And due to 
attachment for this joy man has to be 
reborn in the end in the species of stapid 
and inanimate creatures such as trees, 
mountains etc.; hence this joy is said to 
stupefy the Self even in the end. 


Similarly, the sense of comfort that 
one feels on giving up exertion of 
the mind, senses and body while one 
remains lying, abstaining from all forms 
of activity, is referred to as ‘Alasyottha 
Sukha or joy derived from Indolence. 
Like the joy derived from sleep, this joy 
also robs the mind and senses of their 


(39) 
perspicacity and stupefies them during 
its enjoyment; and inasmuch as it leads 
to rebirth in the species of stupid 


creatures as a result to infatuation and 
attachment, it stupefies the self even in 
the end. 


Idle pursuits undertaken through 
attachment for the sake of diversion and 
foolish and deliberate neglect of duty— 
this is called <Pramada’ or obstinate 
error. And the delight that one ignorantly 
finds in taking to idle pursuits because 
of the amusement they afford, and in 
neglecting one’s duty because one is 
spared exertion thereby is ‘Pramadottha 
Sukha’ or joy derived from obstinate 
error. During the time a man is engaged 
in some frivolous pursuit by way of 


recreation he fails to perceive what he- 


should do and what he should not; his 
faculty of judgment gets obscured through 
ignorance. And it is only when a man’s 
judgment gets clouded that he neglects 
his duty. In this way this joy derived 


from obstinate error stupefies the self 
during its enjoyment. And in order to 
reap the consequences of lying, duplicity, 


violence and other sinfal acts that one 
is liable to commit due to ignorance and 
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attachment in course of such idle pursuits, 


as well as of the neglect of duty 
involved therein, one is reborn in vile 
species like swine and dogs and 
cast into hells. In this way it stupefies 


the soul even in the end. 
Sleep, error and sloth—all these three 
are products of Tamoguna (XIV. 17); 


153 


hence the joy that is derived from these 
is Tamasic in character. And itis by 
depicting these as agreeable that Tamoguna 
binds the human soul ( XIV. 8); hence 
a man seeking beautitude should not 
allow himself to be caught in the trap 
of this Tamasic joy, which is momentary, 
stupefying and only apparent. 


Having thus classified all the principal categories mentioned in verse 18 


above under three heads, viz., Sattvic, Rajasic and Tamasic, the Lord now winds 
up this topic by declaring all the objects of this creation as characterized by 


the three Gunas or modes of Prakrti. 


a aza gea ar feta 22g ar ga: | 
awd spag sett: ERAAN: I vo UI 
gAs, on earth; at or; fa in heaven; at or; àg among the gods 
or celestials; ga: or anywhere else; aq that; aay being; + not; afa is 
(there ); aa which; saf%a: born of Prakrti or Nature; uff: fafa: go: from 
these three Gunas; yw free; wa may be. 
There is no beiag on earth or in the middle region or even among 
the gods or anywhere else, which is free from these three Gunas born of 


Prakrti. 
The word ‘Prthivyam’ in this verse 
denotes the terrestrial plane, all the 


subterranean regions such as Patala etc. 
and all animate as well as inanimate 
beings and objects comprised in those 
regions ‘Divi? stands for the sky or the 
middle region existing immediately beyond 
the earth and all living beings and 
objects comprised therein. And the word 
‘Devesu’ signifies all gods as well as the 
different celestial worlds and all objects 
existing in those worlds. The indeclinable 
Panah’ is intended to over all other 
objects or living beings existing in any 
other part of the universe. 


The word ‘Sattvam’ here denotes 
existence in general, i. e., the totality of 
living beings and other objects. 3 What the 
Lord seeks to drive at in this verse is 
that al objects in the universe are 
producs of the three Gunas born of 
95 B: G. 
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` Prakrti, viz., 


(40) 


Sattva, Rajas and Tamas; 
and it is attachment for these Ganas born 
of Prakrii that is responsible for the 
birth of living beings in various species 
( XIII. 21). Therefore, of the living beings 
and other objecis existing on the terrestrial 
plane, in the midcle region and in the 
celestial and all cther worlds, there is no 
object or living being free from or 
beyond these three Gunas. For while all 
material creation is undeniably for the same ; 
essence as the Gunas, being a product of = 


the same, all living beings are connected 5 
with those Gungas as well as with the A 
objects which are their products; hence they E 
too are characterized by the three Guņas. — 


Here it may bə urged that 
who have risen above the three 
are also comprised in God’s — 
how, then, can it be said that 
living being io this universe 
from the Gunas? In 
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i may be submitted that even though in course, if he ispcalle See rene for 
the eyes of the world the Gunatita ( he the pcint of view sot ~ ody, x ich is 
who has risen above the three Gunes ) a conglomeration of mind, inte a and 
forms part of the universe, really speak- senses ete. and is eae to ag 
ing, the creation does not exist in his see no objection to a or ne ba z Be 
eyes nor does he abide in God’s creation tion is nothing but a pip ooh, Ae 
or in the body for the matter of thai; it Gunas, hence plow can it eee a 
is in Gcd alone that he lives in eternal existing beyond the Gunas ? pa 
union vith Him, hence he is identical in be safely asserted that no living ae ae 
essence with God. That is why he cannot object in this creation 1s free from the 
be counted among ordinary creatures. O: three Gunes. 


In the opening verse of this chapter Arjuna sought enlightenment on a 
truth about Sannyasa and Tyaga separately; hence with a vew to ve setae 
the truth of both, the Lord first of all cited the opinion oj vious thinkers om 
the subject and then gave His own definitions oj Tyaga ( Res unciation ) aad g 
Tyāgi ( men of renunciation ) in verses 4 to 12 above. Thereafter, discussing the 
true conception of Sannyāsa ( Sankhyayoga ) in verses 13 io 17, He classified in 
verses 18 to 40 principal categories such as Fiina, Karma and Karta etc. accord- 
ing to the predominance of the ihree Guņas in order that one may adopt Sativaguna 
which is helpful to the practice of Sanny@sa, and reject Rajas and Tamas, which 
are prejudicial to the same, and wound up the topic by declaring in the end the 
entire creation as characterized by the three Gunas. 


While discussing the nature of Tyaga in the introductory verses of this 
chapter, the Lord stated that it was not advisable to shirk one’s prescribed duty 
( XVIII. 7 ) : on the other hand, He declared real Tyaga to consist in continuing 
to perform one’s allotied duties while renouncing attachment and the desire for 
fruit (XVII. 9). But in that context He did not mention what duty is 
prescribed for whom. Therefore, in order to discuss in brief the true nature of prescribed 
duties, the part played by Bhakii or Devotion in Karmayoga discussed under the 
name of Tyaga and to show that its practice ultimately leads to the attainment 
of highest perfection, the Lord resumes discussion of the topic of Karmayoga 
urder the name of Tyaga and undertakes to point out the natural duties allotted to the 
Brahman, the Ksatriya, the Vaisya and the Sudra. 
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aema Saam wot a WaT) 
mal saucer SAATA: 82 AI 


ataa O scourge of foes, Arjuna; aama Aaaa of the Brahman ( the 
priestly class), the Kgatriya (the warrior class) and the Vaisya ( the 
trading class ); = and; azma of the Stdras (the labouring class ); æntfr 


. the duties or functions; eaararad: gmt: according to the inborn qualities; 
is fazer have been divided. 


F 


ai The duties of the Brahmans, the Ksatriyas and the Vaisyas, as well as of 
aS the Sudras, have been divided according to their inborn qualities, Arjuna. ( 41 ) 


en A 
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The Brahman, the Ksatriya and the 
Vaisya—all these three belong to the 
category of Dwijas or the twice-born. All 
the three are entitled to wear the sacred 
thread ( Yajfiopavita ) end to study the 
Vedas and perform Yedic rites such as 
sacrifices and so on. That is why the 
three worcs ‘Brahmana’, ‘Ksatriya? and 
Vi} have been comp:unded. The Sadras 
are not included among the Dwijas and 
are not competent to wear the sacred 
thread, study the Vedas or periorm 
sacrifices and other Vedic rites. It is in 
order to bring out this distinctlon that the 
word ‘Sadranam’ bas been separately used. 


= 


The sum-total of tendencies or 
predispositions formed as a result of 
actions performed by a particular Jiva 
through a number of lives is known by 
the name of Swabhava or nature. It is 
in accordance with this nature that the 
three Gunas,—Sattva, Rajas and Tamas— 
manifest themselves in the mind of 
living beings. This is what is sought to 
be conveyed by the use of the compound 
adjective ‘Swabhavaprabhavaih’ before 


‘Gunaih’. Again, it is in accordance with 
the manifestation of these Gunas that 
men are born in different castes such as 
the Brahmans and so on. Therefore, it is 
on the basis of these Gunas that the duties 
of the four Varnas or grades of society 
have been apportioned by the Sastras. 
The man who possesses an abundance of 
unmixed Sattva is born as a Brahman; 
hence control of the mind and senses etc. 
have been declared to be his natural 
duties or functions, He whose nature 
is marked by an abundance of Rajas mixed- 
with Sattva is born as a Ksatriya; hence 
exhibition of valour and intrepidity have 
been declared as his natural duties. He 
whose nature possesses an abundance of 
Rajas blended with Tamas is born as a 
Vaigya; hence agriculture and rearing of 
cows etc. have been declared to be his 
natural avocation. And he whose nature 
is dominated by Tamas mixed with Rajas 
is born as a Sudra; hence service of the 
other three classes has been declared 
his natural duty. This very idea has been 
explained at length in the commentary 
on verse 13 of Chapter LV. 


According to the introduction given in the preceding verse the Lord first 


mentions the natural duties of a Brahman. 


SN A A c 
ad gaa Ma =o aeaustada T | 
ad Gaasi Tast GMANT tl 83 Ul 


aa: subjugaion of the mind; ga: 


knowledge ( of the Vedas and other scriptures ); a and; fara realization 


the truth relating to God; 4a all these ( constitute ); saxasa aaa th ; 


duties of a Brahman. 


Subjugation of the mind and senses, enduring 
of one’s sacred obligations, external and internal purity, 
others, straightness of mind, senses and behaviour, belie 


CC-0. In Public Domain. UP State Mu 


subjugation of the senses; aq: 
enduring hardships for the discharge of one’s sacred obligations; atas 
external and internaj purity; ata: forgiving the faults of others; amia 
straightness of mind, senses and behaviour; atRasan belief in the Vedas ar 
other scriptures, God and life after death etc.; ams { acquiring and impa 
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D; . ` 
scriptures, God and life after death etc., study and teaching of the Vedas and 
cther scriptures and realization of the truth relating to God—al! these constitute 


the natural duty of a Brahman. 


Sama consists in subjugating and 
composing the mind—freeing it from all 
Gistractions and abandoning all thought 
of worldly objects. 


Subduing all the senses, withdrawing 
them from external objects and employing 
them in practices for God-Realization is 
called ‘Dama’. 

Enduring hardships for the discharge 
of one’s sacred obligations—that is to say, 
observing the major vows of non-violence 
etc., forgoing luxuries and leading a 
simple life, observing a fast and other vows 
on every Ekadasi (the eleventh day of 
every dark and bright fortnight ) and other 
sacred days and living in the woods—all 
these are included in ‘Tapas’. 

Verse 3 of Chapter XVI speaks of 


( 42 ) 


external purity under ihe name of ‘Saucha’, 
while the opering verse of the same 
chapter mentions purity of mind under 
the name of ‘Sattvasuddhi?; the word 
‘Saucham’ in the present verse covers 
both these forms of purity. The word 
Saucham* occuring in verse 7 of chapter 
XIII also implies both these kinds of 
purity. That is to say, ‘Saucham’ consists 
in maintaining the purity of one’s mind, 
senses and body as well as of their 
activities, and not allowing impurity of any 
kind to creep into them. 


The idea of forbearance has been 
explained at length in the commentary on 
verse 4 of Chapter X under the name of 
‘Ksama’ and inthat on verse 7 of Chapter 
XIII under the name of ‘Ksanii?,* 


* Once upon a time king Viswamitra, son of Gadhi, accidentally arrived at the hermitage of 
the great sage Vasistha. He was followed by a huge army. Through the grace of Nandini, a celestial 
cow yielding all dcsires, Vasistha treated the monarch along with his army to dishes of various kinds 
and gave him a present of jewels, wearing apparel and ornaments. The wonderful cow caught the 
imagination of Viswamitra, who asked Vasistha for the same. Vasistha refused to part with the cow 
on the plea that she had been kept by him for the service of gods, the manes and newcomers, as 
well as for sacrificial purposes. Viswamitra was proud of his strength in men and arms, he wanted to 
take her away by force. Nandini approached Vasistha and piteously told him that the hard-hearted 
men of the royal army mercilessly belaboured her with whips and cudgels and wondered how he had shut 
his eyes to their tyranny. Vasistha gave her the following reply :— 


afar as ast ammai erat aag | 
aa at wwe amga afe daa ui 


«The strength of Ksatriyas lies in their indomitable courage, while the strongth of the B 
lies in their forbearance. I cannot give up forbearance 


at liberty to stay if she could. 


Thereupon Nandini assumed a terrible aspect, her tail began to rain fire; 
of barbarous tribes sprang up from her tail. The army of Višwāmitra was utter 
bost did not kill a single member ofthe royal army, they all fled in terror. Višwāmitra saw none 


( Mahabharata, Adiparva, 175, 28 ) 


rahmans 


; you can leave me if you please.’ 
Nandini assured the sage that none could take her by force if he did not forsake her 
Vasistha in his turn gave her to understand that he had no intention to aba 


And 
ndon her and that she wag 


thereafter, a host 
ly confounded, Nandini’s 


who 


could protect him. Then he was filled with great wonder and said .— 


z 


fras aiaa aaas 


Toy | 
( Mahabharata, Adiparva, 175, 44 ) 
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Harbouring no perversity or crooked- 
ness in the mind. expresing through the 
senses what one feels in the mind and 
allowing no contortion in the body—this 
is what is meant by straightness of the 
mind, senses and body. 


Belleving in the authority and infallibi-. 
lity of the Vedas and other scriptures 
and in the existence of God and life after 
death, putting trust in the words of holy 
men and reposing unwavering faith 
in piety and virtue—all this is covered 
by ‘Astikyam’. 


‘Jiianam’ consists in devoutly studying 


and teaching the Vedas and other 
scriptures and fully grasping their 
teachings. 

And  ‘Vijfianam’ means directly 


perceiving the reality of God through 
practices taught in the Vedas and other 
scriptures and recommended by holy men. 


A Brahman is dominated by unmixed 
Sattva; therefore, he has a natural bias 
for the duties enumerated above; his 
temperament is suited to the performance 


757 


of these duties, hence he experiences 
no difficulty in performing them. This is 
what is meant by declaring them as the 
natural duties ofa Brahman. They, how- 
ever, include some common duties as well. 
This should be taken to mean that 
although they are not the natural duties 
of Ksatriyas and others, yet they can be 
performed by them with some effort 
inasmuch as God-Realization is open to 
all and sundry. 


The duties mentioned above are 
purely Sattvic in character, hence they are 
particularly congenial to the temperament 
of a Brahman; that is why the Lord has 
thought fit to include these alone in the 
duties of a Brahman; and has not gone 
into farther detail. They should, there- 
fore, be supplemented by other duties 
that have been mentioned in Manusmrti 
(the Code of Manu) and other works. 
Study and teaching of the Vedas, 
performing sacrifices and officiating at 
them, and accepting as well as bestow- 
ing gifts—these are the six duties of a 
Brahman mentioned in Manusmrti.* 


Having thus mentioned the duties af a Brahman, the Lord now points out the 


duties of a Ksatriya. 


“Fie upon the might of- the Ksatriyas; the strength in the shape of spiritual glow of the 


Brahmans is real strength.” 


Thereafter King Kalmasapada, who had assumed the form of a demon under the force of 
an imprecation, killed all the sons of Visistha at the instigation of Viswamitra; yet Vasistha did not 


try to retaliate. 


In the Ramayaga of Valmiki we have it that Viswamitra then renounced his sovereignty 


and undertook austere penance, and as a result of his terrible penance extending over thousands 
of years ho gradually earned the titles of Rajarsi ( a royal sage ) and Maharsi (a great sage) 


and finally became known as a Brahmarsi ( a sage among the Brahmans). At the instance of gods — 

the forbearing Maharsi Vasistha acknowledged him a Brahmarsi. In the end— eS: 
faasa aalear wear agar] | 

qama aqt aks sqai IA PS 

( Valmiki Ramayana 

“Having attained the highest position of a Brahman, the pious sage Viswa: r 

homage to the Brahman sage Vasistha, the best of those who mutter sacred formulas.» 


* qaaa ai as MTI 
ai sR ta aeq UI 
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9 A e N 
at ant yd ge AAAA, | 
amanna g BA AAAS l8 

ataia ( exhibition of) valour; aa: fearlessness; z: firmness; QTA 
cleverness; = and; gẹ aera refusing to flee from battle; giaa, bestowing 
gifts; = and; gaua: lordliness,; afy all these ( constitute ); ata» of a 

2 
Kşatriya; aarasy 4 the natural duty. 

Exhibition of valcur, fearlessness, firmness, cleverness and steadiness 
in battle, bestowing gifts, and lordliness—all these constitute the natural 
duty of a Ksatriya. ( 43 ) 

Sauryam’ consists in fearlessly offering Ife of the great patriarch Bhisma is a 
righteous opposiiion io th: mighti2st foe glowing example of this virtue.” 
and remaining ever ready to fight in a 
just cause and putting up a sober and ‘Tejas’ is that moral stamina by dint 
stout fight on the field of battle. The of which a man firmly adheres to his 


DO 
%Bhisma, the grand old man of the Kaurava army, remained a strict celibate all his life. 


He exhibited in himself all the virtues of a Ksatriya. He received instruction in the uso of arms 
from the avowed enemy of the Ksatriya race, Lord Parasurama. When tho latter pressed him hard to 
marry Princess Amba, the eldest daughter of the King of Kasi, he most respectfully declined in order 
to maintain his vow of celibacy. But when Parasurama could not be reconciled in any way and 
began to indulge in sovere threats, he plainly told him :— 


a Wasa pea ard adai saai Ñ aaarfgag it 
aaf scat we aga: fan aa: aa AÈ åA ae 
a dar manq ater: afaet a gia: 1 warssrarfs asift gig safe aar n 
aqy à af gz wa a aaa ‘ 
( Moha.. Udyoga., 178) 

«I cannot abandon the duty of a Ksatriya either out of fear, compassion, greed of wealth or 
for any other gain; this is my cherished vow. As for your boast that for many years together you wiped 
out the Ksatriyas single-handed more than onco (as many as twenty-one times), hear, O Rama, my 
reactions about it. The fact isthat the heyday of your glory did not witness the birth of Bhisma or any 


other Ksatriya of his category. You have burnt only straw. Luminaries among the Ksatriyas appeared 
only later. Surely, Rama, I shall curb your pride on the ficld of battle presently. 


Parasurama got enraged. A duel ensued between them and raged furiously for full twenty days and 
three, but Parasurama could not get the better of Bhisma. At last it was at the intervention of Narada and 
the celestial sages and of Bhism’s celestial mother, goddess Ganga herself, who bodily appeared on the scene 
on Parasurama dropping down his bow, that the conflict ended. Bhisma neither turned his ee 
on the battle-field nor laid down his arms first ( Maha., Ud., 185 ). 

Out of the eighteen days that the Mahabharata war lasted 
the commander-in-chief of the Kaurava forces for full ten days. 
generalissimos succeeded one after the other. 


, the great Bhisma held the field as 
During the remaining eight days many 


Bhagavan Sri Krsna had taken a vow not to take up arms during the Mahābhārata war 
Bhisma took a counter-vow for some reason to the effect that he would com : 
> 3 pel the Lord t ; 
and take up arms. Although the epic docs not describe the episode in the Beene tee T vow 
2 5 s rh 
p est Surdas has drawn an exquisite pen-picture of Bhisma’s vow, Bhisma aa rated Hindi 


They say 
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duty under all circumstances, resisting He who does not get unnerved even Me 
all pressure exerted to the contrary, and wen taced with the gravest danger,—e. g. 
due to which other people hesitate to on being mortally wounded on the baitis- 
do anything wrong or that which is not field, on the death of his son, grandson 
liked by him. Itis also known by other or any other near relatior, OD Icsing his all 
names such as majesty and glory etc. or on being confronted with any other 


ee nen crear nn nae ns 


«If I fail to make Sri Hari take up arms, I should prove to be a shame to mother Ganga and. 


shall no longer call myself a son of Santanu. I shall break the mighty chariot and shake it along 
Should I fail to do all this, I swear 


with the flag which bears a monkey ( Hanuman ) on its crest. 
by the Lord Himself, let me not attain the high destiny of a Ksatriya. I shall: march in front of 
the Pandava host and shed a river of blood. Without attaining yictery I shall not turn my back on 
the field of battle so long as there is life in me.” i : 

Bo that as it may, the Ma'a'harcta says, 
Bhisma waged a fierce fight, the Lord got enraged and dropped 


discus, which blazed like the sun, leapt down frem the chariot revolving it 
all those assembled on the field gave a loud yell of fear. Like the fire at the 


Lord darted with great speed towards Bhisma. Secing Sri Krsna advance 


on the tlird day from the outbreak of the war, when 
tke reins of the horses, and taking up His 
in His hand. Seeing Sri Krsna 


armed with a discus, 


dissolution of the universe the 
towards him, discus in ha.d, the high-souled Bhisma did not get the least frightened and, heroically 


sounding tbe string of his bow, addressed Him thus : “O God of gods, O abode of the universe, O 

Lord of Laksmi (the goddess of prosperity ). O Wielder of Discus, You are welcome; I bow to You. 

o Refuge of all, knock me down from this excellent car by force. Krsua, being slain at Your hands, 

Ishall bo highly blessed here as well as hereafter. O Lord of the Yadus, You personally rushed to kill 

me; this has enhanced my glory in all the three worlds.” 
Arjuna ran and clasped the Lords feet from behind and somehow persuaded Him to return 

( Moha., Bhisma., 59 )- 

on the ninth day of the war, the Lord beheld that the grand old man had let loose a 

Dropping down the rein of the horses, the Lord darted once more $ 

towards Bhīsma, whip in hand. And every stride of the Lord the carth cracked asit were due to tho firo 


of energy of the Lord. The heroes of the Kaurava army lost their nerve and exclaimed : ‘*Bhisma is gone h» 
h towards bim as a lion towards an elephant, Bhisma did not lose ai 


Once again, 
hell of destruction on the Pandava host. 


«Bhisma is no more f? Seeing the Lord rus 


his balance and, stringing pis bow, the grand old man said :— 
wale pesa aaa ams A) TNA aads maara  ngIgA l 
aar fg a dd geni wma | Sq ar nR g AH walt wad: l 
arafadister Marz AAA A | Tes aye 4 aasa Wa ama u 
( Maha., Bhisma., 106. 64-66 ) 7 


«O lotus-oyed Lord, O God of gods, my obeisance to You. O best of ıhe Yadus, hail, b l 


O sinless Lord, O Krsna, meeting my death at Your hands today, 
d. O Protector of cows, honoured in this way 
O sinless One, I am Your bond-slave; strike me 


i 


to You; slay me in this great battle. 
I shall be blessed in every way in tbis worl 
I have been honoured by all tho three worlds. 
Your will. 

Arjuna ran- and clasped the hands of the Lord, but the latter did not stop nd MOs 


along, dragging Arjuna behind Him. At last, when Arjuna reminded him of His vow and 


solemn pledge to kill Bhisma, the Lord returned to His post 3 IEAS 

Having fought for ten days when Bhisma was thinking cf dropping his bo Jee : . 
Vasus ( a class of gods ) present in the sky told Bhīsma that they approved of 
handi, Bhisma, the lifelong Brahmachari, succumbed — 
While falling down Bhisma siw tha è 


ee 


refusing to strike Sik 
fell down on à bed-of arrows. 
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grave disaster—and remains devoted to 
his legitimate duty and never shirks it, 
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in determining and discharging one’s 
duty, in fighting with the enemy and in 


is said to have what is called ‘Dhrti’ dealing properly with one’s friends, foes and 
or firmness. neutrals, is referred to here as ‘Daksyam.’ 
The cleverness showa in dispensing He who never turns his bick on the 


field of battle even in the face of the 


justice to two or more contending parties, 


ER E 


southerly direction; hence he did not give up the ghost. Goddess Ganga ( Bhisma’s mother ) despatched 
great seers in Bhisma told them that he would survive till the sun bad 
changed its course and would give up the ghost only at the proper hour. Hardly an inch of spaco 


had been left in Bhisma’s body, which was not penetrated by Arjuna’s shafts ( Maha., Bhisma., 119 ). 
Duryodhana 


the form of swans to him. 


His head alone was suspended in the air. The grey-haired warrior asked for a pillow. 
and others ran with valuable soft cusbions. Bhisma laughed and said, ‘My valiant sons, such pillows 
hardly fit in with the bed of a fallen warrior.» At last he asked Arjuna to provide him with a pillow 
suited to his needs. Arjuna shot three arrows under the head of Bhisma in such a way that it was 
raised and the shafts served him as a pillow. Bhisma was much pleased at this and spoke to 


Arjuna thus :— 


gaa agad ag offaear 1 eaa afam aaea Ft 
( Ibid., 120. 49 ) 


“Jt is in this way that a Ksatriya who is strictly devoted tò his duty should repose on a bed ot 
arrows while casting off his mortal coil on the field of battlo.2* 

The great Bhisma was lying wounded on his bed of arrows. At this expert surgeons, proficient 
in the art of extracting arrows, were summoned. Bhisma told them that he had attained the highest 
destiny of a Ksatriya; the surgeons were, therefore, no longer of any use to him ( Ibid., 120). 

The wounds and cuts in the body of Bhisma were causing great pain to him. He asked 
for cold water. People ran with jars of ice-cold water. Bhisma reminded them that ho was lying on a bed 
of arrows and was awaiting the change of course of the sun, and wondered what kind of drink they had 
brought for him. At last he summoned Arjuna and told him that his throat was getting parched with thirst 
and asked him to provide him with water as Arjuna was competent to do so. Arjuna mounted the chariot, 
‘strung his illustrious bow, Gāndīva, and shot an arrow consecrated with a mystical formula called 
Parjanyastra into the ground to the right of his granduncle, Bhisma. Immediately there welled 
up a jet of nectar-like and fragrant water and fell into Bhisma’s mowi Bhisma quaffed that drink to 
his heart’s content. ( Ihid., 121 ). $ 

At the conclusion of the Mababharata war King Yudhisthira called on Bhisma along with 
Bhagavan Sri Krsna. All leading sages and seers, who had realiza God, were nt on the scene. 
Seeing the Lord, Bhisma greeted and extolled Him. ri Krsna told Bhisma that it would take some 
time before the sun would change its course towards the north; in the meantine He requested Bhisma 
to relieve Yudhisthira of his grief by imparting to him the knowledge of tho sacred lore that he 
had acquired. Bhisma submitted to the Lord that his body was smarting with pain on accouut of its 
wounds, that his mind and intellect were fidgety, that he was unable to speak, that ho fainted every 
now and then, that it was by the Lords grace alone that he had ae surviving till then. 
Moreover, he felt that it would be presumptuous on his part ‘to speak, anything in the presence of the 

Preceptor of the Universe. He was felling tongue-tied, and therefore begged to be excused. With 
tears of love gushing from His eyes the Lord spoke in a voice choked with emotion, ‘Bhisma dear, 
your exhaustion, fits of swoon, the sensation of burning agony, pangs of hunger and e iis 
shall presently disappear by My grace, Knowledge of every description shall flash on your mind 
your intellect shall have a fixed resolve, your mind shall be ever established in the quality of Sige 
your reason shal] begin to guide you in the matter of Dharma or any other branch of barii 
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gravest danger, who offers righteous 
opposition to the enemy under allcircum- 
stances and continues to exert his strength 
against him and remains fixed to his 
post risking his own life, serves as an 
illustration of ‘Yuddhe apalayanam’. 
Keeping this very ideal before him the 
youthful hero Abhimanyo courted death 
while contending with six great generals 
single-handed, but refused to lay down 
his arms ( Maha., Droga., 49. 22). Even in 
the medieval history of Rajasthan we 
come across many such examples in which 
the valiant Rajput did not turn his back 
on the enemy even on being vanquished 
in battle and laid down their life by 
fighting single-handed against hundreds 
and thoasands. 


Liberally bestowing one’s possessions 
on Geserviag persons according to their 
needs is what is called ‘Danam’ ( XVII. 20 ). 


‘[éwarabhavah’ consists in deterring 
the people from wrong-doing and turning 
them towards the right path, punishing 
the evil-doers, enforcing lawful obedience 
to one’s orders and taking care of and 
looking after the people as one’s own 
progeny in a loving and disinterested 
spirit keeping in mind the interests of 
the general public. 


The temperament of the Kesatriyas is 
dominated by Rajogupa mixed with Sattva; 


that you may fix your mind upon.’’ He further told B 


hence they have a natural bias towards 
these duties, they experience no difficulty 
in performing them. Of these duties, 
again, those of a universal nature, such 
es firmness, charity etc., being open to all, 
are neither ‘Adharma’ (prohibited) aor 
Paradharma (alien) for non-Ksatriyas; 
they are, however, not their natural duties. 
That is why their performance involves 
exertion on their part. Thisis what is 


meant by declaring the above duties as 
patural to a Ksatrlya. 


The Manusmrti or the Code of Manu 
briefly mentions the following as the 
duties for a Ksatriya. They are: (1) 
governance of the people, (2) bestowing 
gifts, (3) performing sacrifices, (4) study 
of the Vedas and (5) non-attachment to 
sensuous pleasures. The Lord, however 
refers in this context to those dutles 
alone that bear special affinity to the 
temperament of the Ksatriyas : hence He 
has included in this verse only two of 
the five duties prescribed by Manu, viz., 
governance of the people and charity 
under the names of ‘Iswarabhava’ and 
‘Dana’, which bear special affinity to 
the .Ksatriya temperament. The other 
duties of the warrior class have not been 
dealt with at length in this verse. Hence 
the duties mentioned in this verse should 
be taken to include other duties as well 
that have been prescribed for the Ksatriyas . 
in other scriptures. 


De 


hisma that instead of doing it Himself He was asking 


i i be enhanced. By the grace of God 
i k only in order that the fame and glory of His devotee may ; of 
a T a Bhisma felt in his body disappeared then and there, his mind became alert and his intel- 
E was fully awakened: By dint of his lifelong chastity, intuition, wisdom and deyotion of God, Bhisma, 

hose knowledge was unfathomable, instructed Yudhisthira in all the aspects of Dharma with the same youth- 
Pee as he had evinced on the field of battle for ten days, and brought solace to the latter’s heart, which 

u! ! i 
was tormented with grief ( Mohā., Santi. ond Anusasan1 Yb 


5 y i Bhisma resolved to give uj 

4 $ bis bed of arrows for full fifty days and eight, sma re $ P 

x a r sun turned towards the north, and spoke to Bhagavan Sri Krsna as follows : 
is : 


i ds as well as demons, O Trivikr 
i d of gods, O Lord who is adored by go l lemons, O 
eee F eke cs form TEE all the three worlds in three strides), O Wield 


( He who 


celebrated Conch, Discus and Mace, I see ohran a You. 

i atma ( flaming like fire ), the supreme 3 ji 
E EA Bee the embodied soul, atom-shaped, the supreme Spirit and Sana na ( 
with a © lotus-eyed one O highest Person, pray redeem this soul. O Kysna, 


ing one )- 


96 B. G. 


urusa, Savita (the Creator ), Virat ( on endo 
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Having thus pointed out the natural duties of the Ksatriya, the Lord now 
mentions these of the Vaisya and the Stidra. 


gAn arse MAT | 
qftaaiars Fe MFT waa Ul ve Ul 


eftizaarucay agriculture, rearing of cows and honest exchange of 
merchandise; amasa aed (constitute ) the natural duty of a Vaisya or 
member of the trading class; wftsalea service ( of the other ciasses ); marr wit 
of the Sudra or member of the labouring class also, amaS% añ (is) the 
natural duty. 


Agriculture, rearing of cows and henest exchange of merchandise— 
these constitute the natural duty of a Vaisya (a member of the trading class ). 
And service of the other classes is the natural duty even cf a Sidra 


( a member of the labouring class ). 


‘Krsi? or agriculture consists in sowing 
seeds of various crops in the soil and 
lawfully rearing all kinds of foodstuffs 
such as wheat, barley, grams, paddy, 
maize, peas, turmeric and coriander, cotton, 
herbs of various kinds and other pure 
substances useful for the consumption of 


( 44 ) 


like Nanda and other cowherds, grazing 
them in the woods. serving them with 
fodder even at one’s own place according 
to their needs, giving them water to drink 
and protecting them from tigers and other 
destructive animals, obtaining milk, curds, 
butter and other dairy products from them 


gods, human beings and animals etc. and supplying the needs of the public 
through these products, and lawfully 


Keeping cows in one’s owr household maintaining oneself along with one’s 


es 


Purusottama, now grant me leave to depart. I strongly admonished the dull-headed Duryodhana to 
realize the truth that :— 


aa: HMA TAT TAY TAA STA: | 


«Where there is Krsna, Dharma or righteousness is there; and where there is righteousness, 
victory is assured.” 

But the fool did not listen to my advice. I recognize You to bethe Ancient Person Himself. 
You are Narayana Himself descended on oarth. 


a at angai sor wet BHAT] | 
aag angaa asa qi afaq 1 


; ( Maha., Anu., 167., 45 ) 
“Krsna, pray allow me to cast off my body. Leaving this body with Your leave I shall 
attain tho supreme state.” 


The Lord gave His assent. Thereupon Bhisma stopped the inhalation and exhalation of his 
breath through Yoga and gradually began to push it upwards. As the outgoing breath left a particular 
part of the body in its upward journey, the shafts stuck into that part were immediately forced out 
and the wounds got healed. In an instant all the arrows dropped out of Bhisma’s body, not a single 
gree wound was left and his vital breath forced its way upwards through what is known as Brahmarandhra 

( an apperture in the crown of the head ). People saw that a column of light issued from the Brahmarandhra 

and disappeared in the sky in the twinkling of an eye. 


CC-O. In Publ Domain. UP State Museum, Hazratganj. Lucknow 


Digitized by Saray PTER TI PĖhi and eGangotri 


own family out of the sals proceeds of 
these commoditles—all this is covered by 
‘Gauraksyam’. The cow is the chief 
among cattle and it is also the most 
serviceable to mankind; hence instead of 
using the word ‘Pasupalanam’ the Lord 
uses ‘Gauraksyam’. Hence this should be 
taken to mean that the rearing of other 
animals serviceable to man, such as the 
buffalo, the camel, the horse and the elepha- 
nt etc., is also part of the duty of a Vaisya; 
of course, the rearing of the cow is the 
most important of his duties. 

‘Vanijyam’ consists in buying and 
selling in a righteous spirit commodities 
usefal for human beings and gods, beasts, 
birds and all other living beings and 
supplying the needs of the public by 
transporting them from one place to 
another according to local needs. Giving 
less or taking more in weight, measurement 
and number etc. while conducting 4 
business transaction, giving an inferior 
quality for a superior quality or taking a 
superior quality for an inferior quality by 
changing the quality of or adulterating a 
commodity, taking more Or giving less 
than the stipulated amount by way of profit, 
commission OT brokerage, and even so 
wrongfully appropriating others’? dues by 
resorting to lying, duplicity, stealing and 


po 


%* In Kasi ( the modern Banaras ) there was a Vaisya trader, Tuladhara by name. 
He carried on business 


great ascetic and embodiment of virtue. 


truthfulness. 


A Brahman, named Jajali, performed austere penance on the sea-shore. 


bis matted hair; this made him proud of his austerity. 


163 : 


violence or any other unlawful means in 
any busines whatsoever—all these are 
foul practices in trade, Honesty in trade 
consists in avoiding al these foul 
practices and conducting one’s dealings 
in a truthful manner. It is through such 
dealings that  Tuladhara attained 
perfection.* 

The temperament of Valya is j 
dominated by Rajoguna mixed with 
Tamas, hence he comes to have a natural 
bias towards the duties mentioned in this 
verse. His disposition is suited to these 
pursuits; that is why he experiences 20 
difficulty in undertaking them. This is 
what is meant by the words Vaisyakarma 
swabhavajam’. 

In addition to these, the Manusmrti 
(the Code of Mant ) prescribes four more 
duties for the Vaisya, viz., performing 
sacrifices, study of the Vedas, charity and 
money-lending.f The Lord, however, men- 
tions here only those duties which bear 
particular affinity to the temperament of 
a Vaisya. Noble pursuits such as the 
performance of a sacrifice are prescribed. 
for all the twice-born classes (those who 
are entitled to wear the sacred thread 
and study the Vedas ), hence they have 
not been incladed in the natural duties 
of a Vaisya; and money-lending has been 


—— an 


He was a 
transaction with honesty and 


Birds built nests in. 


Then a voice from heaven addressed him thus : 


«Jajali, you are not 5O pious as Tuladhara; he does not feel proud like you.?? Jajali went all the 


way to Kasi and saw that Tuladhara traded in fruits and roots, condiments, clarified butter and soon. 


He received the Brahman kindly, treated him with respect, bowed to him, and then said, **You have 


performed rigorous penance on the sea-shore. 


now the voice from heaven has brought you tot 
you.» Jajali was greatly surprised at this wonderful 
gave a peautiful dissertation on Dharma or duty. 
lips of Tuladhara, Jajali derived much solace. iE 


of Santiparva of the Mahabharata. 


+ agat waist aafaa T | afai geld a tamer attest an 
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Birds laid eggs in your matted hair : this olated you and i 
his place. 
knowledge of Tulādhāra. 
Hearing the secret of Dharma or virtue from 
his beautiful anecdote is given in Chapters 2€ 


Pray tell me how can I be of service 
Asked by Jayali b 


ze 
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recognized as inferior to other duties 
prescribed for the Vaisyas, hence that 
too has not been enumerated among the 
natural duties of a Vaisya. Besides these, 
subjugation of the mind and senses and 
other practices conducive to liberation, 
being open to all, are not excluded from 
the natural duties of a Vaisya; but since 
a Vaigya has no natural tendency towards 
such practices, they have not been 
reckoned among his natural duties. 

Living by the service of the twice- 
born classes, viz., the Brahmans, the 
Ksatriyas and the VaiSyas, carrying out 
their orders, supplying their household 
with water, helping them in their ablu- 
tions, affording them facilities in carrylng 
out their vocational duties, duly helping 
them in their daily routine, tending their 
animals, taking care of their belongings, 
washing their clothes, shaving them and 
gratifying them with all other kinds of 
services, or manufacturing articles of 
common use by manual skill and serving 


them with those articles and 
one’s living by serving them with those 
articles,—all these are covered by the 
words ‘Paricharyatmakam karma’, 


The temperament of a Śūdra is 
dominated by Tamoguņa mixed with 
Rajas, hence he comes to have a natural 
leaning towards the above-mentioned acts 
of service. These duties are suited to his 
temperament, that is why he experiences 
no difficulty whatsoever in performing 
them. This is what is meant by calling 
them the natural duties of a Sūdra. 
Again, the use of the particle ‘Api’? with 
udrasya’ is intended to convey that 
jast as other daties are natural for 
members of other ‘Yarnas or castes, 
even so in the case of the Suadra 
service is natural duty. It further 
shows that service is the only duty 
prescribed for a Sudra* and the same is 
natural with him, so that its performance 
is very easy for him. f 


oon 


* Uhr g qa S3: aÑ afaq | AÀA antat JAMAAT N 


‘The Lord has prescribed only one 
born classes mentioned above.» 


ft Today it 


thought wouid reveal that for the 


and it is no human creation either. The 
Himself says :— 


is alleged that the division of society into four grades 
creation of members of the higher or twice-born classes, 


( Manu. I. 91 ) 


duty for the Sidra, viz., ungrudging service to the twicee 


or orders is a selfish 
who have b-en in power. But careful 


healthy organization of society Varnadharma is most essential 


institution of Varna is à creation of God. Tho Lord 


JA aa ge JORET: ( Gita TV. 13 ) 


“The four orders of society ( viz. 


corresponding duties to them,.»? 


The great sages and seers of India who were endowed wi 
of the past and future as well, directly perceived this divine trut 


solid foundation of this truth, gave it an ordered sha 
active, unselfish, beneficient and secure. 
fourfold division has been felt at all time a 


exist anywhere els9. 


For establishing and maintaining the rule of Dharma or righteousness 
order that the society may continue to lead a happy life, and for diligoutl 
that may present itself in the smooth working of the society, 


kad 


» the Brahman, the Ksatriya, 
created by Me, classifying them according to the mode of Prakrti 


the Vaigya and the Sidra ) have been 
predominant in each and apportioning 


tha prophetic vision and had an intuition 
h and raising the edifice of society on tho 


pe and made it peaceful and prosperous, morally round, 
For the efficient organization of the human society the need of a 


nd in all climes and the same has existed and does 
of the world. But the systematized form in which this division existed in thi 


exist in all parts 
s land of sages and seers did not 


in society and in 
y removing any clog 
for ending the vicious circle 
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Having thus enumerated the natural duties of the four Varnas, the Lord 

now tells us, in the following two verses, the mode of their performance which 
would easily enable the performer to a'tain the highest perfection, The Lord's 


motive in doing so is to reveal the true nature of ‘Karmayoga coupled with 
Devotion and its reward. 


In gree E aaa 
of Karma, for resolving tangles and for giving an authoritative decision when the society is faced with a con- 
flict of duties, what is needed is a clear and unfogged brain. Even so muscular strength or prowess is essen- 
tial for protecting Dharma as well asthe society that has taken its stand on Dharma. Wealth and food are 
essential for properly nourishing the brain and the muscles. And for the proper discharge of these functions 
physical exertion or labour is equally essential. ` 

That is why the Brahman represents the brain of the social organism, the Ksatriya is its 
arm, the Vaisya its thigh and the Sidra represents its feet. They are the four essential limbs of the 
same social organism and depend for their protection and life on mutual help and co-operation. 
Contempt or contumely being altogether out of the question, One cannot afford to entertain the least 
disregard for another. Nor is there any idea of superiority or inferiority between them. All of them 
are superior in their own position and sphere of activity. The Brahman is superior by virtue of his 
knowledge and wisdom, the Ksatriya by virtue of his valour, the Vaisya by virtue of his 
wealth or material resources, aud the Sidra by virtue of his numerical strength or capacity for 
physical exertion. And all the four have their full utility. They have sprung from the body of one 
and the same God,—the Brahman from His mouth, the Ksatriya from His arms, the Vaisya from His 
thighs and the ūdra from His feet— 


aasa FAAS AZ UHA: BI: | HE GT AAT: qai Tat AAA | 
( Rgvsda-Samhita X. 90. 12 ) 


But the respective strength of these orders or classes is neither conducive to the attainment of 
their own selfish ends nor aims at self-exaltation by relegating others to a subordinate position. Duties 
have been divided between them as between the essential limbs of the social organism acco roing to their 
respective capacity or aptitude. And all this has been done in order that one wey CHEE one’s own. 
duty and enable others to do the same ! Since duties have been properly apportioned giboni ey idea of 
superiority or inferiority, palance of power is maintained between the four orders None can disregard another 
or encroach upon the legitimate rights of another. Built as it is on the solid foundation of giviion of cuo 
on the basis of qualifications this institution of Varna is so well-organized thar balance of power is automati- 
cally maintained. By clearly and separately mentioning the duties of each order God Himel as well 
as the seers who have laid down rules for the conduct of society have afforded all enhanced facilities 
for discharging their respective duties unhampered and the due discharge of one’s own duty can noya 
disturb the balance of power. nas hee 

Even though the aforesaid four divisions of society naturally se ia Europe and aie 
countries as well, there is no balance of power between them inasmuch as the divisions are not goveroediby 3 
definite principles. That is why the intellect now prevails over military strength, while a then tiene 
masses or the proletariate gets the better of the capitalist. In the Indioa division of society this goei 
duties for each group Or division. = R 

In the caste system adopted by the Rsis the Brahman occupies the highest zani 
law-giver of the society; it is his precepts that are respected bygall. He is the, teach gadi 
all; but he does not accumulate riches nor wields the rod of punishment and has no re 

his life as it were. Spurning 


and enjoyments either. Self-interes} has no place in ot ro., SF 
aha droot and resides with his family in a 


nd night in the perform: 


happen inasmuch as it prescribes separate 


and high position he lives on fruits an 
and bustle. of town life. He remains engaged day a 
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166 BHAGAVAD 
a a maia: dfafe sat au | 

S [oa a pe es ete! 
asiaa: fag a larga Igy Ul yh Il 


A Aatmi to his own natural duty; aRta: keenly devoted; ae: man; j 
afafsa the highest perfection ( in the shape of Cod-Realization ); vað attains; j 
sada: (a man) engaged in his natural duty; wat whereby; Ra ( the 


highest ) perfection; farefe attains, aq that ( mode of performance ); zg hear. 


of virtue and the acquisition of knowledge or wisdom. By dint of his remarkable power of religious 


austeritics coupled with control of mind and the senses, endurance, forbearance etc. he acquires the 


eye of wisdom, which is so difficult to attain, and perceiving the truth in the transcendental light of 
that wisdom propagates that truth in the society in a selfless spirit through pious and morally upright 
He seeks no return for his services. He leads a most simple life, depending on whatever the 


men. 
society voluntarily bestows on him or on whatever he gets by way of alms. Such is the pious ideal 


of his life. 
The Ksatriya rules over all. He punishes the offender and rewards men of good conduct. 


Wielding the rod of punishment he does not allow the wicked to rear their head and protects Dharma 


—~¥ 


and society from evil-doers. burglars, dacoits and enemies. A Ksatriya meets out punishment, but does 
not frame the laws himself. He follows the laws made by the Brahmans. It is in accordance with 
those laws that :he levies taxes on the people and, again, it is in accordance with those very laws that 
ho spends the revenue so collected in a systematic manner in the interest of the people. The laws 
are framed by the Brahman and the stock of wealth lies in the hands of the Vaigya. The rolo of the 
Ksatriya is that of a constitutional manager and guardian only. 

The sources of wealth, viz., trade, cattle and food—all these remain in the keeping of the 
Vaisya- He produces and multiplies wealth, but not for himself. Protected by the knowledge of the 
Brahman and the physical strength of the Ksatriya he spends the wealth in the interest of all the 
four castes in accordance with the laws referred to abovo. He has ao share ini i j 
the state nor does he need it For the Brahman and the Ksatriya never Ere oe | 

; S , y 
never take his wcalth with a selfish motive, on the-other hand, they protect it and with the help of 
their wisdom and prowess manage things in such an Organized way that he is able to 


yee 


carry on bis business efficiently aud unhampered. Thus he has no discontent in bis heart. And he 
gladly accepts from the very start the leadership of the Brahman and the Ksatriya and also deems it 


necessary to do so; for therein lie his own interests. He willlngly pays the tax to the king, renders 
services to the Brahman and duly provides food and clothing etc to the Sidra with honour, fully 
satisfying bis needs. 

Now ponies the Sidra; he is naturally superior in number. In the Sidra physical strength | 
predominates, but intellectual capacity is a bit deficient in him. That is why physical exertion alone 
has been assigned to him. And for the well-being of the community physical strength is most essential 
too. But his physical strength is in no way less valuable than any other kind of strength. It is on 
the numerical strength of the Stidra that tho other threo Varnas take their stand. He is the basis 
or foundation. It is on the strength of the feet that the body moves. That is why the other three 
Varnas look upon the Sūdra as their beloved limb. In roturn for his labour the Vaisya gives him 
ample money, the Ksatriya protects his wealth and family and the Brahman shows bim the path of virtue 
the way to God-Realization. No other Varna robs him of his livelihood f, or the realization of its own ends nae 
do the other Varnas selfishly underpay him, nor do they ill-treat him taking him to be inferior or 
lower in rank. They all believe that every Varna gets its own due, that none puts esther uae 
any obligation. Yet all help one another and all advance his interests along with theirs and c ae 
his advancement as their own and his degradation as tueir own downfall. Under such danton 
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L 9” 


Keenly 


erfection in the shape of God-Realization. 


whereby the man engaged in his 


consummation 

By usiog the pronoun ‘Swe? twice in 
this verse the Lord intends tə convey 
that a man reaches the supreme state by 
performing whatever duty is natural to 
him. That is to say, the same reward 


which is obiained by a Brahman through 
of 


practices soch as the subjugation 

his mind and senses and so on, by 4 highest good for hin. Fer attaining 

Te E ON a 
ntented; none of the four orders is handic.pp 4 by another ; 


yo is superior in number, remiins co 


Z 
the ūdra, wi 
subj cted ty ignominy at the han 


and none of them is 


fous 
and essentitl dutics, ungrudgingly 
They add to 


Like 
their resp.ctive 
joint advancement of thir family 


interests of one another,—the 


valour, the V:isya by using 

of physical exertion or Libour- 
they entertain any fecling of sup 
is maintained between 
Such is 


his mtcrial 


nor do 


how balance of power 


promoted more and more. 


caste system. 


In this way division of society into s 


Gunas or qualities and Karma or duties. 


y his taking to an ar 
in preserving it 
determining one’s 
If Varna is de 


changed b 
principal f ctor 
both are essential in 
not really believe in Varna. 
many times a man will have to chan 
longer be governed by any order 
the Indian Grste System or Varnadharma as 


the Lord would no 
p the duties of a Brahman 


sinful acts 


s identity or 
Varna. 


alone, 
ready to take u 
accordance with one’s 
Varnas or castes. He who is born in 
for that Varna alone; for that is his 


duty has been proclaimed by the Lor 
the duty of another, 


tim: ‘Paradharmw’, 

true; for the balance of power in society 
and then only is the Dharma of a socicty 
duty and the adoption of another's duty are 


a matter for regret that due to 


virtuous or 


is 
Aryan rac>. No caste or Varna is devoted to its 
according t> one’s own will and the evil 
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devoted to bis own natural duty, man attains’ 


ds of anothers 


b others forming a joint family, 


Balmain by establishing the rule 
resources 
Neither do they all 
eviority or 
them and the cause 
the grand idea underlying the 


o many Varnas 
This however, 


þitrary occupation. 
individual character. 


termined by occup 
ge his Varna in 
or law. There will be c 
it is called. 


t have taught in the Git? 


performed in previou 
a particular Varga of cas 

own Dharma or duty- i 
d as conducive to plessedness 
has been declared as ‘fraugl 
is maintained only when 2 
maintained and 


various . Causes 


Hear the mode of 


inborn duty reaches 
Ksatriya through exhibition 
governancs of the people, beste 


and other such duties, and by 
through agriculture and cther uch 
pursuits is gained by a Sadra through acts 
of service. Therefore, whatever duty is 
natural to a man is conducive fo the 


discharging, 


the four Varnas rem: in engeged ii 
for the 


civided according to the cıpacity of cach, 
the strength of the community by advancing the 
of virtu, the Ksatriya by cx iting lis — 
dūda by employing the streugth 
> the same work or occup.tion 
te duties. ‘That 


and the 
seck to undertak 
inferiority in performing separ 
of virtue is strengthened 
= institution of Varna or 


or castes is based on the 
F 


does not mean that the Varna f 


Varna has its roo 
In this way 


Those wbo determine Varna by | 
Stion alone, there is no 
the course of a single day: 
omplete chaos. But no 
Had Varna been dete 1 
5 the duties of a Ksatriya to 
t the commencement of the 
s lives that on 
aste should perfor 
And death 1n th 
GEE: 


harmful bot 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


768 BHAGAVAD-GITA 


blessedness a particular Varna need not 
adopt the duties or vocation of another. 


The word ‘Samsiddhim’ in this verse 
does not stand for accomplishment 
in the shape of purity of heart or the 
attainment of heaven or the acquisition 
of supernatural powers such as that of 
assuming an atomic form; it denotes that 
highest consummation which is variously 
termed as God-Realization, attainment of 
the supreme goal, of the eternal state, of 
the supreme state or of Brahma who is 
all peace. Besides this, the eternal 
duties of a Brahman include the study 
and teaching of the Vedas and God- 
Realization; hence it is 
preposterous to believe that these duties 


can lead to anything else than the 
supreme state. 
The word <‘Narah? denotes every 


human being belonging to the four orders 
of society, hence the latter half of the 


merely. 


verse is intended to convey thet every 
human being is qualified to attain libers. 
tion. It farther shows that for the 
realization of God one need not actually 
give up one’s duties, that a man can 
attain God by merely continuirg to per 
form without interraption duties 
appropriate to his Varna or grade in 
society and Asrama or stage in life with 
the object of God-Reslization ( XVIII. 56). 

In the first half of this verse the 
Lord proclaimed that engaged in one’s 
own duties man attains the highest 
perfection. Here it may be urged that 
actions, as a matter of fact, bind a man; 
how, then, can a man who is keenly 
devoted to them attain the highest 
consummation? The Lord answers this 
possible query in the latter half. That 
is to say. He undertakes to point out 
unequivocally, in the mext verse, the 
way to attain the supreme state even 
while engaged in those duties. 


aa: safaia dT aN? qaq | 
ASAN TALIA fate Aa gaa: i 96 II 


aa: from whom; amara of ( all ) living beings; safa: the emanation 


( has taken Place ); ła (and) by whom; qq this; aa entire ( universe ) 
aaa ( is ) pervaded; aq Him (God ); ean through his own 
duties; #*a=t worshiping; maa: man; 


fàd attains. 


Man attains the highest 
natural duties Him from who 


In order to show how to worship 
God through the performance of one’s 
duties the Lord first of all draws the 
attention of Arjuna, in the first half of 
this verse, to His all-pervading aspect 
along with His virtues, glory and power. 
The idea is that while performing 
each and every duty a man should bear 
in mind that it is from God that the 
whole of this universe including all 


clear in the c 


z ( natural ) 
faiza (the highest) perfection; 


perfection by worshipping through his own 


m the tide of creation ha 
s st 
and by whom all this universe is pervaded. oan 


( 46 ) 


animate and inanimate 
emanated, and that it 
it, or in other words, it is God alone 
who has revealed Himself in the form 
of this universe through His Yogamaya 
or deluding potency. Hence this world is 
identical with Him. How He pervades the 
whole of this universe, has been made 
ommentary on verse 4 of 


beings has 
is He who pervades 


Chapter IX. 
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God is the creator, preserver and 
destroyer of this universe; He js al- 
powerful, all-supporting, the director of 
all, the universal soul, the inner controller 
of all and all-pervading. The whole of 
this universe is His creation and it is 
He who has revealed Himself through 
His own Yogamaya in the form of the 
universe; hence the whole of this universe 
is His. The body, senses, mind and 
intellect of the worshipper, as well as 
whatever duties appropriate to his Varna 
or grade in society, such as sacrifice, 
charity and so cn, are being done by 
him, also belong to Him, and the wor- 
shipper himself is His. And being the 
Self of all gods and other living beings, 
it is He who is the enjoyer of all acts 
( V.29). Realizing this with supreme 
faith and reverence and wholly giving 
up the feeling of mineness, attachment 
and the desire for fruit, he who serves the 
whole universe. through the performance 
of His natural duties in accordance 
with the commandment of God and 
for the sake of His pleasure only, or 
in other words, he who performs his 


duties In a selfless spirit in the above 
manner with a view to gratifying all living 
beings, is said to worship God through 
the performance of his natural duties. 

Any man, to whatever Vatna or 
Agrama he belongs, can attain God or 
the supreme Spirit in the form of the 
highest perfection by worshipping Him 
through his actions; God-Realization is 
equally open to all. A Ksatriya who 
worship: God through exhibition of 
valour and other daties reaches the same 
state which is attained by a Brahman 
worshipping Him through his religious 
practices, such as the control of mind 
and senses etc., by dedicating those 
practices to Him. Even so a Sudra 
who worships Ged through his acts 
of service reaches the same supreme goal 
as is reached by the Vaisya worshipping 
Him through agriculture and other appro- 
priate pursuits. Hence that is a most easy 
way to get rid of the shackles of Karma 
and realize God. ‘Therefore, a man should 
practise worship of Go} by performing his 
duties in the aforesaid spirit. This is what 
is meant by the latter half of this verse. 


In the preceding verse it was stated that a man attains the highest perfection by 
worshipping God through the performance of his natural duties. This raises the 


question 


If a Ksatriya abstains from his stern duties such as fighting etc. 


and strives to aitain God by earning his livelihood through a peaceful avocation 
such as teaching cic, or even so if a Vaisya or a Sthdra gives up his own 


duties regarding 


realize God by following the vocation of a higher caste, 
Anticipating this query the Lord deprecates the abandon- 


in doing so or not ? 


them as inferior to those of the higher castes and seeks to 


will he be justified 


jies ; es 
ment of one’s own duty declaring it as superior to another’s. 


J c A 
ma asa A TAARABT | 


A 5 iS N 
amaai aA gaai 
eaq{eata naat than the duty of another well-performed; Agn: ( even) — 
one’s own duty; sata (is) better; emafiaq wa à 
the duty ordained by his own nature; gda performing; kasa sin; a not; 


devoid of merit; tas: 


arsti ( man ) incurs. 


Better is one’s own duty, though devoid of merit, than the duty 
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another well-performed; for performin 


nature man does not incur sin. 

A ‘weil-performed’ duty is that which 
is accomplished with due attention to all 
its details. The Lord, however, uses the 
qualification ‘Vigunah’ with ‘Swadharmah’, 
hence ‘Paradharmat’? should be taken by 
implication to be qualified by some such 
adjective as ‘possessed of merit’. Therefore, 
the words “Swanusthitat paradharmat” 
should be taken to meana duty which, 
though possessed of merit and performed 
with scrupulous care, is not prescribed 
for the performer, but only for others. 
The special duties of a Brahman are 
marked by a larger proportion of noble 
virtues such as non-violence etc. than 
the duties of a Ksatriya, a Vaisya and 
a Sudra; the duties pertaining to the 
order of Sannyasa possess more merits 
than those pertaining to the life of 
a householder; even so the duties of 
a Vaisya anda Ksatriya are possessed 
of greater merit than the duties of a 
Sudra. But just as it is spiritually 
beneficial for a wife to serve her husband 
in any case, even though he has an 
ugly appearance and is devoid of merit, 
even so that duty alone which has been 
prescribed for a man is good for him, no 
matter if it is devoid of merit on the 
face of it and even though it has 
not been fully accomplished in all its 
details. This is what is conyeyed by the 
first half of this verse. 

That duty alone which has been 
prescribed fora man with due regard to his 
grade in society, stage in life, temperament 
and circumstances etc. is ‘Swadharma’ or 

natural duty for him. Lying, duplicity, 
_ thieving, violence, cheating, adultery and 
other prohibited acts are ‘Swadharma’ for 
none; and actions motivated by desire too 
are binding on none. Hence they have 
not been recognized as the Swadharma of 
any. Other than these, those that have 
been declared as the special duties attach- 
ing to a particular Varna or Agrama, and 
for which men belonging to other Varnas 


g the duty ordained by his own 

(47) 
and Agramas are not eligible, are the 
exclusive Swadharma of men belonging 
to that particular Varpa or Aérama; while 
those duties which have been declared 
as open to every Dwija or member of 
the twice-born classes, viz., the study of 
the Vedas and the performance of 
sacrifices etc., are the Swadharma of the 
twice-born classes. Again, those duties 
of a general or universal character for 
which men and women of all classes and 
Aéramas are eligible, -viz., Devotion to 
God, truthfulness, service of one’s parents, 
control of the senses, chastity and modesty 
etc. are the Swadharma of all. 

The adjective ‘Vigunah’ signifies 
deficiency of merit. The natural duty of 
a Ksatriya is to engage in a conflict, and 
punish the wicked etc. The duties of a 
Vaigya, such as agriculture etc., are like- 
wise characterized by a preponderance of 
evils like destruction of life and so on; 
hence, when compared to the peaceful 
duties of a Brahman, they too are devoid 
of merit. And as for the duties of a Sadra, 
they are inferior even to those of a Vaisya 
and a Ksatriya. Besides this the omission 
of a particular item or detail during the 
performance of a duty also constitutes a 
defect or imperfection. 

A duty which has been prescribed 
by the Sastras for a man belonging to a 
particular Varna or Asrama in accordance 
with his temperament is ‘Swabhavaniyata’ 
for him. Hence the words ‘Swabhava- 
niyatam Karma’ carry the same idea as 
is conveyed by ‘Swadharma’. The man 
who performs such duty is not held 
responsible for the sins of violence etc. 
that are incidentally committed during 
the lawful discharge of his duty; whereas 
by adopting another’s duty one incurs 
the sin of robbing another of his means 
of livelihood, even though the duty 
adopted is comparatively free from evils, 
such as violence etc. This is what is 
meant by the latter half of this verse. 
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west ad aida aa a al 

aaa fe A gaan: Il ve N 


aam O son of Kunti, Arjuna; adya afr though tainted with blemish; 
azsa aa one’s innate duty; 4 aq ( one ) should not abandon; fẹ because; aa 
in smoke; afa: ga as fire (is enveloped ); aaivur: all undertakings; Zit with 
demerit; argar: are clouded. : 

Therefore, Arjuna, one should not abandon one’s innate duty, even though 
it may be tainted with blemish; for even as fire is enveloped in smoke, all 


undertakings are clouded with demerit. 


Those duties alone which have been 
prescribed for a particular man with due 
regard to his grade in society, stage ia 
life, temperament and circumstances, 
are ‘Sahaja? or innate for him. There- 
fore, the words ‘Sahajam Karma’ in 
this verse refer to those very duties 
or actions which have been variously 


( 48 ) 


which cannot be wholly separated from 
it, even so every undertaking is tainted 
with demerit. Every form of activity does 
involve in one way or other destruction 
of life in some form; for even in the 
case of those belonging to the order of 
recluses activities such as answering the 
calls of nature, bathing and begging alms 


termed in the course of this chapter as . from door to door involve destruction 
‘Swagharma’, ‘Swakarma’, ‘Niyata Karma’, of life in some measure, and sacrifice 
‘Swabhavaniyata Karma’? and ‘Swabhavaja and other acts of the Brahman too 
Karma’. involve destruction of small creatures 

due to the elaborate ritual. Therefore, 


The abandonment of such innate ordinarily speaking, the duties of any 
duties as are possessed of excellent virtues Varna or Aégrama whatsoever are not 
being out of the question, even those altogether free from blemish; and none 
prescribed and legitimate duties which can help doing some work (III. 5). 


ordinarily appear as tainted with evils 
like violence etc. are. not really defective, 
though appearing as such, and hence 
should not be given up. That is to say, 
they too should be duly performed; for 
-far from incurring sin through their 
performance one is liable to be held guihy 
for renouncing them. This is what is meant 
by the first half of this verse. 


Hence even after giving up his own duty 

a man must do some work; and whatever 

he does will be contaminated with sin. That 

is why a man must not give up his own A 
duty under the belief that a particular 
action or duty is inferior or tainted with 
evil; on the other hand, he should rightly 
perform it renouncing. the evils of m 
ness, attachment and the desire for f 
By doing so a man’s heart gets purified 
and he speedily attains God. S S =: 


Just as fire is mixed with smoke, 

In order to expound the truth of Tyaga and _Sannyasa in re 
Arjuna’s enquiry, the Lord discussed the subject of Tyga in eres 
expounded Sannyasa or the path of Knowledge in verses 13 to 40 
in order to enlighten Arjuna on the truth relating to Taga, 
name for Karmayoga or the path of Action, He discussed 


the preceding verse the nature of innate actions and their obligato 
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showing the alliance of Bhakti wiih Karmayoga pointed out God-Realization as its 
reward. But while on the subject of Sannydsa the Lord did not menton its 
reward, nor did He point out how to practise Sankhyayoga gong with worship 
disclaiming the doership ‘of actions. Therefore, in order to point oe He method 
and reward of carrying ths practice in seclusion with discrimination and 
dispassion, the Lord resumes the discussion of Sankhyayoga. 


wangis: eax Rara mae: | 
aerate oat gadaas il vs I 


aaa everywhere; sawai: he whose intellect is unattached; Raega: who 
is free from thirst for enjoyment; fiat who has subdued his mind; dada 
through Sankhyayoga ( the path of Knowledge ); wim Sceedfafzq the consum- 
mation of actionlessness; afas attains, 


He whose intellect is unattached everywhere, whose thirst for enjoy- 


=_= ment has altogether disappeared and who has subdued his mind, reaches 
through Sankhyayoga { the path of Knowledge ) the consuramation of 
actionlessness. ( 49 ) 


‘Satvatra Asakiabuddhih’ is he whose Sannyasayoga. The idea is what he alone 
attachment for the body including the who is endowed with these three 
mind and the senses, for the activities qualifications can attain true knowledge 
performed by them as well as for all of God through the practice of Sankhya- 
enjoyments and for the whole Universe yoga. 
including animate and inanimate beings 
has altogether disappeared,—in other The word ‘Sannydasena’ in this verse 
words, whose mind and intellect no longer Stands for Jňānayoga or the path of 
entertain a partiality or attraction for Knowledge. It is also called Sankhya- 
anything. He whose thirst for enjoyment yoga. The true nature of this discipline 
has wholly ceased, who has no need for has been discussed in verses 51 to 53 
any worldly object, is referred to here below, ‘Paramam Naiskarmyasiddhim? 

_ 88 ‘Vigatasprhah’; and Jitatma is he means securing freedom from the bondage 

= whosė mind and senses stand subdued. of Karma and attaining true knowledge 

The use of these three compound of God who is beyond all change and 

adjectives is intended to point out those who is Truth, Consciousness and Bliss 
who are qualified for the Practice of solidified, as a result of this practice. 


In the above verse it is stated that one attains the highest state of action- 
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fife stat an aa assa Aa | 


vA A a 
amia Paa fast MAA aT TT || 4o le 


__ at which (is); maw of Jnanay 
highest; frst consummation; fafa that 


which ( process ); 


only; à from Me; faata know. 


2 


oga or the path of Knowledge; qq 
state of actionlessness; aur through 


; ma: having attained; aa Brahma or the Absolute; sicatfa 
( man ) attains; aar that ( method ); aða O son of Kunti; 


aaa in brief; qa 


Arjuna, know from Me only briefly the process through which man having 
attained actionlessness, which is the highest consummation of Jiianayoga ( the 


path of Knowledge ), reaches Brahma. 


The substantive ‘Nistha’, qualified by 
the adjective ‘Para’, denotes the final 
stage of Jfianayoga (the path of Know- 
ledge), which is also termed as Para 
Bhakti and Tativajfiana (the realization 
which is the limit of all 
Sadhana or spiritual discipline. The sum- 
total of practices forming part of the 
discipline of Knowiecge is called ‘Jfana- 
nistha’ and Tattvajnane, or the realiza- 
tion of Truth, which is the reward of all 
such practices, is called the ‘Para Nistha of 
Knowledge’. 


0) 


been spoken of as the ‘Para Nistha’ of 
Jfiana in the present verse and as Para 
Bhakti in verse 54 below. 


The realization of Brehma or the 
Absolute follows immediately after the 
attainment of this ‘Siddhi’. This is what 
is indicated in the first half of this verse. 


The word ‘Brahma’ stands for the 
eternal and immutable supreme Spirit or 
the Absolute, which is without form and 
attributes and which is Truth, Conscious- 


ness and Bliss soldified. And the 
attainment of Brahma consists in merging 
one’s identity in It through the realiza- 
tion of Truth as mentioned in verse 55 
below. 


The ‘Siddhi’ referred to in this verse 
is the same as the ‘Naiskarmyasiddhi’ 
mentioned in the preceding verse; it has 

As undertaken in the preceding verse, the Lord now describes Jnanayoga in 
all its details in the following three verses. 


gear gaat art gassi fart | 
qaa Awkara Ue Sge T UA Il 
AATA sam AMETAN: 

ama Aei a TTA ISR l 
weet ae q mi mai RAA | =e 
fagea fade: arn Aaya HET Ul 3 Ul = 


a 


i i intellect; gw: endowed; ssaa partak- 
Agea ge which an untarnished inte ; : 
ing of = ene Sattvic and regulated diet; aaa Aa sound and other 


objects of sense; maat turning one’s back: on; fabtedet shying ta lone 
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and undefiled place; war through firmness ( of a Sattvic type ); armaa the 
mind and senses; fara restraining; waateta@ata: having controlled the mind, 
speech and body; umzat attraction and aversion; sga% wiping out; daa 
dispassion; agafita: taking a firm stand on; 4 and; agana, egotism; asų 
violence; @i% arrogance; Wq lust; maq anger; a and; qRaga luxuries; 
figa giving up; Raa ever; adast devoted to the Yoga of meditation; 
fata: devoid of the feeling of mevm; ara: tranquil of heart, calm; sayar 
for oneness with Brahma ( who is Truth, Consciousness and Bliss ); seq 


becomes fit. 


Endowed with an untarnished intellect and partaking of a light, 
Sattvic and regulated diet, living in a Jonely and undefiled place having 
rejected sound and other objects of sense, having controlled the mind, 
speech and body by restraining the mind and senses through firmness of a 
Sattvic type, taking a resolute stand on dispassion, after having completely got 
rid of attraction and aversion and remaining ever devoted to the Yoga of 
meditation having given up egotism, violence, arrogance, lust, anger and 
luxuries, devoid of the feeling of meum and tranquil of heart,—such a 
man becomes qualified for oneness with Brahma, who is Truth, Consciousness 
and Bliss. ( 51, 52 and 53 ) 


An intellect which retains no trace of caye or any other such place, which has 
sins incurred in previous lives is referred a holy atmosphere, is not frequented by 
to here by the words ‘Visaddhaya many, is naturally secluded and clean or 
Buddhya’, and he who is possessed of has been cleaned by sweeping and wash- 
such a purified intellect is called ‘Buddhya ing. This is what is meant by the 
yigsuddhaya yuktah’. expressions ‘Sabdadin visayan tyaktva? and 

‘Viviktasevi’. 

‘Laghvasi’ is he who is regulated in 
diet ( Vi. 17), that is to say, who takes Through unwavering firmness as defined 
articles of food which are suitable for in verse 33 above, and with irreproachable 
spiritual practice, easily digestible and persistence he empties his mind of all 
Sattvic in character (XVII. 8) and thoughts of mundane objects and does 
whose diet is suited to His ratire, needs not allow the senses to run after worldly 
and digestive capacity, governed by certain  erjoymerts. Jhis is what is meant by 
rules and fixed in quantity. the phrase ‘Dhrtya4 atmanam niyamya’. 

And through such discipline he succeeds 

The word ‘Visayan? in this verse in subduing the mind, senses and body— 


stands for all worldly pleasures of sense. robs them of their freedom as well as 
The man referred to in this verse does of their capacity to unsettle the intellect. 
not waste his precious time in the enjoy- | This is what is sought to be conveyed by 


ment of such pleasures. In order to carry the compound adjective ‘Yatavakkaya- 
on uninterrupted spiritual practice he manasah’. 

take up his residence on a river bank, Attraction and aversion lie hidden 
in a place of worship, forest or mountain in all enjoyments of sense, they are great 
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enem’es of the striver ( III. 34 ). There- 
fore, wiping out from one’s mind all 
traces of attraction or aversion for any 
enjoyment of this world or the next, or 
for any living being, object, activity or 
occurrence—this is what is moant by the 
phrase ‘Ragadwesau vyudasya’; and he 
who remains ever merged in dispassion 
is said to have taken a firm stand on 
Valragya—‘Vairagyam Samupaésritaly’. 

‘Ahankara’ is the feeling of iden‘ifica- 
tion with one’s body, senses and mind; 
it is dus to this that man comes to 
regard himself as the doer in relation to 
what is being done by the mind, intellect 
and body. Therefore, completely getting 
rid of this feeling of  self-identification 
with the body is what is meant by giving 
up egotism. The audacity to bring others 
under one’s sway in a wrongful manner 
through coercion is calied ‘Balam’ of 
violence; vain consciousness of one’s 
riches, large family, learning, birth and 
physical strength etc. is known as ‘Darpa’ 
or arrogance; the longing for obtaining the 
enjoyments of this world and the next is 
spoken of as ‘Kama’; the feeling of excite- 
ment or provocation aroused in the mind 
when somebody acts against one’s will 
or behaves wrongtully,-- which manifests 
itself in the form of blood-shot eyes, the 
throbbing of lips, a burning sensation in 
the heart and a distortion of the face, 
is termed as ‘Krodha’. The means of 
enjoyment taken together are koowa as 
‘Parigraha’; hence giviag up ‘Parigraha’ 
primarily means actually shunning ali 
luxuries or objects of enjoyment. Broadly 
speaking, however, even he who does 
accumulate objects, but not with the idea 
of enjoying them, may be indirectly said 
to renounce ‘Parigraha’. 


Giving up all these and suspending 
the function of the mind and senses 
through the Sattvic form of Dhrti and 


completely eliminating all worldly 
thoughts, a Sankhyayogi constantly 
contemplates on Brahma, who is Truth, 


Consciousness and Bliss 
own self (Vf. 25). He continues to 
dwell on the divine truth or being of 
God at all times—while awake or asleep, 
sitting or standing, and even while per- 
forming unavoidable bodily functions such 
as answering the calls of nature, bath- 
ing, eating and drinking and so on,—and 
regards this as his supreme and paramount 
duty. This is what is meant by remain- 
ing devoted to the Yoga of meditation. 

‘Nirmamah’ is he who completely 
renounces the feeling of ‘mine’ in respect 
of the body including the mind and 
senses, in respect of all living beings, 
actions and enjoyments and even with 
regard to one’s birth, race, nationality, 
grade in society and stage in life—who 
ceases to distinguish an object, activity 
or living being as his own or alien. 


solidified, as his 


As a result of the above practices, the 
mind of the Sankhyayogi is no longer 
distracied by worldly thoughts and is 
ever pervaded by an unruffled calm and 
pure, Sattvic joy. The. quietist who is 
possessed of such @ 


tranquil mind is 
called ‘Santah’. 


A man who is endowed with all 
. these accomplishments not only becomes 
eligible for oneness with Brahma but 
immediately becomes one with the 
Absolute. That is to say, the distinction 
between the soul and the Oversoul no 
longer exists in his eyes and the realiza- 
tion that he is no other than Brahma.— 
who is ‘Truth, Consciousness and Bliss 
solidified,—gets firmly rooted in him. In 
that state he beholds his own self as 
projected in the whole universe — and 
the whole universe as conceived in his 
own being ( VI. 29 ). 


Having thus discussed the true nature of Sannyasa or Sainkhyayoga ( the 


path of Knowledge ) in all its details, 
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and tells us how he reaches the culmination 
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sth Brahma through the practice of that discipline, 


of Fiidnayoga, termed as Para Bhakti. 


aaa: sara a N a ER | 
aa: aag gàg aE wad TTA ll SY Il 


aaqa: the Sankhyayogi who has become one with Brahma 


( who is 


Truth, Consciousness and Bliss solidified ); samrat cheerful in mind; 4 no 


longer, aÑ grieves 


_ for anyone )} = nor; #zald craves (for anything ); 


aay wag to all beings; am: the same; WA agua supreme devotion to Me; aaa 


( he ) attains. 


Established in identity with Brahma (who is Truth, Consciousness 
and Bliss solidified ), and cheerful in mind, the Sankhyayogi no longer grieves 
nor craves for anything. The same to all beings, sucha Yogi attains supreme 


devotion to Me. 


The compound word ‘Brahmabhutah’ 
refers to the Sankhyayogt who has 
become one with the Absolute, in whose 
eye everything other than Brahma ceases 
to exist, who is ever irrevocably 
established in identity with God accord- 
ing to the spirit of the great formulas 
or Mahavakyas “ī am Brahma” ( Brh. 
Up., I. iv. 10), “I am That”? and soon. 
Verse 24 of Chapter V and verse 27 of 
Chapter VI also speax of the Yogr who has 
reached this state as ‘Brahmabhita’. 


‘Prasannaima’ is he whose mind is 
sinless, free from impurities ard unruffled, 
and ever remains merged in pure delight. 
The use of this adjective is intended to 
convey that everything other than Brahma 
having ceased to exist in the eyes of the 
man who has attained oneness with 
Brahma, his mind is ever calm and never 
gets excited on any account, 

The words ‘Na fochath na kanksti? 
represent the distinguishing marks of the 
Yogi who has attained oneness with 
Brahma. The idea is that having come to 
recognize Brahma in everything such a Yogi 
no longer differentiates any object from 
himself nor regards anything as attractive 


(54) 


nor entertains the feeling of ‘mine’ with 
regard to anything. That is why it makes 
no differeace to him when anyone gets 
united with or disjoined from the.body 
etc. Hence on no account and in no 
circumstance whatsoever does he give 
way to grief or anxiety to the least 
degree. And he gets sated inasmuch as 
he ceases to view anything as other than 
Brahma; hence he craves for anything. 


Tne adjectival phrase ‘Sarvesu bhutesu 
samah’ is intended to show his feeling 
of non-differentiation towards all beings. 
The idea is that the Sankhyayogi referred 
to above does not view any living being 
as other than himself; hence he ceases to 
differentiate one from another. He comes 
to develop the feeling of oneness towards 
all. This very idea has been brought 
out in verse 29 of Chapter Vi by the words 
‘Sarvatra SamadarSanah’. 

The compound word ‘Madbhaktim’, 
qualified by the adjective ‘Param’, 
denotes that which is the fruit of 
Jfianayoga and which is also termed as 
the culmination of Jnana and the realiza- 
tion of Truth; for having revealed the 
true nature of God it unites one with Him. 
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CHAPTER XVIII 


Declaring thus that the 
attains ‘Para Bhakti, the Lor 


TTT 


Sankhyayogi who has become one with Brahma 
d now points out its reward. 


weet AMANTA ara wartiq qazaq: | 
a at aad aa Aa IZAT 11 4, I] 


asar through (that) 


what (Iam) 


( into My being ). 


Through that supreme devotion he comes to know Me 


devotion; aq Me (the supreme Spirit); a: 
; @ and; ama, of what magnitude; 
truth; «fistarfa comes to know; aa: ( 


Me; aa: in reality; arat having known; 


afer (I) aaa: in 
and ) through that ( devotion ); ara 
aza immediately; faa enters 


in reality, 


what and how great I am; and thereby knowing Me in essence he forthwith 


enters into My being. 

The word ‘Bhaktya’ in this verse 
refers to the same realization of Truth 
which has been spoken of as ‘Param 
Madbhaktim’ in the preceding verse and as 
the calmination of knowledge in verse 50, 
This is the fruit of Jiianayoga, Bhaktiyoga, 
Karmayoga, Dhysnayog: and all other 
disciplines; it is through this that all 
strivers attain true knowledge of God and 
realize God Himself. It is in order 
to point out the identity of the fruit of 
all disciplines that the word ‘Bhaktya’ 
has been used in this context dealing with 
Jhainayoga. 


Synchronously with the attainment 
of this Para Bhakti, which is only an- 
other name for the realization of Trath, 
the Sankhyayogi referred to above comes 
to know the seal character of God with 
the help of that realization. The nature 
of His absolute, formless aspect, :His 
qualified formless aspect as well as of 
His qualified aspect with form, and how He 
emerges with a form from the formless 
state and how He withdraws His form and 
reverts to the formless  state--ali this 
becomes known to him. That is _ why 
diversity of any kind ceases to exist in 
his eyes. It is in order to reveal the 
identity of God in His qualified aspect 


98 B.G. 


(55) 


with the absolute, formless Brahma, 
attained through the practice of Jňanayoga 
or the discipline of Knowledge, that the 
Lord has used the personal pronoun ‘Mam’. 


The indeclinable <‘Tatah’ implies 
cause. God-Realization takes place as 
soon as the essential character or true 
nature of God is known—there is no 
interval or lapse of time between the 
two events; hence the word has not been 
interpreted to mean ‘thereafter’. The word 
‘Tatah’ refers to a cause which forms 
the subject of discussion; and it was 
also necessary to repeat the cause along 
with the verb ‘Jiatva’; hence ‘Tatah’ 
should bə taken to refer to the ‘Para 
Bhakti? mentioned in the first half of 
the verse. 

The compound adverb ‘{adanantaram’, 
even though it follows the verb ‘Jiatva’, 
does not imply sequence of time. The 
use of the verb ‘Jiiatva’ (having known ) 
no doubt gives one the impression that 
the Sankhyayogi enters into the being 
of God some time after realizing the 
truth about Him. But it is in order to 
remove this impression that the Lord 
uses the word ‘Tadanantaram’. The idea 
is that there is no interval or lapse of 
time between the knowledge of the true 
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© God and His own realization; this idea that the word ‘Tadanantaram, | 
mane g ledge of His essential character has been taken to mean ‘immediately’ or 
Fa ne into His being—both come ‘at once’. For the ee ‘Shatva’ wag 
together. God, being the Self of all,is not enough to denote arquence of time; the 
really scmething unattained by any; there- use of the word Tadanantaram would, 
fore, He is realized as soon as His reality therefore, become superfluous or redundant 
is known. Henceitisin order to bring out if it were taken in that sense. 


Having thus expounded severally the truth relating to Tyaga or Karma- 
yoga on the one hand and that of Sannydsa or Sdnkhyayoga on the ather in 
response to the enquiry of Arjuna, the Lord concluded here the discussion of 
Sankhyiyoga. He, however, did not tell him which of the iwo disciplines should 
be followed by him. Therefore, with a view to inducing him to adopi Karmayoga 
with special emphasis on Bhakti, the Lord now glorifies Karmayoga dominated 
by Bhakti. 


aaeuoay a gA AFANAT: | 
maaa qaa qeHeqay i 44 N 


aqeaqiaa: (the Karmayogi) who has taken refuge in Me; adsnifor 

all (his) duties; aar ever; gain: performing; aù even; waaga by My 

grace; amaaa sasaaa maa the eternal, imperishable supreme state or abode; 
warcitta attains. 


The Karmayogi, however, who depends on Me, attains by My grace the 
eternal, imperishable state, even though performing all actions. ( 56 ) 


The compound adjective ‘Mad- disappearance of any worldly object or 
vyapaSrayah’ in this verse refers to the Over any event and ever depends on God. 
man who practises Karmayoga with | Whalever he does he does according to 
special emphasis on Bhakti. Such a His behest, -for His pleasure, and under 
Karmayogi gives up dependence on all His guidance and inspiration regarding 
actions and their fruit in the shape of himself as a mere instrarent and work- 
all enjoyments and takes refuge in God ing just as he is made to work, and 
alone. Having dedicated his body, in- views himself as entirely subject to His 
cluding the mind and senses, and all its control. All this is covered by the adjective 
activities as well as their fruit to God, ‘Madvyapasrayah’, 
he no longer treats them as his own, 
withdraws his attachment from them and The compound word ‘Sarvakarmani? 
ceases to hanker for anything, and remains covers all duties that have been prescribed 
exclusively devoted to Him. He looks in the Sastras with due regard to the 
upon God as his supreme goal, the highest Varna and Agrama of an individual, that 
object of his love, his greatest well- have been referred to abo 
wisher, chief supporter and sole riches, ‘Niyatam Karma’ end 
and remains cheerful under all circum- Karma’ 
stances taking tnem to be a dispensation of 
God. That is to say, he never rejoices 
nor grieves over the appearance or 


ve by the terms 
’ ‘Swabhavajam 
and which conform to the 
comman ments and directions of God. 
The use of the, particle ‘Api? is 
intended to glorify the man .who practises 
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Karmayoga with special emphasis on 
Bhakti, and to show that Karmayoga is 
easy to practise. The idea is that while 
the Sankhyayogi realizes God by renounc- 
ing all luxuries and enjoyments and 
practising constant meditatioa on God in 
a lonely place, the Karmayogi who has 
taken refuge in God realizes the same 
God even while performing all duties 
appropriate to his Varna or grade in 
society and Agrama or stage in life. 
There is no disparity whatsoever in the 
fruit of the two disciplines. 

The substantive ‘Pad:m’, qualified by 
the adjectives ‘Sagwatam’ and ‘Avyayam’, 
Stands for the almighty and all-supporting 
God, who has existed from eternity and 
remains for ever, who never ceases to be, 
and who is Truth, Consciousness and 
Bliss solidified. He has been called 
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‘Padam’ in order to show that He alone i: 
the supreme goal. The same principle whicn 
has been termed as ‘Samsiddhi’? in verse 
45 above, as ‘Siddhi in the next verse 
and as ‘Mam’ or God in verse 55 above, 
has been referred to in the present verse 
as the eternal, imperishable state. The 
idea is that the same truth has been 
called by different names. Impressed and 
pleased with the sentiment of the man 
Practising Karmayoga with special 
emphasis on Bhakti, the Lord confers 
on him of His own accord the Yoga of 
wisdom known as Para Bhakti (X. 10); 
realizing the true nature of God through 
that Buddhiyoga the deyotee becomes 
one with or gets merged in God, who is 
Truth, Knowledge and Bliss solidified. 
This is what is meant by the latter half 
of this verse. 


Extolling thus the man who practises Karmayoga with the element of 
Bhakti preponderating in it, the Lord now commands Arjuna to become such a 


Karmayogi. 
qa aian 
PICU CE! 


N 


aasait all duties or actions; wet mentally; afr to Me; dita resigning; : 
gigaa Yoga in the form of even-mindedness; saqrfter (and) adopting; 
aq: exclusively devoted to Me; aaqa afeaa: with your mind constantly given — 


to Me; aa be. 


Mentally resigning all your duties to Me, and taking recourse to 
Yoga in the form of even-mindedness, be solely devoted to Me and const 


give your mind to Me. 


The man who resigns all his actions to 
God feels that his mind, senses and body, 
the activities performed by them and 
everything in the world belong to Him, 
and accordingly ceases to look upon any 
of these as his own, withdraws attach- 
ment from them and no longer craves 
for anything. He believes that he is 
incapable of doing anything, that it is 
God who infuses the necessary energy 


a 
afad: aad 


data AIG | z 
Wa ll Yo I x 


> 
ae eed 


= 


him according to His own wi 
does nothing himself. $ d 
thus he continues to pe 
according to His beh 
and under His guid: 
acting as a mere instrum 


Viewing success a 
sorrow, gain and 


Digitized by Sarayu Foundation Trust, Delhi and eGangotri 


789 


living beings as alike is 
what is referred to here as Buddhiyoga. 
Therefore, believing that whatever 
happens in the werld is controlled by 
the will and promp'ings of God, he who 
no lorger entertains the discriminative 
fe-lings of attraction, and aversion, de- 
light and grief, etc. in respect of 
the various objecis, living beings and 
eccurrences, and remains equipoised under 
ali circumstances, is said to have taken 
recourse to the Yoga of equanimity. 


objects and 


He who is exclusively Geyoted to 
God ( ‘Matparah’ ) looks upon Him as 
his supreme goal, highest asylum, greatest 
well-wisher, dearest object of love and 
chief support. He is ever contented with 
His dispensation and remains devoted to 


Having 
on Bhakti, the Lord now points out to 


BHAGAVAD-GITA 


practices of God-Realization. 


Even so ‘Matchittah’ is he whe has his 


mind and {ntellect irrevocably fastened 
on Cod. Conceiving not the least attach- 
ment for anyone other than God, he 
remains solely engaged in thinking of 
God in terms of exclusive love. Even a 
moment’s gap in the thought of God 


becomes unbearable to him. He continues 
to perceive Him with his mind at all 
times, even while he is sitting or stand- 
ing, walking of moving from one place 
to another, eating or drinking, dreaming 
or awake, and doing everything else. This 
is what Arjuna has been asked to do in 
the concluding verse of Chapter IX as 
also in verse 63 of the present chapter 
by the words “Masmana bhava.” 


thus commanded Arjuna to practise Karmayoga with special emphasis 
him the reward of obeying His command 


and shows what great harm will befall him in the event of his not obeying Him. 


A (y ($ 
afaa: eager 


aaaf | 


aq aaa saat aaga Ne Il 


aaa: with your mind given to Me (in the aforesaid manner ); a7 


you; ase by My grace; 


fraeeafe you will be lost. 


With your mind thus given to Me, 


aig all difficulties; afteaf# you shall tide 
over; wa and; wa iff agaia, from e otism; 
; g 


a Aa you will not listen; 


you shall tide over all difficulties 


by My grace. And if, from egotism, you will not listen, you will be lost. ( 58 ) 


Having resigned all his actions to 
Godin the manner suggested above, and 
constantly fixisg his mind on Him, 
Arjuna would be required to do nothing 
more. By the Lord’s grace all his sorrows in 


this world as well as in the next would 
be easily obviated. Rid of all vices and 
evil propensities, he would be exempted 
for ever from the great ordeal in the 
shape of birth and death and would attain 
God, who is eternal Bliss solidified. This 
is what the Lord seeks to convey in the 
first half of this verse. 


Arjuna was a devoiee and beloved 
friend of the Lord; he was, therefore, 
sure to obey Him. The Lord, however, 
warned Arjuna that just as obedience to 
Him was highly beneficial, disobedience to 
Him involved great risk; therefore, if from 
self-conceit Arjuna did not obey the Lord 
and acted according to his own will he was 
doomed. In that case he would have no 
real peace or joy in this world or the 
next and lapsing from his duty he would 
fall from the spiritaai level already 
attained by him. This is what the Lord 
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Seeks to impress on Arjuna in the latter 
half of the verse, 

The Lord has on a previous occasion 
acknowledge Arjuna as his devotee 
(1V.3) and has further proclaimed that 
his devotee never falls (IX. 31). In 
the present verse, however, He warns 
Arjuna against a fall. How is this to be 
reconciled with His former estimation of 
Arjuna? In this connection it may be 
submitted that the Lord has already met 
this objection by the use of the conditional 


conjuction ‘Chait’. It is no doubt 
axiomatic truth that a devotee of Gor 
never falls; and it js equally true that 
Arjuna was supremely devoted to the 
Lord. That he should not listen to the 
Lord, and should disobey Him, was, 
therefore, something out of the question. 
Nevertheless, should he proye so self- 
conceited as to disobey Him, he could no 

longer be counted as a devotee of God, 

and in that eventuality it was but 
reasonable that he should fall, 


In the preceding verse the Lord plainly told Arjuna that he was sure to 


fall if he proved conceited enough to disobey Him. In support 


of this very state- 


ment the Lord now points out in the following two verses that his resolve was 


not a sound one 


aac Raa a 


qe «sft HÀ | 
RAT saad aaea fale 1 4e 1 


aq if; agana egotism; afaa taking your stand on; a atet I will o 
not fight; gf thus; aað you think; à your; |g: this; saama: resolve; Reat 2 


( is ) vain; 4aÑ: nature; a, you; fite drive ( to the act ye 


If, taking your stand on egotism, you think “I will not fight”, vais 
is this resolve of yours; nature will drive you to the act. (2 


Commanded by the Lord on a 
previous occasion to fight ( II. 3 ), Arjuna 
bluntly said, <I will not fight.” 
(I.9). The first half of the present 
verse has reference to that refusal 
On the part of Arjuna. Tne idea is that 
the resolve of Arjana rot to fight was 
nothing but a display of vanity on his 
part: he was not free to desist from 


war. It was, therefore, most undesirable | 


that Arjuna should thus allow himself to 
be possessed by egotism born of ignorance, 
and should accordingly regard himself as 
wise, competeat and fre: and take upon 
himself on the strength of such egotism the 
responsibility of accomplishing a parti- 
cular act ia a particular way and make up 
his mind to desist from a particular 
course of action, This is what the Lord 
seeks to impress upon Arjuna in the first 
half of this verse. 
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the influence o 


By denouncing Arjuna’s resolve 
mere display of his vanity the 
seeks to convey that he would not 
to stick to his resolve, i. e, he cou, 
remain aloof from war; for he was n 
free to act, he was subject to his 


ed as a result of a 
through a number of lives 
ing themselves in the c 
individual in the for 
or disposition; it is also 
of an individual. 
determines the bi 
community endowe 
a particular type of 


individuals are 
types of actions. — 
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twám niyoksyati’ are, therefore, intended 
to impress upon Arjuna that the nature 
which has caused his birth in the Ksatriya 
race would perforce drive him even 
against his will to war. To put up a 
heroic fight when the occasion demanded 
it and not to lose heart or flee from a 


AUN 
auala alda 


A 


TAT: 


BAAGAVAD-GITA 


battle was his natural duty; hence Arjuna 
could not help performing his duty, he 
needs must fight. What Arjuna has been 
tcid about war on account of his being 
a Ksatriya should be understood by 
members cf other castes to apply to their 
own ratural duties. 


aa DHT | 


ag sA amassas all go Il 


araa O son of Kunti, Arjuna; aq (the action ) which; ater through 
ignorance; #34 to do; a gsf you are not willing; aa that; afa too; 4a 
equiaaa aot by your own past action born of your nature; fag: bound; 


aaa: helplessly; efsafa you will do. 


That action too which you are not willing to undertake through 


ignorance,--bound by. your 
helplessly perform. 


Kuntī, Arjuna’s mother, was a very 
brave lady; while sending her message 
through Sri Krsna Himself she incited 
the Pandavas to war. Therefor2, by 
addressing Arjuna as Kunti’s son, He 
seeks to impress on him that being the 
son of brave mother and a heroic soul 
himself, he would not be able to keep 
aloof from war. 


Arjuna was a Ksatriya, fighting was 
his natural duty; hence it was not sinful 
for him to participate in war. Under 
such circumstances, it was in no way 
desirable for him to seek to avoid it. 
That he was nevertheless unwilling to 


performa his natural duty in the shape of ~ 


fighting in a righteous cause showed 
nothing but want of thought on his part; 
otherwise there was no sufficient ground 
for his shirking the duty. This is what 
the Lord seeks to convey by the words 
‘Kartum na itchhasi yat mohat’. 


Again, fighting was a natural duty 
with Arjuna; hence he was bound by it, 
i. @., intimately connected with it. Under 
such circumstances, it would drag him 


own duty born of your nature, you will 


( 60 ) 


perforce to it even against his will and 
impelled by his nature he would have to 
do it. Therefore, if hedid it as the Lord 
bade him do, i. e., according -to the process 
laid down in verse 57 above, Arjuna 
would be free from the bondage of 
Karma and realize the Lord; or else being 
caught in the meshes of attraction and 
aversion he would continue to drift in 
the ocean of mundane existence in the 
form of birth and death. This is what 
tne Lord seeks to impress on Arjuna in 
the present verse. 


The idea is that a man who is being 


, carried away by the current of a river can 


never be able to cross it by forcing his 
way against the current; while he who 
moves along the current by catching hold 
of a barge or a log of wood or by 
floating on the surface of water through 
the art of swimming reaches the bank 
and even goes beyond it. Similarly, the 
man who having been caught in the 
stream of Prakrti struggles against it, i. €. 
wilfully neglects his duties, cannot go 
beyond Nature, but on the other hand 
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gets involved in 
he who betaking 
Karmayoga ( the path of Action ) or rising 
above Prakrti according to the 

In the Soregoing verses 
matter of performing actions. 


AN 


A ë g ayaa 
IA aiya 


agda O Arjuna; aare mounted 
all living beings; az: God ( who is their inner controller ) 
illusive power; amaaa, turning round and round ( 


it more and more; while 
himself to God or to 


Process of 


`N c 
zasa 
AESA AMAA 1&2 II 
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Jfianayoga, continues to perform duties 
according to his nature, is freed from the 
bondage of Karma and transcends Prakrti, 
i. e., realizes God. 


man has been declared as dependent on his nature in the 
Here one may ask : 
can it bring anyone under its sway ? The Lord, ther 


Prakrti or nature is unconscious, how 
efore, says :— 


af | 


on the vehicle of the body; aigar 


; amat by His 
according to their respective 


Karmas ); adyatarg of all creatures; ge in the heart; fief abides. 


Arjuna, God abides in the heart of all creatures, 
according to their Karma by His illusive power, 


the vehicle of the body. 


Though the man who is seated in a 
vehicle moves not himself, the motlon of 
the vehicle imparts locomotion to him; even 
so though the Self is immovable—is really 
speaking wholly beyond all activity,——yet, 
being identified with a body due to 
ignorance that has existed from time 
without beginning, the activity of the 
body is attributed to the Soul. This is 
what the Lord means by figuratively speaking 
of the boay as a vehicle. 


The driver who propels a vehicle 
remains in the vehicle himself; even so 
God dwells in the heart of all creatures and 
it is while seated in their heart that He 
causes them to revolve according to their 
Karma. Hence no decree of God is liable 
to the least error; for all-powerful, all- 
pervading and omniscient as He is, He is 
fully aware of all the doings of those 
creatares. This is what is meant by the first 
half of this verse. > 

In order to reward or punish the 
various Jīvas or embodied souls accord- 
ing to the doings of their previous lives 


causing them to revolve 
seated as those beings are in 


(61) 


God causes them to be born in different 
species. He unites them with or disjoins 
them from various objects, activities 
and living beings and urges them to 
newer forms of activity in accordance 
with their nature. This is how God 
causes living beings to revolve through His 
Maya. 


This raises the question of freedom 
of will. Is man free to act according to 
his will or does he depend for his actions 
on any other agency? If he is dependent, 
what is the nature of his dependence and 
on whom does he depend—on his own 
nature or on Prakrti or God? For at one 
place man has been declared free as 
having the right to act (1. 47), and at 
another place as subject to his individual 
nature ( III. 33) and at a third place as 
dependent on God (X.8). In this very 
chapter he has been declared as dependent 
on or subject to his own pecullar nature 
in verses 59 and 60 and in the present 
verse as dependent on God. This point 
evidently needs elucidation. 
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In this connection it may be submitted 
that man is neither free to act nor to 
abstain from action. That is why it has 
been said that no living being can remain 
inactive even for a moment (Ill. 5.). 
Even the statement that man has the 
right to act is intended not to ceclare 
him free but only to pr-claim him as 
dependent; for he has thereby been 
pronounced a8 incapable of giving up 
acion. Now as regards the agency on 
which he depends, our submission is that 
it is just the same to call hin as dependent 
on Prakrti, on his own nature or on God. 
For, as a matter of fact, Prakrti and 
nature are synonymous terms; and as for 
God, He urges the different Jivas or em- 
bodied souls to action through His illusive 
power according to their individual nature 
in quite an unconcerned way, i. e., remaining 
altogether unaffected or unattached. There- 
fore, to call a man dependent on Ged is 
just the same as to declare him subject 
to his own nature. In the alternative case it 
is God whois the lord and director of 
Prakrti, so that even to calla man as subject 
to his own nature is tantamount to calling 

him dependent on God. 


Here it may be asked: If man is 
absolutely dependent, what is the way 
or redeeming him and what need is there 
for scriptures determining what a man 
should do and what he should not. Our 
repty to this question is that the Sastras 
are not intended to divert a man from 
his natural duties or to urge him to acts 
which are antagonistic to his nature. 
Their intention is to deter him from 
wrongful acts which he is liable to 
commit under the impulse of likes and 
dislikes while discharging his duties, and 
to encourage him to perform his duties 
in a righteous spirit. Hence, though 
bound by his own nature in performing 
actions, he is not so fettered in the 
matter of reforming this nature. There- 
fore, waking up as a result of the teach- 
ings of the Sastras and holy men, if he 
takes refuge in Almighty God, who is 
the director of Prakrti, and, giving up 
morbid feelings such as those of attrac- 
{ion and aversion elc., rightly 
performs his natural duties in a 
disinterested spirit 


according to the 
scriptural injunctions, he can surely be 
redeemed. 


In the precedirg verse it has been proved that man is not free to abandon 
his duties, he is driven to his natural duties under the prompting of his own 
nature; for Almighty God, uho remains seated in the heart of all as their inner 
controller, causes all living being to revolve according to their own nature and 
it is not possible for man to resist His prompting. The question, therefore, arises: 
If such is the case, what should a man do in order to get rid of the bondage 
of Karma and attain supreme peace ? Thereupon the Lord prescribes the duty for 


Arjuna in the following verse :— 


qa am wes 


8 
aama WE | 


qaaa mfa watt seas IATH I &2 I 


o aa O descendant of Bharata; aimaa with all your beings; aq Him 
(God); ga alone; awaq m3 take refuge in; amaga by His mere grace; 
qua aaa supreme peace; aaqa aa (and ) the eternal state; srafi van 


shall attain to. 


Take shelter in Him alone with all your beings, Arjuna, By His mere grace 


_ you shall attain supreme peace and the eternal state. 


(62) 
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The personal pronoun ‘Tam’ refers to 
the same almighty, all-supporting and 
all-pervading God, who is the director 
and inner controller of all and has been 
spoken of in the preceding verse as 
seated in the heart of all living beings. 
And he who, having offered his mind, 
intellect, senses, and vital airs, as well 
as all his wealth and relations etc. to 
Him, throws his entire responsibility on 
Him is said to havs taken refuge in i im 
with all his being. 


That is to say, having devoutly 
ascertained the virtues, glory, trath and 
essential character of God, such a man 
looks upon Him alone as his supreme 
goal and saiest retreat, chief support 
and total wealth; and recognizing Hira 
as his lord, protector, supporter, director 
and greatest well-wisher he depends on 
Him in every wey and js rid of all fear. 
Regarding everything as belonging to Cod 
and feeling His presence everywhere, he 
gives up the feeling of mineness and the 
sense of doership, as well as attachment 
and desire, in respect of all actions and 
serves God, seated in the heart of all 
living beings, according to His behests 
through the performance of his duties. 


Thus commanding Arjuna 


Whatever pleasurable or painful ex- 
periences he is subjected to, he treats 
them as a boon sent by God and remains 
ever satisfied. He pever feels the least 
aggrieved over any dispensation of 
Providence. Turning his back on honour, 
fame and prestige he never entertains 
the feeling of mineness or attachment in 
Tespect of anything other than God. 
With utmost reverence and exclusive 
attachment he ever continues to hear, 
reflect on and recite the names, virtues, 
glory, stories, truth and essential character 
of God. All these sentiments and 
practices are covered by taking refuge in 
God with all ore’s being. 


The devotee who takes refege in 
God in the aforesaid manner begins to 
receive a ‘never-ending flood of grace 
from the supremely . compassionate, 
benevolent and almighty God, which 
washes away all his sorrows and bondage. 
Thus rid of all sorrows and bondage the 
devotee is filled with supreme joy and 
yealizes the eternal Brahma or God, who 
ig Truth, Consciousness and Bliss solidified. 
This is what is meant by his attaining 
supreme peace and the eternal supreme 
abode through the grace of God. 


to take refuge in God, the inner controller of 


all, the Lord now winds up His teaching on the snbject and says :— 
eft a gamei dare gaat wat! 


Agza 


aat by Me; 


adan fully; a pondering carefully; 


ingly; 5% do. 


Thus has this wisdom, more secret than 
Fully pondering it, do as you like. 


to you by Me. 
The particle ‘It? in this verse marks 
the conclusion of the gospel and covers 
all that has been taught by the Lord 
from verse 11 of Chapter II up to the 
preceding verse. : 
99 B- G. 
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gfa thus; ga gaam more secret than secrecy i 


à to you; arearaa has been imparted; yaa this ( 
-qat as; g3 you like; at accord- 


amt allg? Ul 
tself; amaa wisdom; 
esoteric wisdom ); 


secrecy itself, been imparted 
(63) 


The word ‘Jñanam’ covers the entire 
range of the Lord’s teachings — whatever 
He has told Arjuna from verse 11 of 
Chapter II to the preceding verse with 
a view to unfolding in clear terms the 
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f His virtues, glory, truth and 
SEH character. The whole of this 
teaching is conducive to the direct know- 
ledge of God, hence it has been termed as 
‘Jnana (wisdom). Of all those secrets 
in the secular as well as in the sacred 
domain that have been consicered as 
worth keeping from general knowledge, 
the teaching which gives a correct idea 
of the virtues, glory and essential 
character of God has been recognized as 
the most esoteric. The use of the 
qualification ‘Guhyat guhyataram’ with 
‘Jfianam’ is, therefore, intended to bring 
out the glory of this teaching as well as 
to impress on Arjuna’s mind the truth 
that these things should not be revealed 
before the unqualified. 


The personal proaoun ‘Maya’ has 
been used by the Lord to show that 
none else could expound the truth of 
His divine virtues, glory and essential 
character as He Himself would do; hence 
the wisdom taught by Him above was 
exceedingly valuable. Even so the use 
of the pronoun ‘Te’ is intended to convey 
that the wisdom referred to above has 
been imparted by the Lord for the 
spiritual well-being of Arjuna considering 
him as qualified to receive it. And the 
passive participle <‘Akhyatam’ indicates 
that whatever the Lord had got to say on 
the subject had already been told; and 
that he had nothing more to tay. 

Commercing His teaching from verse 
11 of Chapter IT, the Lord declared the 


When Arjuna made no answer even on being thus asked 


vecation of fighting at more than one 
places (11. 18,37; IIL: 30; VIN. 7; Xi. 
34) as the duty cf Arjuna according to 
both Sankhysyoga and Karmayoga, the 
disciplines of knowledge and Action, and 
exhcried him to take refuge in Him. 
Then, after iully expounding in Chapter 
XVIII the truth of Sannydsa ( Sankhya ) 
and Tyaga( Yoga ) in response to Arjuna’s 
enquiry, He reiterated in verses 56 and 
5? the glory of with the 
element of Bhakt! preponderating in it 
and invited him to 
shelter. Nevertheless, since Arjona did 
not express his willingness to do so, 
the Lord once more showed the unique 
reward of obeying His commands to that 
effect and also pointed out the great risk 
involved in disobeying Him. Whea 
Arjuna made no answer even then, the 
Lord deemed it necessary to caution him; 
and with that end in view He told him 
that God was the inspirer of all and dwelt 
in the heart ofall, and accordingly asked 
him to betake himself to Him, When 
Arjuna remained silent even on this, the 
Lord wound up His teaching in the first 
half of the present verse; and glorifying the 
teaching already imparted, He admonished 
Arjuna to ponder the same and in conclusion 
asked kim to do as he liked (aa=efa aat HR). 
In other words, He exhorted Arjuna to 
follow any cf the several disciplines 
taught by Him, viz., Karmayoga, Jňāna- 
yoga and Bhaktiyoga etc., whichever 


appealed to him, or to do whatever he 
thought fit. 


Karnyaynga 
sarmayoga 


approah Him for 


to decide on his 


course after pondering the entire range of the Lord’s leaching, and when he got 


despondent as it were, 


des thinking himself to be 
determine his duty, the Lord, who is the inner contr 


unqualified and unable to 
oller of all and knows the 


mind of all, took compassion on Arjuna of his own accord, and with the intention 


Tay 


of telling him the quintessence of the whole teaching of the Gita, said :— 


ct oe. gigaa ya: wy À ql gas | 
Bsa A estafa sat agn Ra 11 ey 1 


aigan, the most esoteric of all; 


a My; qaq ‘supremely secret; aa: 
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word; aa: 


að you are; aq: therefore; <f& this: 
I shall offer. 


Hear, again, My 
truths. You are extrem 
Salutary advice. 


Ail that the Lord has 
so far is worth preser 
hence the Lord hag spoken of it time and 
again as ‘supremely esoteric? and ‘the 
Supreme secret? Of all those teachings, 
again, the words in which He has revealed 
His own virtues, glory, greatness, essential 
character and divine power, that is to 
say, wherever He has declared Himself 
as no other than the all-pervading, all- 
supporting, all-powerful Cod, who is 
both with and without attributes, and 
asked Arjuna to practise His adoration 
and take shelter in Him, are worth 
keeping from others’ knowl<dge more 
than anything else. That is why the Lord 
has used the adjective ‘Guhyatamam’ 
(most secret) in the opening verse of 
Chapter IX and the word ‘Rajaguhyam’ 
(the sovereign secret) in the very next; 
for, fully described His own virtues, 
glory, essential character, mystery and 
divinity in that chapter, He has clearly , 
asked Arjana to practise His worship and 
place himself under His protection. Even 
so, while introducing once more the topic 
of self-surrender to Himself in chapter X, 
the Lord has similarly used the adjective 
‘Paramam’ with ‘Vachah’ in the very open- 
ing verse. In the same way, by using the 
qualifications ‘Sarvaguhyatamam’ and 
‘Paramam’ with <Vachah’ the present 
verse, the Lord indicates that He would 
deliver to Arjuna in the next two verses 
the most important and esoteric part of 
His teaching. E 


told Arjana 
ving as a secret; 


The secret that the Lord seeks to 


The Lord now unfolds the secret of a 


` preceding verse to reveal. 


again, once more; zg hear; 


supremely secret word, the most esoteric of all | 
ely dear to Me; therefore, 


` the words ‘Bhuyah $rnu’, 


‘respect of the same, 


; Raq salutary ( advice ); à to you; went 


I shall offer you this — 


confide to Arjuna in the follows 
verses has been communicated to hin 
even before ( IX. 34; Xıl. 6, 7; XVD 
57). Arjuna, however failed to take special 
note of it; that is why, sifting that m 

valuable gospel from the entire 
His teachings He was going to 
once more and expected that 
would carefully listen to it and i 


it. This is what is implied by th 


In the preceding verse the 
directed Arjana to use his ind 
judgment in determining his dui 
not keep to Himself the Tespo 
This filled he 
of Arjuna with dejection. He wo 
why the Lord spoke to him in 
Strain and began to doubt his { 
the Lord, his devotion and 
to Him. ‘iherefore, with a view x 
away the despordency of Arjuna an 
order to cheer himup, the Lor i 


Him, that the tie of love obtain 
them was indissoluble; henc 

feel downcast. This is + 
impress upon him throi 
asi Me drdham’. ES 
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Gast Ai ANH | 


qmavafa aa a sera Aas au gyi 


ama aa give your mind to Me; aqaw: ( be) My devotee; wansi ( be ) 
My worshipper; mq to Me; aaege bow; aa to Me; ga alone; wale you 
will come; à to you; aaa truly; sarà I promise; à My; fa: beloved; 


af you are. 


Give your mind to Me, be devoted to Me, worship Me and bow to Me. 
Doing so you will come to Me alone, I truly promise you; for you are 


exceptionally dear to Me. 


Knowing the Lord as all powerful, 
all-supporting, all-wise, all-pervading, the 
ruler and inner controller of all, and a 
veritable ocean of surpassing beauty, love 
divinity and other virtues, he who steadily 
fixes his miad on Him with exclusive 
Jove and cannot bear even a moment’s 
‘separation from Him is sald to have 
given his mind to Him. For a detailed 
explanation of the term ‘Manmanah’ the 
reader is referred to the commentary 
‘on the concluding verse of Chapter IX. 


A devotee of the Lord recognizes Him 
as his only supporter, master, guardian, 
‘supreme goal and chief support, and places 
himself wholly under the Lord’s control. 
He does not reserve the least freedom to 
himself and enisely depends on the Lord. 
He remains ever contented with every 
dispensation ofthe Lord, obeys Him under 
‘all circumstances; and loves Him with an 
‘undivided heart and- with utmost reverence. 
This is what the Lord expects Arjuna to do 
when He asks Arjuna to'be devoted to Him. 
A votary of the Lord offers worship 
lis image with reverence, devotion 
love, by means of leaves and flowers 
ntioned in verse 26 of Chapter IX. He 
dnvokes the Lord’s presence with his 

eart and worships the Lord mentally. 
e  Lord’s utterances, 


(65) 


he renders them appropriate service and 
homage and treats them with due honour 
and respect. All this is included in His 
worship, The subject has been discussed 
more fully in the commentary on verses 
26 to 28 and 34 of Chapter IX, 

The personal pronoun ‘Mam’ in this 

verse Stands for the integral Divinity or 
the Supreme Person, who is all-powerful 
and adorned with all virtues, who is the 
inner controller and the chief support of 
all, who has many aspects such as qualified 
and unqualified, formless and endowed 
with form, and so on. It is He who manifest- 
ed Himself in the form of Sri Krsna and is 
represented here as delivering His gospel 
of the Gita to Arjuna. It is He, agains 
_who manifested Himself as Sri Rama in the 
Treta age and set up the ideal of virtue, 
And He is the same who manifested 
Himself in the form of a man-lion in the 
Satyayuga and rescued Prahlada. 


Prostration before any 
picture, footprints or wooden 
of the Lord or before the scriptures 
depicting His virtues, glory and truth, 
or bowing to all living beings realiz- 
ing His presence in all or Tegarding 
all as His manifestations or living images— 
this is what is meant by bowing to the 
Lord. The idea has been elaborated in 
the concluding verse of Chapter IX, 

By adopting the course of discipline 


image, 
sandals 


_ indicated in the above paragraphs one is 


sure to realize the almighty Lord, who 
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is Truth, Consciousness and Bliss solidified, 
What is meant by His realization has 
also been pointed out in the commentary 
on the concluding verse of Chapter IX, 
Arjuna was a beloved devotee and : 

friend of the Lerd. Therefore, out of love The words “Me Priyah asi” are 
and kindly feelings towards him the Lord intended to justify the assurance given 
was anxious that Arjuna and through him by the loving Lord in the words «Te 
all qualified souls, should repose unwaver- satyam pratijane.” What He means to 
ing faith in the Lord. It is with this say is that it was His love for Arjuna 
idea that He uses the words “Te Satyam that compelled Him to give the above 
pratijane ( I truly promise you ).” That assurance in order or Strengthen his 


Is to say, Teposing firm faith in the faith; otherwise there was no need for 
assurance of the Lord that one who Him to do so.* 


789. 


Pursues the course of discipline suggested 
above surely realizes Him, a man shoald 
Strive his level best to attain the qualifica- 
tions mentioned in the verse. 


z ES 
% Who can glorify the high-souled Arjuna, for whcse sake God Himself delivered 


Own lips the divine Message of the Gita. In the Udvoga-Parva of the Mchabharata 
as follows :— 


with His 
we read 


QT TRIAN: SO: HleyAA AT: Ta: | AA awa raa fray FTA I 
( 49. 20) 

“Sri Krsna is the divine sage Narayana Himself and Arjuna has been declared as Nara ( the 
twin-born brother of Narayana `. Narayana and Nara are one life manifested in two forms.»» 

Our object here is to show how great wasthe love the Lord bore towards Arjuna. This itself 

ill indi juna. 

will pee one es ee canes of Arjuna and often remained by his side even 
during his excursions into the forest and his sports in water, at the Foyal Court as well as during 
sacrificial performances etc. They were on such intimate terms with each other that even in 
their domestic life one came across scenes of free interchange of pure and unadulterated love 


between them. Returning from the camp of the Pandavas, Safjaya, King Dhrtarāstra?s ministor, ‘gave 
tho following account to his master :— 


i een Sri and Arjuna. In order to have a talk with 
“I have seen unique love between Sri Krsna an a 
them I called at their Pa apartment in a most humble spirit ! I a a he og noble 
souls seated on a most precious seat, clad in rich costumes and adored wit Cost. A a s. x the 
lap of Arjuna rested the feet of Sri Krsna, while Arjuna’s own feet rested in Ure ep of Draupadi ( the 
p o site of the Pandavas ) and Satyabhama ( Sri Krsna’s consort). Finding me there Arjuna 
mmon nd : 
pushed the gold stool from beneath his fect towards me and beckoned to me take my seat onit. I touched 
it wi ; d squatted on the floor. ; E 
ee pena I oie on the Pandavas in the forest and in course of His Conversation Ho 
a cirin Oar 
spoke to Arjuna thus :— $ A ği 2 
Ha ca daale a vai aR a at ef qearag a aag 
aaa Ct qaaa À Alara À 1 a (ada ee 
ine are wholly and solely yours. In 
j i Those who are Mine are w. 
«Arjuna, you are Mine and I am yours. } D W A 
other words, whatever is Mine belongs to you. He who is on inimical terms with you is My y; 
is devoted to you is devoted to me.» : : ei 
whoever When Bhisma had mowed down the Pūnņndava army for nine days, pa e 
the Lord at night and said to Him in great perturbation, ‘Sri Ena, = = ~ x n imk 
just xe the rushing of moths into the burning flame for being ee oe me what eit 
todo.” To this Bhagavan Sri Krsna comfortingly said, “Be not worrie fe oes 
z . . . s 7 e x 5 lox 
of Bhisma. Rest assured that Arjuna will kill him. Then, revealing i eeoa 
Him to Arjuna, the Lord said :— 
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once said :— 
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Not only does the man who practises that He is easy of realization through 


in a full measure all the four items mere exclusive thought; verse 23° of 
mentioned above attain God; but the Chapter VII and verse 25 ot Chapter IX 
practice ņof even one of these canleadto state that he who is solely dovot to 
God-Realization. For the Lord Himself the Lord eventually attains Him;; while 


declares in verse 14 of Chapter’ VIII verses .§ to 28 of Chapter IX and verse 


a m a 


aa slat qa war graed aea va a 1 ataga eA REJNA AT U 


ug ai men a a AG T T THURS arà TETI N 
i (Mahā.. Bhi,ma., 107. 33-34 ) 


«O king ! your brother, Arjuna, is My fiiend, relation and disciple too. I can cut My own flesh 
and part with it for the sake of Arjuna. And this tiger among men caa as well lay down bis lifo for My 
sake. We have pledged our word, dear cousin, that we shall stand by each other till the end.” 

This can furnish some clue to the tie of uncommon love that bound Bhagavan Sri Krsna 
to Arjuna. 

; Karna was in possession of an infallible weapon (a kind of lancet) which he had received 
from Men tho lord of paradise. The latter had told him that the warrior at whom ho hurled it 
would surely die. But he could use the missile only once. Karna had kept the lancet in reserve for 
being used against Arjuna. Duryodhana and others repeatedly urged him to use the missile against 
Arjuna and kill him outright. Karna himself would feel inclined to do so. But as soon as he came 
face to face with Arjuna, Bkagavan Sri- Kysna, who occupied the charioteerts box in tho latter’s car, 
cast such a spell on Karna that he forgot to discharge the missile. When Ghatotkacha, Bhima’s son 
from a demon ‘wife, played havoc among the Kaurava army by his demoniac stratagems, Duryodhana 
and others were all unnerved. They all exclaimed with one voice, ‘First dispose of this wretch by 
hurling Indra’s missile so that we may bespared. At this dead of night if this demon finishes us all, 
of what avail would that missile be to us, which you have specially reserved for Arjuna? Therefore, 
Karna filt constrained to hurl the missile at Ghatotkacha, who died instantancously. His death cast 
a aloo over the entire Pandava family. Bhagavan Sri Krsna, however, was immensely pleased. As 
if maddened with joy He clasped Arjuna to His bosom again and again. Later on He took Satyaki 
into His confidence and said, ‘Satyaki, on the battlefield it was I who kept Karna _ spell-bound. 
‘Phat is why he could not discharge the missile against Arjuna so far. So long as the missile, which 
was capable of despatching Arjuna, remaiaed with Karna, I was io perpetual anxiety. Anxicty played 
so much on My nerves that I could not get a wink of sleep at night, nor did I ever have a gleam 

of joy. Sc.ing that infallible weapen used up today, I deem Arjuna to have escaped the jaws of 
dath. Look bere, My beloved parents, friends and kinsmen like you and My own life are not dearer 
to Me than Arjuna. In the field of battle protection of Arjuna‘s life is more essential i My 
eyes than that of any other life. I would not barter away Arjuna oven for anything which is moro 
valuable than the kingdom of the three worlds, Today I cannot contain Myself for joy to sce Arjuna 
reborn as it were.”? 


aAa afafag waeaggwaT I Axed araa aat of qian N 
am: Tet gagag Fas Asagi yd mamaa er qe qisam 


( Alaha., Droga., 182. 44-45 ) 
Duryodhana himself 


o a fe gen: order gean TATT: | ag Tae: Sout wt Hatedaay 1 
o g ries eats eat | ada ord: Hours gafa afeeastg i 
( Maha., Sabha., 52. 31-33 ) 
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46 ofthe present chapter declare Him as 
attainable through mere worship. Of 
course, it is true that the specific practice 
of any one of the aforesaid times inci- 
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dentally involves the prectice of other 
limbs too; and the feeling of reverence 
and devotion is involved in the Practice 
of all these limbs. 

y A Nro 5 
ara Rasa ada soi AT | 
Fe ar WAT Halse at gs: |) && Il 


aimata all duties; qReasa resigning ( to Me ); qsa only; ma Me ( the 
all-powerful and all-supporting Lord j; awa aa take refuge in; azą I; at 
you; aaqa: of all sins; aafaa shal] absolve; ar ga: worry not. 

Resigning ali your duties to Me, the all-powerful and all-supporting 
Lord, take refuge in Me alone. I shall absolve you of all sins, 


worry 
not. 


(66) 
by the term ‘Sarvakarmani’ in verse: 5/7 of 
in this verse denotes all those duties the present chapter. Laying down all these 
enjoined by the Sastras, which haye been duties in God 


The compound word ‘Saryadharman’ 


in the manner „suggested 
prescribed for a particular man according in the commentary on the verses mentioned 


to his grade in society, stage in life, above is what is meant by the verb 
temperament and circumstances, and ‘Parityajya’. For, while discussing the 
which have been referred to inverse 6 conception of ‘Tyaga’ in the course of 
of Chapter XII as ‘Sarvani Karmani’ and this chapter, the Lord has uneqnivocally 


¢-Sri Krsna is the szul of Arjuna and Arjuna; the soul of Sri Krsna. Sf Krai wouldhae a ene 
Arjuna might ask Him to do; there is no doubt about it Sri Krsna can forgo even the celestial 
world for the sake of Arjuna; even so Arjuna can give up his very life for Sri Krsna’s sake.» 

Thero are many more episodes illustrative of the ideal love between Sri Krsna and Arjuna. For 
them the reador is referred to the relevant portions of the Afahabharata and Srimed Bhigavata. 

It was due to this exceptional love of Arjuna that the Lord had to unfold to him the 
most hidden secret of His integaral being known by the name of Purusottama or the Supreme Person, 
which is even more secret than the all comparatively escteric wisdom. And it was for this love that, 
even in the Supreme Abode of the Lord, Arjuna obtained the most rare privilege of personal service 
to the Lord. which is coveted by the greatest Vedantists and exponents of the Vedas. Aftet his ascent 
to heaven the pious king Yudhisthira, who had attained a super-celestial body, saw in the Supremo 


Abode of the Lord :— 
qed qa Naa aa agn. ater aagi aeea 1 


apoyfaieized: qeafame: | yee A wey eaten 
. ( Maha., Swarga., IV. 2-4) 
«Bhagavan Sri Govinda is endowed there with His own Brahmic or purely spiritual Body, which 
is all refulgence. His divine weapons such as the Discus, and other formidable missiles aro waiting upon 
Him in their super-celestial human semblances! The most glorious and heroic Arjuna is also attending 
upon Him». Suchis the ‘supreme reward? of carefully hearing, grasping and assimilating the philosophy 
of the Gita. And it is quite in the fitness of things that a man like Arjuna, who was not only self-controlled, 
most selfless, talented and wise but also the supremely beloved friend, servant and disciple of the Lord, 
should obtain the ‘supre § o reward’, 
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declared in verse 7 that it is not justifi- 
able to abandon one’s allotted duties, so 
that giving them cp through ignorance is 
what has been characterized as Tamasic 
Tyaga. Therefore, by no stretch of 
imagination can the word ‘Parityajya’ be 
interpreted in the sense of abandoning 
all duties. 

Besides this, the Lord has commanded 
Axjuna at more than one places (IU. 30; 
VII. 7; XI. 34) pot to desist from 
fighting, which is a sacred duty with the 
Ksatriyas, but to participate in war 
resigning all duties to Him. And having 
carefully listened to the Gita, Arjuna 
himself not only expresses his willing- 
ness to do His bidding in verse 73 of 
the present chapter, but actually participat- 
ed in the Mahabharata war and thus 
discharged his sacred obligation. 
‘Sarvadharman parityajya’ should, there- 
fore, be taken to mean laying down all 
one’s duties inthe Lord, and not actually 
giving them up. And the man who has 
laid down his duties in the Lord regards 
everything as belonging to Him; and 
completely renouncing the feeling of ‘I 
and ‘mine’, as well as attachment and 
desire in respect of his mind, senses and 
body and with regard io all actions 
performed by them as well as to their 
fruit, continues to perform such duties 
only for His sake and according to His 
behests and prompting like a mere tool 
in His hands. 


Having resigned all his duties to 
God in the above manner, the devotee 
who has solely taken refuge in the Lord 
regards Him as his supreme goal, safest 
retreat, chief support, dearest object of 
love, greatest well-wisher, most intimate 
friend and nearest relative, and looks 
upon Him as his supporter, lord and 
guardian. He constantly thinks of Him 
at all times with supreme reverence and 
exclusive love even while sitting or 


Having thus concluded the teaching of the Gita, the Lord now seeks to 


EE Se 


standing, awake or asleep, eating and 
drinking, walking and moving from one 
place to another and carrying out His 
behests in every way. He ever remains 
contented with His dispensation and like 
the celebrated devotee, Prahlada, entirely 
epends on Him and Him alone. All 
this is covered by taking refuge in the 
Lord. The idea has been clearly brought 
out in the commentary om verse 6 of 
Chapter XII, the concluding verse of 
Cnapter IX and verse 57 of this very 
chapter. 

The word ‘Papa’ forming part of the 
compound word ‘Sarvapapebhyah’ in 
this verse stands for the bondage of 
action in the shape of fruits of good and 
evil deeds, under which this Jiva or 
embodied soul has been revolving from 
birth to birth through different species 
of life; and the absolution from sins 
referred to here consists in freeing one 
from the above bondage. Therefore, the 
idea underlying the freedom from sins 
promised by the Lord is the same as 
has been conveyed in verse 31 of Chapter 
II by the words ‘Karmabdhia machyante’ 
by the words ‘Mriyusamsdarasdagaiat 
samuddharta bhavami’ in verse 7 of 
Chapter XII, and by the words ‘Matprasadat 
sarvadurgant tarisyasi® in verse 58 of 
the present chapter. 

The Lord winds up the teaching of 
the Gita by comforting Arjuna in the 
words “Ma Suchah” ( worry not ). 
Concluding with these words the teaching 
which He commenced in verse 11 of 
Chapter II with the words ‘ASochyan’? 
( not worth grieving for ), the Lord 
exhorts Arjuna, who had already betaken 
himself to Him, to surrender himself 
completely and thereby be rid of all 
worrles, and having shed all grief and 
fear, abandon himself to His care for 
ever. This total absence of sorrow and 
realization of God from the principal 
theme of the Gita. 


CC-0. In Public Domain. UP State Museum, Hazratganj. Lucknow 


first points out the marks of him who is unqualified for the same and forbids 


to impart the teaching to such a man. 


zo d WEA MATA 
a aga a a a at alsvaqata tl gull 


a by you; 374, this (secret gospel of the Gita); aqaa never; a 
neither; aama to a man who lacks penance; 4 nor; Hamm to hira whee ; 
is not devoted; 4% nor again; agaqÌł to him who is unwilling to hear; 
aizaq should be imparted; a and; a: who (to him); ma Me; ara raf 
finds fault with; "t never ( should it be imparted ). 5 

This secret gospel of the Gita should never be imparted toa man 


who lacks penance, nor to him who is wanting in devotion, nor even to 
him who lends not a willing ear; andin no case to him who finds fault 


with Me. 


tthe demonstrative pronoun ‘Idam’ in 
ihis verse covers the entire range of the 
Lord’s teachings imparted to Arjuna 
from verse 11 of Chapter Ii to the 
preceding verse with a view to expound- 
ing the truth of His own virtues, glory, 
mystery and essential character. In 
order to determine the  cligibjlity for 
receiving this gospel the Lord forbids 
Arjuna to repeat ig to those who labour 
under the four disqualifications mentioned 
in this verse. Out of the four types of 
unqualified persons referred to above the 
Lord mentions first of all him who lacks 
austerity. By shutting out this man from 
the portals of the Gita the Lord seeks 
to impress upon Arjana that the gospel 
of the Gita is “an extremely profound 
secret, that Arjuna was His most loving 
devotee and endowed with divine virtues, 
hence He had confided it to him in his 
own interest, recognizing him as qualified 
to receive it. Therefore He warns Arjuna 
not to repeat the Gita, replete as it is 


with an exposition of His virtues, glory 


and reality, to a man who is not given 
cha: 


to austerity in the form of 


his own sacred obligations, 


100 BG. 


_assimilate it. 


ara | 


(.67 ) 


abandoned his duty has given himself 
over to sinful ways out of greed for 
worldly pleasures due to attachment for 
sensuous enjoyments. For such a man 
would be incapable of assimilating this 
teaching and would thereby bring 
dishonour to the same as well as to the 
Lord Himself. 

The compound word ‘Abhak 
stands for the unbeliever who has 1 
faith in God, much less love or T 
for Him, and who regards himself as 
thing. The most esoteric gospel of 
should not be delivered to such 
either; for being incapable of gı 
its secret he would be un 


| 


lend his ear to 
gospel should 1 


ee a aT 
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In no case should this teaching be is unquestionably fully qualified to receive 
repeated to a man who cavils at the this gospel. Next to him, he who lacks 
Lord,—who has assumed a form with penance in the form of devotion to his 
attributes for redeeming the werld,—who duty, but is free from the other three 
paints His virtues as a vice and  vilifies disqualifications is also eligible for it. And 
Him. For, being jealous of the Lords he too who is neither given to austerity 
virtues, glory and divinity, he would treat nor fully devoted to the Lord, but who 
the Lord with even greater contempt ds willing to hear the Gita, is qualified 
and thereby aggravate his sin. to a certain exient. He, however, who 

He who is free from all the four looks on the Lord with a carping eye or d 
dlsqualifications mentioned in this verse vilifies Him is absolutely unqualified. (l 


Having thus pointed out the marks of him whois unqualified to receive the 
gospel of the Gita, the Lord now tells Arjuna in the following two verses the reward 
and value of propagating it among His devotees. 


qo ow ge agea | 
aie af wt gar AARETE 11 Sel 


a: (he) who; aft to Me; qua supreme; «sq love; gar having 
offered; WAR JAH 1 aost secret; gax, this ( gospel of the Gita Ns 


L : ; ARTY among 
My devotees; sirara will preach; xasm: without doubt; am Me; ua alone: 
qaf shall come to. á 


He who, offering the highest love to Me, preaches the most profound 


gospel of the Gita among My devotees, shall come to Me alone: there is 
no doubt about it. ( 68 ) i 


The demonstrative adjective ‘Imam’ compound word is intended to determine 
in this verse refers to the entire gospel the eligibility for receiving the gospel of 
of the Gits. The use of the adjectives the Gita. The idea is that the Ea 

‘Paramam’ and ‘Guhyam’ with reference- of God is automatically freed from al 
to it is intended to show that this the four disqualifications referred to i 

teaching, inasmuch as it secures freedom the preceding verse. Therefore ad A 
from the bondage of worldly existence of the Lord is the only fit eee mae 
and leads one to realize God Himself, is this gospel and every person, to ee 


A superb and esoteric. maha 4 ; 
SSE grade in society and to whatever caste 


he ma 

3 Endowed with faith in God His (IX. 32 ee ihe ae A i 
devotees recognize Him as responsible nationality etc. of a st acta 
5 for the creation, maintenance and destruc- bar to his eligibilit e iene 
E ton ee ge pes universe, all-powerful extreme reverence ‘for ‘ihe foe en 
hee To rora, A ans a or His utterances, a devotee of God is 

=F = i i 
2 a ne Overwhelmed with love by the thought 


of His name, virtues: 
| an > sports, glory and 
to hear the same. essential character ae peaches the 


red to here by gos @ amon 
) ‘ pel of the Gita a Hi 
= A I s deyotees 
. The use,of this in a disinterested Spirit o the fake “of 


at Soe 
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His pleasure alone. That is to say, he 
gives them lessons on the original text 
of the Gita, explains the meaning of its 


verses, helps them recite the text with 
correct intonation, brings out and 
elucidates the ideas contained in it, 


resolves the doubts of his audience and 
inculcates the truth of the Gita upon 
their mind and awakensin them a strong 
impluse to translate into practice the 
teaching of the Gita. All this is covered 
by preaching the gospel of the Gita 
among His devotees with supreme 
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devotion to Him. 


A devotee of God, who propagates 
the ideas of the Lord among those who 
are qualified to receive them, in a 
disinterested spirit and with the sole 
object of attaining devotion to Him, 
doubtless reaches Him. That. is to say, 
the above is an unfailing means to His 
realization; hence those qualified devotees 
who seek to attain Him must nadert 
the mission of preaching and popularizing — 
the gospel of the Gita. 


qa a HJA afeea AART: | 
aAa aa A amea: fread gA Ng 


arata, than he; à fasan: doing a more loving service to Me; agàg 
among human beings; #faq anyone; a @ there is not; 4 and; gf on the ( 2ntire ) 
globe; aeara than he; 4 Maar: dearer to Me; asa: ( anyone ) else; a neither; «faat 


shall be. 


Among men there is none who does Me a more loving service than he; nor 


shall anyone be dearer to Me on the entire globe than he. 


The personal pronoun ‘Tasmav in 
this verse refers to the pious and loving 
devotee of God, who has deep knowledge 
of the Gita and preaches its gospel among 
His devotees as mentioned in the fore- 
going verses. Dissemination of His ideas 
among His devotees is dearer i0 the 
Lord than ell other duties that endear 
on to dim, such as the performance of 
sacrifices and penance and practice of 
charity, service, worship, Japa (the 
repetition of sacred formulas) and 
meditation etc.; nothing in this world is 
so dear to the Lord as the mission referred 
to above. Therefore, he who disseminates 
His ideas .among His devotees with 
reverence and devotion is dearer to Him 
than everyone else; none is dearer than 
he. Completely neglecting his ; own 
interests, he does only that which is 
dear to the Lord, hence he is excep- 
tionally dear to Him. This 4s what 
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(69) 


is meaut by 
verse. 


the first ` half of 


iy 


this 


The proclamation of the Lord that no 
one is dearer to Him than the devotee 
mentioned above does not refer to the 
present alone, it is equally true of the 
future as well. That is to say, it is 
hardly possible that anyone would be 
dearer to Him even at a future date. 
For when no other service is dearer to 
the Lord than the one in which he is 
engaged, how could anyone be more 
beloved of Him through any other 
practice? Therefore, of all the practices 
helpful to His realization, the mission of 
devoutly propagating His ideas among 
His devotees is the best. It is with this 
belief that the Lord expects His devotees 
to proceed with this noble work. This 
is what He seeks to convey in the latter 
half of the verse. 
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In this way in the preceding two verses the Lord aT OB the reward 
and value of propagating among His devotees the gospel oh the Gut in a reverent 
and devout spirit. Everyone, however, 1s not equal to the SOUS hae anyone is 
qualified for it. Hence He now proceeds to glorify the study of the Gud. 

amà a a sh ura Pazar: | 
gma eRe: caffe È aR wo 


a: whosoever; gaa 


tbis; mia j 
(in the form of the Gita ); aìaà will study; ła by bim; 3 as w 


za our dialogue 
rell; aga I; maaa 


> ` 
Areal: Qai 


sacred; 


through wisdom-sacrifice; 8: e414 shall be worshipped; già such (is); ï My; 


afà: mind. 
Whosoever studies this 


sacred dialogue of ours in 


the form of the 


Gita, by him too shall I be worshipped through wisdom-sacrifice; such is 


My mind. 


The demonstrative adjective ‘Imam’ 
along with the words ‘Avayoh samvadam’ 
here refers to the text of the Gita in the 
form of a dialogae between Arjuna and 
Bhagavan Sri Krsn., which has been 
characterized in verse 68 above as ‘Para- 
mam guhyam’ (ihe most esoteric gospel ). 
The use of the adjective ‘Dharmyam’ 
with reference to it is intended to convey 
that the gospel in question has been 
delivered by the divine Lord Himself, 

_ hence whatever has been taught therein 
is replete with virtue from beginning to 
end. It contains nothing which offends 
against righteousness or which is super- 
fluous. Therefore, it is the paramount 


duty of man to follow the teachings 
embedied in it, 

Receiving lessons on the holy Gita 
from the devotees of God who are 
conversant with its inner meaning, 
reciting it daily, going through its 


translation in one’s own language, ponder- 
ing Over its meaning and striving to grasp 
the same with the help of those who are 


in the know of it,—practice of all these is 
Included in the study of this scripture, 


Going through the translation of the 
Gita side by side with reciting the text, and 


Having thus pointed out the value 


(70 ) 


daily recitation of the Gita with an eye 
to its meaning is much better than going 
through the text or daily reciting it with- 
out following its meaning; and it is still 
better to be overwhelmed with love and 
get imbued with its spirit while going 
through or reciting the text in an intelli- 
gent way. 


The latter half of this verse is intended 
to reveal the value of studying the Gita 
in the aforesaid manner, The idea is 
that a study of this scripture enables 
one to acquaint oneself correctly and 
fully with the truth about the absolute 
and relative, as well as the manifest and 
unmanifest, aspects of the Divinity. There- 
fore, whoever studies the Gita with the 
object of grasping the trath about the 
Lord will be deemed to worship Him 
through wisdom-sacrifice. Whe practice in 
the form of this wisdom-sacrifice has 
been recognized as far superior to other 
Practices carried on with the help of 
material substances (IV. 33); for all 
practices culminate in the knowledge of 
the trath about God. And this constumma~ 
tion is easily reached through the wisdom- 
Sacrifice referred to above, hence a seeker 
of beautitude should whole-heartedly 
devote himself to a study of the Gita. 


of a study of the holy Gita, the Lord 
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now declares the reward of hearing it in the case of those who are unable to: study it in 


the above manner. 


agaaga 


aaa aA 


197 


Ate | 


AST Aw JANE WgTaKGaBATIA 11 62 UI 


a: at the man who; s@ratq possessed of reverence; = and; ataa: 
fre. from cavilling; maa should hear (the holy Gita }; aff even; a: hes 


afq too; ym: absolved of ( sins ); 


; yazan of the virtuous; gam sa the 
happy worlds; «argatq shall attain to. 


, The man who hears the holy Gita with reverence and in an uncarp- 
ing spirit,—liberated from sin, he too shall reach the happy worlds of 


the virtuous. 


ähe use of the word ‘Narah’ is 
intended to show that he who lacks the 
inclination even to hear with reverence the 
holy Gita hardly deserves to be called a 
human being; for his human birth is 


proving fruitless. Therefore, he is only 
a beast in human form. 
Believing in the existence of God as 


well as in His virtues and glory, and 
with a firm conviction that the holy Gita 
is the word of God Himself, and that 
whatever has been said therein is absolute 
truth, and reposing faith in the exponent 
of the Gita, the man who hears the 
original text or its exposition with love 
and eagerness is referred to here by the 
word ‘Sraddhavan’. And ‘Anasuyah’ is he 
who does not find fault with the Lord 
or His utterance mor shows disrespect in 
any form to the holy Gita while hearing it. 


Having thus glorified the preaching, 


(71) 


To say nothing of him who preaches 
the gospel of the Gita among others as 
mentioned in verse €8, or of him who 
studies it himself as referred to in verse 
70 above, even he who is merely able to 
hear it with faith is absolved of sin. 
Therefore, he who is unable to preach 
or even study it himself should make it a 
point at least to hear it. 


The man who is thus given to hearing 
the Gita is rid of all sins committed in 
successive previous lives,—which bring 
about one’s birth among low-born creatures 
such as beasts and birds etc. and throw 
one into the infernal regions,—and obtains 
a residence in the higher worlds from 
Indra’s heaver onward to the supreme 
abode of God according to the degree of 
his faith and devotion. This is what is 
meant by the latter half of this verse. 


recitation and hearing of the holy Gita, 


the Lord now enquires of Arjuna his reactions to the above justin order to awaken him 
to his real situation, although He knew everything Himself. 


plored qi 
pragad: 
qei O son of Prtha ( Kunti ), 


of the Gita ); 
heard; aisa O conquerer of 
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Tas 


asan Jaa 
TAA |] SR tl 


Arjuna; #faq whether; aq this ( gospel 
aat by you; gaan qai with one-pointed mind; aam, has been 
riches, 
aamamte: delusion born of ignorance; 


Arjuna; faq whether; a your; 
gaz: has disappeared. 


= been gained by me. I stand shorn of 
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Have you heard this gospel of the Gita with one-pointed mind, 
Arjuna ? And has your delusion born of ignorance melted away, O conquerer 


of riches ? 


The demonstrative pronoun ‘Etat’ in 
this verse covers the entire range of the 
most esoteric divine teaching imparted by 
the Lord from verse 11 of Chapter iI to verse 
60 of the present chapter. It is in order 
to impress upon Arjuna the importance 
of this teaching that the Lord asks him 
the question embodied in the first half of 
this verse. The ideais that the above 
teaching of the Lord is something very 
rare; He could not acknowledge His 
divinity to everybody or ask anyone and 
everyone to seek refuge in Him. He, 
therefore, was naturally anxious to know 
whether Arjuna had carefully and 
attentively heard His teachings for should 
he have missed it, he had certainly 
committed an egregious blunder. 


Now, if Arjuna had carefully heard 
the teaching, it must have borne its fruit, 
He, therefore, reminded Arjuna how he had 
complained of his being puzzled about his 
duty ( II. 7), how he had reckoned it a sin 
to discharge his sacred obligation (1. 36), 


Thus enquired by the Lord, Arjuna conveys his reactions to Him 


his gratitude. 


(72 ) 


how he had preferred to live on alms 
abandoning all his duties (11.5), how he 
had felt perturbed at the thought of killing 
his own kinsmen ( I, 45-47) and how he had 
been at a loss to determine the course of 
his action ( If. 6-7 ),—which had all been due 
to his mind being warped by infatuation,—— 
and was accordingly anxious to know 
Whether that infatwation had left him, 
Should he have given an aitentive ear to 
His teaching, his mind must have been 
cleared of the cloud of infatuation. And 
in case it had not been dispelled, that 
clearly showed absence of attentiveness 
on his part. 

The above iwo questions of the Lord 
are impregnated with the lesson that a 
man should devot himself to the study 
and hearing of the holy Gita with a 
careful and attentive mind; and till he 
is completely disabused of the delusion 
born of his ignorance he shouid think 
that he has not corr 


» expressing 


aa sara 


as mge afas RIUEHANEAT: | 


Rasa nadz: 


aga O infallible Lord; amaata by Your grace; 
dispelled; Hat by me; fa: wisdom; san: gained; 
Raa: afea I stand; aa Your; aaaq bidding; 


Arjuna said : Krsna, by Your 


Arjuna has now come to realize that 
‘Sri Krsna is the immutable Absolute, the 


PR qai TT il 93 il 


> ma: ( my ) delusion; ag: is 


wage: freed from doubt; 
HF will do. 


grace my delusion has fled and wisdom has 
all doubts. I will do your bidding. ( 73 ) 


immortal God. This js what he seeks to 


convey by addressing Him ag ‘Achyuta’ 


= supreme Spirit and the almighty and (infallible Lord ). 


ne 
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Arjuna gratefully answers the question 
of the Lord, contained in the preceding 
verse, in the words ‘Nastah Mohah’. 
Acjuna thereby acknowledges his immense 
obligation to the Lord for the divine 
gospel so kindly delivered by Him, and 
assures the Lord that his delusion,—which 
was due to his want of correct knowledge 
about the Lord’s virtues, glory, divinity 
and essential character, and which prevent- 
ed him from carrying out the Lord’s be- 
hests (11.9) and fiustered him 2t the thought 
of the impending desiruction of his kins- 
men (I. 28-47 ),—had completely left him. 

With the disappearance of delusion, 
born of his ignorance, the light of divine 
wisdom had dawned in his mind, the 
memory of the virtues, glory, divinity 
and essential character of the Lord had 
been fully awakened, and His integral 
being had teen revealed to him, leaving 
nothing unknown to him. This is what 

Arjuna seeks to impress on the Lord by 


Having, thus repeated the holy Gita in the etw 
Bhagavan Sri Krsna and Arjuna in response to the enquiry from Dhrtarasira, 
his master the glory of the Gita in the following two verses 


Sanjaya now reveals to 
while concluding his message. 


gaa Jat 
sae geal WA A ARTA | 


gadana 
afa thus; 


qwizea of the high-souled Arjuna, so 


mysterious; tein ( and ) thrilling 


Safijaya said: Thus I heard the mysterious and thrilling conv 
between Šrī Krsna and the high-souled Arjuna, son of Kunti. 


The particle ‘It? marks the conclusion 
of the gospel of the Gita. 


‘The use of the epithet ‘Vasudeva’ 
(lit., the all-pervading Spirit ) for Šrī 
Krsna and of the qualification ‘Mahatma’ 
(high-souled Or noble-minded ) with 
reference to Arjuna is intended to glorify 
the Gita. The 


a = 
\ y rar qatar aie ATA: MARET: 1 aT a4 TS 


waza I; amasa of Vasudeva, i aI 
n of Prtha ( Kunti ); gaa this; “yt 
( lit., making the bair stand on their 
ends ); datq¥ conversation; asqa heard. 


idea is that this gospel 
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the words ‘Smrtih Labiha’. 

Arjuna had now no doubt left in his 
mind about the virtues, glory and divinity 
of the Lord, and His absolute and relative 
as well as the manifest and unmanifest 
aspects, and even so about the nature of 
virtue and sin, and about what he should 
do and what he should abstain from, etc. 
In other words, all his doubts had been 
resolved, and in consequence of it the 
unsteadiness of his mind had completely 
vanished. This is what Arjuna means by - 
the words “‘Sthitah asmi gatasandehah”. 

Lastly, Arjuna felt that by the Lord’s 

grace he had attained the object of his 
life, and thus had no duty left for him. 
Therefore, he was prepared to do as the 
Lord bade him and woald perform all 
his duties such as fighting etc. in the 
interest of the world order according to 
His directions by way of sport asa mere 
instrument. This is the idea conveyed by 
the words ‘‘Karisye vachanam tava”. 


form of a dialogue between 


X: 
a 
TA 
È: 

i 2 


WEE 


ib, 
acon T ets at 


Å 


oo 
Bs be 


K, : r 
re A A S R T 


Ran 


dagina lt we Ul 
Śri Krsna; 4 and; mamma: 


has been preached by Sri Krs 
no other than the all- ; 
the indweller of all | 
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The dialogue between Šrī Krsna and 
Asjuna has been spoken of mysterious 
because it enables one to realize the 
integral Divinity, possessed of wonderful 
and transcendent virtues, glory ard 
supernatural powers. And even as a man 


hears and understands it he is filled with 
delight and wonder, which make his hair 
stand on their end. Hence it has been 
called <‘Romaharsanam’. Safijaya feels 
proud that he has been able to hear with 
his own ears such a wonderful dialogue. 


STATA AATIAAT JANE TWH | 
BT ANAM AKTDAGT: TTAT U1 6% II 


sasaa ( having been blessed with the divine vision} by the grace 
of Sri Vyasa; wea l; wa this; wa gaa supremely esoteric; iaa Yoga or 
wisdom; +443; imparting (it to Arjuna ); altiawa sag acne from Bhagavan 
Sri Krsna, the Lord of Yoga, Himself; arta before my very eyes; ATTA 


have heard. 


Having been blessed with the divine vision by the grace of Sri 
Vyasa, I heard this supremely esoteric gospel from the Lord of Yoga, Sri 
Kysna Himself, imparting it to Arjuna before my very eyes. (75) 


The use of the compowsd word 
‘Vyasaprasadat? is intended to express 
Safijaya’s gratitude towards Maharsi 
Vyasa, who had so kindly gifted him with 
the divine vision, i. e. with the super- 
natural faculties of seeing what is ont 
of sight, hearing what is out of hearing and 
grasping what is out of ons’s mental grasp. 
It was due to that supernatural gift that 
Safijaya was erabled to hear the divine 
gospel of the Gita, which he was other- 
wise incapable of hearing. 


The demonstrative pronoun ‘Etat’ 
stands here for the holy Gita in the fors 
of the above dialogue between Sri Krsna 
and Arjona. The use of the adjective 
‘Paramam’ with reference to it is intended 
to bring out its superb character; and 


Having thus revealed the value 
Gita, Sanfaya, while expressing his own 
gospel. 


aaa. 
SS 


«The Gita alone should be heard and c 
Assimilated; collections of other Scriptures are of no 


‘Guhyam’ points to its esoteric nature, 
i. e., bangs its doors against the un- 
qualified. The third adjective ‘Yogam’ 
indicates that the gospel contains a 
detailed exposition of Karmayoga, Jnana- 
yoga, Dhyanayog2, Bhaktiyoga and other 
practices leading to God-Realization; and 
the gospel itself, i. e. even its devout 
recitation is an independent means of 
realizing God and hence deserves the 
title of Yoga’. 


Lastly, Safijaya tells Dhrtarastra that 
the Gita, which he had just repeated to 
the King, had not been received by him 
through a third agency but directly from 
the lotus-like lips of the almighty Lord 
ri Krsna, the controller of ali Yogic 
powers. 


of hearing the most rare gospel of the 
reactions, glorifies the recollection of that 


hanted, studied and taught, as well as pondered and 
ee avail. 
of no other thau Bhagavan Visnu, who bears a lotus on His 


For the Gita has flowed from the lotus-like lips 
navel,?* 


l 
i 
j 
} 
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USL aaa awa HAARET | 
amga: got ga =a AgaE: ve ll 


a ` © boar . a = = 

usa O king; aariad: between Bhagavan Sri Krsna and Arjuna; %43 

this; azan marvellous; = and; gma4 sacred; 4774 conversation; dear went 
= ee p win, N aes ; H 

recollecting again and again; gg: gz: again and yet again; gmt I rejoice. 


Remembering, over and over, that sacred and mystic conversation 
between Bhagavan Sri Krsna and Arjuna, O king! I rejoice again and 
yet again. (76 ) 


The holy Gita in the form of this By giving his own reactions in 
mystic conversation between Bhagavan this verse Safijaya glorifies the recollec- 
Sri Krsna and Arjuna purifies him who tion of the gospel of the Gita. Sanjaya 
studies, teaches, hears, ponders and means to say that the gospel preached 
discourses on it, and does good to his by the Lord had captivated his heart so 
soul in every way. Hence it has been much that he had lost his relish for 
characterized as <Punyam’ (sacred). And” anything else. He was reminded of that 
it reveals the marvellous virtues, glory, teaching again and again, and merged in 
divinity, truth, mystery and essential the thought of it he was being 
character of the Lord; hence it has been transported with joy and overwhelmed 
spoken of as ‘Adbhutam’. with love. 


Having thus glorified the recollection of the Gita, Sanjaya while giving 
his further reactions, extols the recollection of the Cosmic Body of the Lord. 


at dua daa emagi atl 
Gram war ust esata ga: GA: Ul wo ll 


wa O King; e of Sri Hari; aq that; sagt most wonderful; 
æ Form; @ also; dena dear remembering again and again; Hela great; 
a aeaa: (is) my wonder; <a and; ga: J: again and yet again; za I 
rejoice. 


Remembering also, again and again, that most wonderful Form of 
éri Kysna, great is my wonder and I rejoice over and over again. (77) 


i i i d the Lord robs the devotee of his 
hearing, pondering and singing the an devote 

a T ora divinity, greatness heart; hence He is termed as Hari’. 

aa the enced names of Bhagavan Šrī The word ‘Rūpam qualified by the 
a and by perceiving and touching adjectives ‘Tat? and ‘Atyadbhatam’ refers 
nee im a man is rid of all sins. to the most wonderful and divine Cosmic 
eaten of any kind with Him frees Body of the Lord, which He had revealed 


one from all sins, ignorance and sorrows before Arjuna and the glory of whos 
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vision has been declared by the Lord 
Himself in verses 47 and 48 of Chapter XI. 
The memory of that Cosmic Body of 
the Lord did net fade from the mind of 
Sanjaya, he was reminded of it again 
and again and wondered how he was 
youchsafed a vision of that most rare and 
divine Foim of the Lord. He had no 


merit to his credit, which could carn 
him that unique privilege. The motive- 
less mercy of the Lord alone had entitled 
him to that privilege. A mental survey 
of the wonderful phenomena and events 
forming part of that vision filled him 
with wonder and awe at the marvellous 
Yogic power of the Lord. 


Thus giving his own reactions and glorifying the gospel oj the Gita and the 


recollection of the marvellous Form of the 


Lord, Sanjaya now concludes this 


chapter indicating the certain prospect of ihe Pandavas’ victory. 


SS X T EE ee 
qa Ma He aa way gT: | 


aa aia Raa ARAR I ve UI 
qa where; 4 the Lord of Yoga; pw: 
(and) where; ague the wielder of the Gan 
Prtha ( Kunti), Arjuna; 3a there; ait: goodness; 
sat site: ( and ) unfailing righteousness; a% a: ( such is ) my conviction. 
Wherever there is Bhagavan Sri Krsna, the Lord of Yoga, and 
wherever there is Arjuna, the wielder of the Gandiva bow, goodness, 
victory, glory and unfailing righteousness are there: such is my conviction. (78 ) 


[2 
Bhagavan Sri Krsna; 77 
diva bow; mà: the son of 


asa: victory; ula: glory; 


By using the epithet ‘Yoge§warah’ 
for Sri Krsna and ‘Dhanurdharah’ for 
Arjuna,  Saiijaya impresses upon King 
Dhrtarastra the glory of Bhagavan Sri 
Krsna and Arjuna, and indicates the sure 
prospect of the Pandava’s victory in 
order to awaken in the king’s mind on 
inclination to negotiate peace. In other 
words, Safijaya wanted to make it clear 
that Bhagavan Siz Krsna was the Lord 
of all Yogic powers and that He was 
capable of creating, maintaining and 
destroying the whole universe in a trice 
by dint of His Yogic power. There could 
be no doubt about the victory of King 
Yudhisthira, who had Bhagavan Sri Krsna, 
the manifest Divinity, as his supporter. 


Besides this, Arjuna too cwas an 
incarnation of the divine sage Nara, a 
beloved friend of the Lord, and a great 
hero, the wielder of the famous Gandiva 
bow; he too had girded his loins to see 
his brother victorious. Hence there was 
none who could vie with Yudhisthira at 
that moment. For where the sun is, light 
must be there; even so the very presence 
of Bhagavan Sri Krsna and Arjuna ensures 
all goodness, glory and righteousness, 
And laurels go to him who has virtue 
on his side. Therefore, the victory of 
the. Pandavas was guaranteed. The 
welfare of Dhrtarastra lay in bringing 
round his sons to seek peace with the 
Pandavas. 


a gakk agaang ag aaa aaa Aaaa 
MAGN AATAS: U ko UN 
Thus, in the Upanisad sung by the Lord, the science of Brahma, the scripture 
of Yoga, the dialogue between Sri Krsna and Arjuna, ends the eighteenth 
chapter entitled “The Yoga of Liberation through the path of 
Knowledge and Self-surrender.”’ 
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CHAPTER XVIII "gos" 


The Bhagavadgita is the divine 


word of Bhagavan $i Krsna, the 
supreme Purusottama or God Himself, who 


is adored by the whole animate and 
inanimate kingdom, is full of the six divine properties, and is Bliss and Consciousness 
solidified. The scripture is a mine of endless mysteries. Jt Is by the grace of 
the supremely compassionate Bhagavan Sri Krsna that its inner meaning can 
be partially understood. He alone who ponders the Gita with a heart 
brimming over with supreme reverence and pure loving Ccevotion directly perceives 


the grace of the Lord and can obtain a glimpse of the real character of the 
Gita, 


Therefore, seekers of blessedness would do well to place before them the 


ideal of Arjuna, the prince among devotees, and cultivating his divine virtues should 
hear, study and ruminate over the Gita with faith and devotion; and they should 
whole-heartedly devote themselves to spiritual practice according to their individual 
capacity in pursuance of the lLord’s behests. Those who proceed on the above 
lines are inspired with ever new thoughts and feelings of a supremely blissful, 


unique and transcendent character. Attaining absolute purity of mind and enjoying 
the exceptional grace of the Lord, they speedily realize Him. 
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